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FOREWORD 

 

 

To capture in print a history of a people in their faith journey is itself a miracle! Indeed, it is the work of 
the Holy Spirit manifesting itself in the ingenuity and intellect of church scholars, such as this particular 
author.  

 

To be able to delve into the peculiarities of each of the uniting churches - each with its own particular 
historical journey - and weave them into one fabric of a United Church of Christ in the Philippines is 
indeed a work of genius.  

 

Leaping out of the pages are familiar names of persons, places and events as the stories of each of the 
denominational springs flow into the one stream of a church body, losing themselves into the one body. 
And as the names are read again and again, by individuals and groups of this volume, they will come to 
life and bring back memories of the many pioneers of the United Church of Christ in the Philippines, 
without whom we will not be what we are today, nor hope to be what we ought to be, in the future.  

 

We hope that our churches will be able to capture the zeal and the spirit of the founding fathers and 
mothers of our church and be inspired to carry on the work of the Gospel of our Lord Jesus Christ!  

 

Bishop Ernie R. Camba  
General Secretary,  
United Church of Christ in the Philippines  
Manila  

 

May 1992 

 

 
  



 

 

PREFACE 
 

The title of this little volume does not imply that the United Church of Christ in the Philippines comes 
from several unrelated religious traditions, and that it is a hodge-podge of disjointed ecclesiastical 
elements. What is meant rather is that from several springs of related tradition within the general 
heritage of the 16th-century Reformation, one united Church was organized in 1948 at the instance of 
church leaders and members, who were convinced of the sin of disunion and were desirous to manifest 
more clearly the God-given unity of the Church.  

 

This first volume of a projected 2-volume work traces the history of Protestant unity movements in the 
Philippines, from the arrival of the first American Protestant missionaries at the turn of the century to 
the formation of the United Church of Christ in the Philippines in 1948. If this present work helps 
members of the UCCP to know their identity as an integral member-body of the one universal Church, 
and thereby become more fully aware of their particular task within the total Christian mission in the 
world, the efforts in producing this volume shall have been more than amply rewarded. It is also hoped 
that this volume will stimulate more thinking on Christian unity – not just in terms of organic union, but 
also in other concrete forms. of manifesting such a unity, not only on the part of the UCCP but also of 
other Christian Churches in the Philippines.  

 

As Evangelical Christianity in the Philippines looks forward to its centennial anniversary in 1998, it is also 

hoped that this volume will inspire scholars and other writers to compose the histories of their own 

respective communions, so that the wide variety of faith-responses in the Philippines to the Gospel 

might reveal the richness of the Evangelical tradition within the one Church. 
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Chapter I  
 

FROM RELIGIOUS INTOLERANCE  
TO LIBERTY 

 

American Churches should "enter in the name of the Lord  
and give the people of the Philippines a pure gospel."  

-- Bishop James Mill Thoburn,  
Missionary Bishop for Malaysia,  
The Methodist Episcopal Church  

 

It is remarkable that the Philippines was the very last country in Asia to open, in 1898, to Protestant 
Bible colportage or mission work. French Indo-China, the only other Asian territory controlled by a 
Catholic power, had been opened in 1891, when the wandering French Protestant missionary, M. 
Hocquard, settled in Saigon and circulated copies of the Annamese Gospel of St. Luke, printed by the 
British and Foreign Bible Society.1 Thereafter, several colporteurs of this Bible society labored in French 
Indo-China selling 69,990 copies of the Scriptures for 1895 alone, 30,650 in 1898, and more than 42,500 
in 1899. By the latter date, or even earlier, two French Protestant missionaries had been laboring in 
Tongking.2 By 1903, Christian and Missionary Alliance missionaries from the United States would set up 
work in Danang.  

French Indo-China had long remained closed to Protestant missions till that date, because, although 

there had always been a small minority of French Protestants beginning the 16th century, since the time 

of King Louis XIV in the 17th, France had seen itself as the new protector, and champion of Catholic 

mAsiohs, esiiecially in Asia. In the case of Spain, the chief motivating factor for its determined exclusion 

of Protestants both in the peninsula and in its colonies had been the distinctive policy of Spanish 

"religious unity,"3 in force since the time of King Philip 11 in the 16th century. The advent of 

constitutionalism beginning 1812 brought religious toleration to Spain, particularly during the liberal 

regimes of 1820-1823, 1835-1842, 1854-1856, and especially after the liberal revolution of 1868. In fact, 

by 1876 religious toleration had been permanently established in Spain. Though the Spanish constitution 

of 1876 still stoutly maintained that the sole religion of the state was the Catholic, apostolic, Roman 

religion, it also categorically affirmed that no one in Spanish dominions who professed another religion 

shall be molested for his religious opinions, nor for the exercise of his faith, as long as this is done in 

private and did not run counter to Christian morality.4 But while this policy was unreservedly made 

effective in Cuba and Puerto Rico in 1884, it was applied to the Philippines, by a specific royal decree of 

1886, with such significant modifications that, in effect, it was still possible for religious intolerance to 

prevail.5  

Thus, the "special laws" for the Philippines of 1886 specifically stated that "those who publicly exercise 
acts of propaganda, preaching or other ceremonies which are not those of the religion of the State shall 
incur the penalty of prision correccional in its Minimum grade"6 [6 months and 1 day to 2 years and 4 



months]. Indeed, though nearly all the countries of Asia had long been opened to Protestant 
evangelization, the Philippines remained closed up to the end of the Spanish regime in 1898.  

 

Early Christian Missions in Asia  

It is beyond the scope of this present volume to discuss the course of early Christianity in Asia. Suffice it 
to say that the Christian faith, determinedly following the Asian trade routes, came early to the distant 
East,7 largely through Persian or Syro-Mesopotamian Christians holding the so-called "Nestorian" faith. 
In contrast to Antioch and other "Western" Churches, they consciously called themselves the Church of 
the Fast. Remnants of this religious community, variously known as the Ancient Church of the Fast, the 
Ancient Assyrian Church of the East, the Chaldean Assyrian Church, or the Holy Apostolic and Catholic 
Church of the East, are still found today in Iraq, Iran, the Soviet Union, and in as diverse places as the 
U.S.A., Great Britain, Sweden, Lebanon, Turkey, Kuwait, India, and Australia.8  

Apart from the persistent tradition that the community of the St. Thomas Christians in South India arose 

from the preaching of Thomas the Apostle in the middle of the 1st century A.D.,9 there is evidence that 

Christianity existed in India at least by the first quarter of the 6th, if not as early as the closing decades 

of the 2nd century A.D. It is also certain that in A.D. 635, there came to the imperial capital of China, a 

Syrian or Persian missionary named Alopen, inaugurating the period of Nestorian Christianity in China 

during the T'ang dynasty (618-907).10  

From a curious letter about A.D. 650 of the Nestorian Patriarch-Catholicus Mar Iso-yahb III (c. 650-660), 
of Seleucia-Ctesiphon, to Mar Shimun of Rewardesir, Metropolitan of Pars jpersia proper], it also 
appears that at that time there existed a Christian community in "Qalah," an important port city in the 
Malay peninsula, most probably in the region of what is now Kedah.11 Moreover, from a volume dated 
about A.D. 1320 by Salih, the Armenian, titled "Description of Churches and Monasteries of Egypt and 
Some Neighboring Countries," one reads about a Southeast Asian place-name called "Fahsur," as 
follows:  

Here there are several churches; and all the Christians here are Nestorians; and that is the 
condition of things here. It is from this place that camphor comes; and this commodity (is a gum 
which) oozes from the trees. In this town there is one church named after our Lady, the Pure 
Virgin Mary.12  

It is almost certain that "Fahsur" is an error for Fansur in north Sumatra,13 the decisive factor in its 
identification being the mention of camphor. Fansur was well-known to all medieval Arab geographers 
and travelers as the source of camphor (Dryobalanops aromatica), and even Marco Polo speaks of 
Fansur in this connection.14  

Early Christianity in China mysteriously disappeared around the 10th century A.D., but came back in the 

first half of the 13th century in the wake of the conquering Mongols, some of whom had been converted 

by tribes to the Nestorian faith beginning A.D. 1007. Toward the end of the 13th century, far-roving 

members of the Dominican and Franciscan orders began working in central Asia, India and China. What 

is now Beijing (Peking, then called Khanbaliq) was both a Catholic and a Nestorian metropolitanate 

[archbishopric] by the early 14th century A.D. Nevertheless, the Christian communities in China once 

more came to an end with the ouster of the Mongols' Yuan Dynasty in 1368. Thereafter, Christianity 

would not return till the late 16th century when the Jesuits came to China, in the wake of the European 

expansion beginning the end of the 15th century. Meanwhile, in central Asia, the Church of the East was 



decimated by the onslaught of Islam and the disastrous wars of Timur [Tamerlane] in the late 14th and 

early 15th centuries. 

There is no evidence, however, that during this entire early period of Christian expansion to eastern 
Asia, some of its adherents ever came to the Philippines, though the Italian traveler Ludovico Varthema 
would report the existence in 1505 of Christian communities in Burma and Siam. Since the arrival of 
Vasco da Gama in India in 1498, followed by the Portuguese expansion to Malacca in 1511, the 
Moluccas in 1522, Japan in 1543 -- to which might be added Magellan's coming to the Philippines in 
1521 -- the Catholic Church held fora long time a virtual monopoly over missions in Asia.  

 

Protestantism's First Arrival in Asia  

Protestantism first came to Asia at the beginning of the 17th century through the Dutch, who held to the 
Reformed faith, after the teachings of the French Reformer John Calvin (1509-1564), Martin Luther's 
younger contemporary. The Dutch arrival inaugurated a bitter struggle between them and the 
Portuguese for trade supremacy in east Asian waters. The consequences were disastrous for Portuguese 
missions in Asia. In 1642, during the early Tokugawa period, the once flourishing Catholic missions in 
Japan came to a tragic end. The Dutch also interdicted Catholic missionary activity in former Portuguese 
enclaves in India, Ceylon and what is now Indonesia, eventually wresting most of these territories from 
the Portuguese. Nevertheless, Catholic missions continued in China, the Philippines, the Lesser Sundas, 
and various parts of India, while new ones in the 17th century were opened in Vietnam, Thailand and 
Burma.  

With the China mission declining after the Manchu invasion of 1644, the Philippines would emerged by 
the 17th and 18th centuries as the most successful Catholic mission field in Asia. The number of Filipino 
Christians at that time already exceeded the total of all others elsewhere in Asia. This may have been an 
additional reason why Spain endeavored to maintain complete "religious unity" in the Philippines.  

The evangelization of local peoples was not a priority with the Dutch, who came basically is merchants 
of the United East India Company [Vereeinigde Oost-Indische Compagnie, or VOC]. Generally, what they 
did was simply to impose the Reformed Faith on the Asian Catholic communities they had taken over 
from the Portuguese. Their Protestansche Kerk was a "Company Church," and their chaplains were hired 
by the VOC and were paid for their services to the members of the Dutch colonial communities. Yet a 
few Dutch chaplains went out of their way to evangelize local peoples. At least one congregation in 
Manado in northern Celebes traces its origins to the work of the chaplains of the Dutch East India 
Company as far back as 1615. During the period of Dutch presence in Taiwan in 1624-1662, there also 
were a number of Protestant congregations among 'the Malayo-Indonesian aboriginal peoples of 
Taiwan. This was the fruit of the labors of Dutch Reformed chaplains based in Fort Z,eelandia [near 
present-day Tainan] in southwestern Taiwan.15  

German Pietists, working under the auspices of the Danish Crown, also began a mission in Tanquebar on 
the southern coast of India as early as 1706. Not long thereafter, a Moravian mission for a time also 
existed in south India, and briefly, 'though without success, extended its outreach to the Nicobar Islands 
near Sumatra.  

Protestant missionary efforts, however, did not significantly intensify until after the coming to India in 
1892 of the English Baptist missionary, William Carey (1761-1834), who was soon followed by others 
sent by the London Missionary Society ELMS] and its continental European associates. In 1807 Robert 
Morrison (1782-1834), a Scottish missionary of the LMS, attempted, but with hardly any result, to start 
the evangelization of China from Canton. Encouraged by the work of the LMS, the American Board of 



Commissioners for Foreign Missions [ABCFM], the first mission board organized in the United States in 
1810, sent its first missionaries to India and Ceylon in 1812.16 The American Baptists also began new 
work in Burma in 1813.  

Meanwhile, as it was not possible for Morrison to penetrate into China, the LMS sent its later 
missionaries to work among overseas Chinese in the various ports of Southeast Asia, such as Singapore, 
Penang, Batavia [Jakarta], etc. Protestant work also began in Bangkok in 1828.  

In the aftermath of the Sino-British Opium War of 1839-1842, the first five Chinese ports were opened 
to international trade, leading to the entry of Protestant missionaries to China. Although the Catholics 
found a new field of mission in Korea in the 1830's, Protestant missions soon began to catch up with 
Catholic missions, especially with the former's entry into Japan in 1858 and Korea in 1884. Since 1860 
also, more Chinese ports had been opened, and Protestants were able for the first time to penetrate 
into the Chinese interior.  

Thus it was that by the closing decades of the 19th century, the Philippines and French Indo-China were 
the only Asian countries which still remained closed to Protestant missionary activity.  

 

19th-Century Protestant Attempts in the Philippines  

The first foreign language work in 1806 of the British and Foreign Society [BFBS] and of the Religious 
Tract Society was in Spanish, in order to do literature work among Spanish prisoners of war captured by 
the British in the campaign against Napoleon Bonaparte.'7 But Spain's switch of allegiance in 1808 from 
France to Britain led to the beginning of British evangelical Protestant missions to Spain. Not long 
thereafter, the American Bible Society [ABS] also cooperated with its sister British organization, mainly 
with a view of introducing Protestant literature into South America. On the request of a Scotsman 
named Mr. Theodore Parvin, who was a correspondent in Buenos Aires of the National Bible Society of 
Scotland, the ABS in 1828 sent some Spanish Bibles to "a gentleman who intended to visit the west coast 
of South America and the Philippines."18  

The result of this tentative effort is not known, but it is certain that after the opening of Manila to 
international trade in 1837, the BFBS sent to Manila in 1838 and 1853, through the American firm of 
Olyphant & Co., of Canton, two shipments totalling 1,050 Spanish Bibles and 100 Testaments.19 In 1847 
also, one George Tradescant Lay; the first BSBS agent in China, visited Zamboanga, Basilan and Sulu in 
the course of his Bible circulation tour of the South China Sea. In 1855 there was organized in Edinburgh, 
Scotland the so-called "Spanish Evangelisation Society," with the objective of supporting evangelical 
work in Spain. It was its hope ultimately to extend its work, with the use of Spanish evangelists, to the 
"seventeen millions of human beings in Spanish America ... [and] upon the five millions of Cuba and the 
Philippines."20  

After the liberal Spanish Revolution of 1868, which brought religious liberty to Spain the following year, 
various Protestant missionary societies, eventually totalling about 23, opened work in Spain, A number 
of them were apparently in coraact with liberal Spaniards in the Philippines, and at least one society 
with a Plymouth Brethren missionary working in Madrid began sending Protestant literature to its 
correspondents in Manila In 1870 also, one John Haffenden, born in Gibraltar of an English father and a 
Malay mother, and at that time BFBS sub-agent in Singapore, secretly distributed Spanish Testaments 
and Protestant literature in Manila.21  

Beginning 1882, one hears of new attempts by the New York Bible Society, a subsidiary of the ABS, to 
send Spanish Bibles and Testaments to such Philippine ports as Manila, Iloilo and Cebu.22  



The Mission of Lallave  

In 1889, a Spanish Presbyterian minister named the Rev. Nicolas Manrique Alonso y Lallave (1839-
1889),23 of the Iglesia Cristiana Española (Spanish Christian Church), which was related to English, 
Scottish and Irish Presbyterians, came to Manila with 8,000 copies of Pangasinan Scriptures printed by 
the BFBS in Madrid. Lallave, who had been a former-Dominican missionary in Pangasinan in 1863-1871, 
himself had translated this version.24 Lallave was joined at Singapore by one of the five young Bible 
colporteurs serving under John Haffenden, now BEBS agent in that British crown colony. This youth, a 
Protestant from Catalonia named Francisco de Paulo Castells, had earlier been converted at Barcelona 
by the Swedish Baptist missionary, the Rev. Erick Lund, who in 1900 was to become the first Baptist 
missionary in the Philippines.25  

Lallave's conversion to Protestantism, plus the fact that he hadwritten the most virulent pamphlet 
against the friars titled Los frailes en Filipinas (Madrid, 1872), certainly made him persona non grata to 
many in Manila. Being the colony farthest from Spain, the Philippines in the 19th century was either the 
refuge or the place of exile of the most conservative, "Carlist" Spanish prelates or Clergy, who were 
anathema to the liberal, constitutionalist Spanish ministries since 1835. This concentration in the 
Philippines of conservative Spanish clergy was largely the cause for the bitter anticlericalism of the 
Filipino intelligentsia of the 19th century. While waiting for the release of their cargo from the customs 
office [which was ultimately denied], Lallave and Castells suddenly fell ill. Being an older man, Lallave 
succumbed to his mysterious affliction. On his recovery, Castells, on the testimony of a British physician 
who attended to the two, was convinced that he and Lallave had been poisoned.26  

Before Lallave's death, he and Castells had made the acquaintance and had sold Spanish Bibles for three 
pesos each to two sets of father and son, namely, Don Luis Yangco and his son Teodoro, and Sr. Pauline, 
Zamora and his son Nicolas,27 more of whom will shortly be said. All in all, Lallave and Castells sold to 
various Filipinos seven Bibles and a New Testament.28 The Yangcos, like Paulin° and Nicolas Zamora, 
would later be numbered among the staunchest early Protestants in the Philippines. Don Luis Yangco, a 
rich Filipino-Chinese mestizo, had kept his Bible as a zealously guarded reasure, and only at night after 
the doors and windows had been securely bolted did he and his son Teodoro take out the Bible [then 
considered a "Protestant book"] from its hiding place and read it by flickering candlelight.  

In the few months before the outbreak of the Philippine Revolution in 1896, Don Luis fell into trouble 
with the authorities, on account of his Masonic connections. The files of the Spanish secret police record 
that a domiciliary search was made at the Yangco residence and in many others of Masons and 
suspected Masons on May 10, 1896.29 When the Revolution broke out, Don Luis was among the Filipino 
patriots thrown into the dungeons of Fort Santiago, and was among the 1,100 mostly political prisoners 
freed by American troops on August 14, 1898, the day after the latter took the city of Manila.  

After the Lallave incident, no further Protestant attempts were made in the Philippines, except in 1892 
by three missionaries sent by the London Missionary Society.30 As a Filipino residing in Edinburgh, one 
"V. Legarda," put it in an 1897 issue of the evangelical magazine The Bulwark [London]:  

...soon after they had landed and commenced preaching the Gospel to the natives they were put 
into prison. They appealed to the British Consul, and the Consul to the Government on their 
behalf but as the laws of the country would not allow of any strange religion being preached 
within its boundaries, the three missionaries were obliged to return home.31  

The author, who seems to have been a Protestant, then closed with this plea to the readers of The 
Bulwark.32  

 



Early American Missionary Interest in the Philippines  

As far as American mission boards are concerned, it is known that in 1854, a Presbyterian medical 
missionary to China, Dr. John G. Kerr, M.D. (1828-1901), after a brief stop-over in Manila en route to 
Canton, had written home to the Presbyterian Board of Foreign Missions, urging the opening of mission 
work in the Philippines.33 It was too early at that time, however, for such a step to be possible. As an 
English lady, who visited the Philippines with her husband in 1862, described the prevailing conditions at 
that time:  

The people in Manilla [sic] are awfully bigote4 more priest-ridden, if possible, than in Spain itself 
an4 consequently, far behind in every kind of industrial or intellectual pursuit. Influenced by the 
priests, they evince a marked dislike to anything in the shape of innovations. No Protestant 
missionary is allowed to set foot in one of the Philippines, nor, if known, is a Protestant Bible 
suffered to enter; in proof of which, a gentleman told me he passed his through the customs-
house by hiding it under his hat.34  

On the other hand, as early as 1883, James Mills Thoburn, missionary bishop for Southern Asia of the 
Methodist Episcopal Church, had defined his field as embracing not only India and Burma, but, in his 
mind, also the Malay Peninsula and "all adjacent islands inhabited by the Malay race."35 In 1896 this 
latter clause was officially inserted in the Discipline of The Methodist Episcopal Church in order to give a 
more precise definition to Thoburn's missionary diocese, though even as early as 1885 he had already 
moved his residence from India to Singapore.  

 

The Battle of Manila Bay  

Since 1803, during the presidency of Thomas Jefferson, the United States had begun to regard Cuba as a 
younger brother behind its back door. Bad blood over border disputes between the Americans and the 
Spaniards in Mexico, the American annexation of Texas and its rivalry with Spain over Florida, and the 
desire to protect American investments and interests in Cuba in the wake of the Cuban revolution, led to 
the Americthi-Spanish War of 1898. In much the same way, American expansionism and the desire to 
carve a good slice of the virtual British trade monopoly in China, easily led in 1898 to the great American 
adventure in the Philippines -- despite the best efforts of the Anti-Imperialist League of Boston.36  

The Spanish-American War of 1898 was the first major conflict in which the United States had been 
engaged since its sorely disastrous Civil War of 1861- 1865. Hence, the apparent completeness of 
Dewey's victory at Manila Bay astounded the American public, leading many zealous Protestants to 
believe that it was nothing less than "an act of God," shattering the lock of religious intolerance which 
for so long had characterized Spanish rule in the Philippines. One writer lauded it as "the most one-sided 
victory in the annals of naval warfare",37 and Dewey himself would affirm that "the hand of God was in 
it."38  

Bishop Thoburn, who was then in London en route to the United States and had waken up on the 

morning of May 2 to the exciting news of the stirring event in Manila Bay, immediately saw in Dewey 's 

"Jericho-like" victory "the fulfillment of the hopes and prayers of years."39 Wasting not a minute, he 

dispatched an article to the widely-circulated Methodist Christian Advocate, urging Protestant Churches 

"to enter in the name of the Lord and give the people of the Philippines a pure gospel."40 Another 

Methodist bishop challenged the "missionary aspirations" of the American Church to "add this new 

people [Filipinos] to its map for conquest."41 But perhaps the last word was spoken. by a Baptist 

minister, the Rev. Alexander Blackburn, who said, that the American nation had the duty "to throw its 

strong protecting arms around ... the Philippine Islands" and "practice an imperialism of 



righteousness."42 Thus, it appears that in the minds of American Protestants, or at least those few who 

felt compelled to write on the issue of the Philippines, national prestige and the religious sense of 

mission had confused their boundaries.  

It was about this time that two Presbyterian Board leaders, namely, the Rev. Dr. George F. Pentecost, 
chairman of the Standing Committee on Foreign Missions, and the Rev. Dr. Arthur Judson Brown (1856-
1959), Foreign Secretary of the Presbyterian Board, were also making a notable impression upon their 
denomination by arousing interest in the Philippines. On May 25, 1898, scarcely four weeks after 
Dewey's victory at Manila Bay, Dr. Pentecost reported to the General Assembly of the Presbyterian 
Church in the U.S.A., which was then in session at Winona Lake, Indiana, as fellows:  

We cannot ignore the fact that God has given into our hands, that is, into the hands of American 
Christians, the Philippine Islands, and thus opened a wide door and effectual to their 
populations, and has, by the very guns of our battleships, summoned us to go up and possess the 
land.43  

 

Preliminary Inter-Mission Plans for the Philippines  

On the eve of the entry of American Protestant missions into the Philippines, the idea of "comity in 
missions" was a live issue among missionary circles in Europe and America. It held unusual interest in 
the United States, specially that Protestant leaders at that time were looking forward to the. next 
decennial World Missionary Conference scheduled to be held in New York City in 1900. This was the 
immediate predecessor of the historic Edinburgh Conference of 1910. The idea of comity arose, because 
of the sad experiences in the mission fields, as in India and China, where various missionary societies 
often jointly occupied the same territory, resulting in overlapping of jurisdictions, occasionally leading to 
unseemly rivalry and strife.  

Normally denoting friendliness and consideration towards others, comity as applied to missions was 
then understood as the equitable division of territory and the mapping out of common strategies of 
mission, in order to avoid un-Christian competition and the unnecessary duplication of time, effort and 
money in the prosecution of the missionary enterprise.  

Christian disunity had been shown to be a scandalous disability that often undermined efficiency and 
effectiveness in the missionary enterprise. The experience of 19th-century Protestant missions had 
amply shown that it is to the mutual advantage of all concerned if the mission boards or their 
representatives in the field sat down to plan jointly their occupation of mission territory.  

 

Presbyterian Call for Comity  

Since it appeared that many U.S. and a few Canadian mission boards were thinking of opening new 
missions in Puerto Rico, Cuba and the Philippines, the Presbyterian Board [North] expressed serious 
concern about the possible "unfortunate" situation, "if several Boards should enter any one of these 
fields at the same lime, thus unnecessarily duplicating expenses, and perhaps introducing elements of 
rivalry.44 Referring to the new idea of comity in missions, Pentecost added: "We believe that the new 
situation thus providentially forced upon us affords us excellent opportunity not only for beginning this 
work but for beginning it right from the view-point of Christian fellowship and-the economical use of 
men and money.45  



Consequently, at the invitation of the Presbyterian Board, its representatives and those of the 

Congregational [American Board], Baptist, Methodist, Episcopal, and Reformed boards met at the 

Presbyterian Board offices in New York City on July 13, 1898. Their main agenda was to discuss the 

opening of work in the former Spanish possessions which the United States was likely to keep after the 

projected treaty with Spain at the end of that year. Of the boards represented, seven expressed their 

intention of opening missions in Cuba, four in 'Puerto Rico, and three [Presbyterian, Methodist, and 

Baptist] in the Philippines. The agreement was reached at this meeting that those mission boards 

interested in the same territory should confer further, in order to come to a "mutual understanding" on 

the best way of carrying on the work and of dividing the field.46 It was further agreed to pool all available 

information on each country in preparation for the next step to be done. In a subsequent meeting held 

the following November, the Presbyterians expressed their readiness to send their first missionaries -- 

the Rev. Dr. and Mrs. James B. Rodgers, of the South Brazil Mission — to the Philippines, and to occupy 

as soon as possible the cities of Manila and Iloilo." 

Thus, before the end of 1898, the cooperating American boards had laid down the main lines of 
cooperation in the Philippines. On the occasion of the centennial celebration of the Presbyterian Board 
in 1937, former board secretary Dr. Arthur J. Brown would hail the comity agreements of 1898 as  

the first time in the history of the world so far as we know [that] before occupying a new field the 
representatives of the various boards sat down cordially to plan the situation together, to pray 
over it and to decide how men and money could be used to the very best advantage and to the 
avoidance of many of the evils of denominationalism,48  

In the light of later events, it would appear that what is now the United Church of Christ in the 
Philippines is a direct and logical result of the inter-board agreements in New York in 1898.  

 

Initial Protestant Endeavors  

Even as the various American mission boards contemplated their entry into the Philippines, the advance 
representatives of evangelical Christianity were already at work in the context of the fresh atmosphere 
of religious liberty in the country.  

The first American Protestant workers in the Philippines were the Army - YMCA secretaries and military 
chaplains who came with the U.S. Volunteer regiments in 1898. Within a few weeks of the American 
capture of Manila on August 13, 1898, they were followed by the agents of the BFBS and the ABS, who 
were soon to set up their respective agencies in Manila.  

Nearly every major Protestant denomination in the United States -- Presbyterian, Methodist, Baptist, 
Disciple, as well as Episcopal --were represented among the various chaplains with the American troops. 
In fact, in the case of the Disciples, one of their first missionaries to the Philippines in 1901, the Rev. 
Hermon P. Williams, had been a former chaplain to U.S. troops in Manila. In another case, a voluntary 
missionary of the Christian and Missionary Alliance who labored in Mindanao in 1900-1903, the Rev. 
Jonathan A. McKee, was a former medical corpsman assigned with his unit in Davao.  

 

Army Chaplains and YMCA Secretaries  

The first YMCA workers in the Philippines were the Rev. Frank A. Jackson, a Methodist, and Charles A. 
Glunz (1875-1947), a Presbyterian, who both arrived in Manila in July 1898. Glunz would subsequently 
join the Presbyterian Mission in 1904. In 1898 the YMCA workers among the U.S. military still carried the 



name "Christian Commission," a usage dating back to the days of the American Civil War. Later, they 
gave that up in favor of simply the "YMCA," though subsequently this was again replaced by the more 
specific title of "Army and Navy YMCA.”  

On August 14, 1898, the very day following the American capture of Manila, Jackson and Glunz held the 
"first public Protestant service" in the Philippines in a meeting tent pitched near the southern end of 
Puente de Esparia [later renamed Jones Bridge] across the Pasig River. Though it was purely for 
American troops, their tent being filled to capacity and resounding with such martially-spirited Gospel 
hymns as "Fling Out the Banner," "Fight the Good Fight," etc.,49 it was highly significant in that it 
reflected the new spirit of religious freedom which had suddenly come upon the land.  

Later, Jackson and Glunz put up a little hut in the Malate Barracks,50 but continued holding services in 
the tent by Puente de Espana. When this was blown down by a typhoon, they erected in June 1899 a 
smaller tent till at the end of the year they obtained use of the old Spanish Cuartel Fortin, on the site of 
the present General Post Office.  

Meanwhile, on August 28, 1898, the Rev. George C. Stull, chaplain of the First Montana Volunteers and a 
member of the Montana Conference of the Methodist Episcopal Church, held a public service in a 
dungeon in. Fort Santiago, at which American soldiers and Filipinos were present. As far as is known, this 
was the first public Protestant service in the Philippines, in which a few English-speaking Filipinos were 
in attendance. The service was meaningful and heart-warming, so that toward its close, eight men, 
probably American soldiers, responded positively to the invitation for them to identify themselves 
actively with the Church. In his journal, Chaplain Stull would write:  

This was the first distinctive Protestant religious service, so the people tell me; for to hold any but 
the State service heretofore meant death. That the power of God will use this day to make a 
good Catholic better, any weak American stronger, any backslider ashame4 and the gloomy old 
dungeon the beginning of wonderful things in these Islands, is my prayer.51  

There were also five Protestant Episcopal chaplains with the U.S. troops in 1898, and one of them, 
Chaplain Charles C. Pierce, 14th U.S. Infantry, began holding services at the Cuartel de Espana in 
Intramuros on December 25, 1898. Before long he was conducting two services every Sunday, one for 
American and English residents in the morning, and another for English-speaking Filipinos in the 
evening. Later, some poor Filipinos, who earlier had been refused by the Catholic priests for having no 
money to pay the usual fees, came to Pierce and asked him to hold funeral services for a deceased 
relative. These same people then asked him for religious instruction after he had gratuitously performed 
the ceremony.52  

It is not known what eventually resulted from this early Episcopalian contact with Filipinos. But toward 
the end of 1898, Pierce and his colleague, Chaplain David L. Fleming, began holding services at the home 
of Mr. and Mrs. Frederick Wilson, who were Episcopalians, on Calle General Solano in San Miguel, a few 
doors away from the foot of Ayala Bridge. These services continued until the arrival in 1901 of the first 
Episcopal missionaries, namely, the Rev. Walter C. Clapp and the Rev. John A. Staunton, Jr.  

As will soon be seen, the chaplains, YMCA secretaries, and Bible agents, finding themselves the first and 
only Protestant workers in the land, supported each other's labors, and did all they could to pave the 
way for regular Protestant missions. When the first regular missionaries came in 1899, it was they who 
introduced the latter to the various American military officers and arranged for them to speak at the 
services in the various military camps.53 Some of them also made the first contacts with curious 
Filipinos, whom they subsequently introduced to the regular missionaries.  

 



The Work of the Bible Agents  

As noted earlier on, the interest in the Philippines of the American and British Bible societies dated back 
to the early decades of the 19th century. Thus, as soon as news came of the American capture of 
Manila, the Rev. Charles R. Randall, BFBS agent in Kwangsi province in China, was ordered to hurry over 
to Singapore and pick up a shipment of Spanish Bibles, Tagalog and Bicol Gospel translations which had 
just arrived from Spain, and the two crates of Lallave's Pangasinan Gospels and Acts which had been 
refused admission in Manila in 1889.  

Taking the first available boat for Manila, Randall arrived on September 6,1898, a date which was soon 
to have no small significance. As the American port authorities waved his cargo through, Randall with 
great exhilaration remarked: "Gentlemen, this is the first time those words have been uttered by 
customs officials over the Holy Bible since these Islands were created!"54 It was perhaps a bit too 
dramatic a statement, but that day certainly marked the beginning of a new era of religious freedom in 
the Philippines. Before it was over, Randall had sold 20 Bibles, 17 Testaments, and 45 Scripture portions. 
A few days afterwards, he went to Malolos, Bulacan to visit the Philippine President, General Emilio F. 
Aguinaldo, and presented to him in the name of the British and Foreign Bible Society a handsome 
Spanish Bible and an English Testament.55 Aguinaldo in turn gave Randall a safe-conduct to 
Pangasinan.56  

Some two months afterwards, Randall, accompanied by the YMCA secretaries Jackson and Glunz and 
the Rev. N.H. Harriman, a former U.S. Army chaplain who had stayed on to work for the British and 
Foreign Bible Society,57 took the railway to Dagupan on November 9, 1898, bringing some 1,200 copies 
of Lallave's Pangasinan Gospels and Acts. As soon as they entered Pangasinan-speaking territory, Randall 
began selling the Scriptures at two centavos a piece, announcing that Lallave would have sold the books 
himself "had poison not treacherously ended his life." Great was the interest generated by this sales 
pitch, especially at Dagupan, which was not too far away from Lallave's former Catholic parish in 
Manaoag. In Randall's own words, he and his companions "had to take refuge in a building [a Chinese 
store] and pass the books out through the grated windows to avoid being overrun."58  

By the time their supply had completely run out, they had created enough stir to catch. the attention, 
and subsequently the suspicion, of the local Filipino authorities. Pangasinan then was still outside 
American control, and Dagupan was specially important to Filipino operations, because it was the 
landing point for arms and ammunition brought in from Hong Kong and Shanghai, to be later carried by 
rail to Aguinaldo's headquarters in Malolos.59 That same day, November 9, 1898, the Dagupan town 
presidente sent the following telegram to General Aguinaldo: "Advise you four Americans have come 
here, bringing Protestant propaganda printed in pamphlets in local dialect. I await my president's 
decision in this matter."60  

Aguinaldo's reply exhibited the type of efficient military reaction, which would not leave any suspicious 
movement of unknown parties remain unchecked. It read:  

The propaganda these Americans are making is only a pretext to study our territory; so make 
them understand that the people don't want any other religion. Also look for means without 
provoking them [to show them] the people are not in sympathy with their doctrine.61  

Though Aguinaldo himself had given the Bible colporteurs a safe-conduct, this answer can best be 
understood only when seen against the background of the rapidly deteriorating Filipino-American 
relations, not to mention the fact that Dagupan was a strategic point in Filipino logistics. Moreover, 
Aguinaldo probably had no way of knowing that the quartet he had suspected of spying against his 
government were on a purely religious mission -- though the American military authorities would surely 
have sought to obtain from them all useful information on the territory. Aguinaldo also probably had 



PIO inkling that the leader of the group was the same Bible agent who had visited his headquarters two 
months before, and had given him valued copies of the. Scriptures.  

 

Aguinaldo's Attitude Towards Protestantism  

Whether it started on the day he 'first met Randall in Malolos or not, Aguinaldo a year later was on 
markedly friendly terms with Protestant missionaries. Thus, one Bible agent would report in 1900 that 
President Aguinaldo had "in a general and indefinite way, given people to understand that he was 
favorable to the establishment of Protestant missions in the Philippines, if they came under native 
rule."62  

Indeed, as will soon be seen, it was only after Aguinaldo's permission that some prominent citizens of 
his home town of Kawit, Cavite would turn Protestant about 1903.63 Years later, Aguinaldo would send 
his two sons, Esteban and Miguel, to the Presbyterians' Silliman Institute [now Silliman University] in 
Dumaguete.64 Aguinaldo's attitude toward Protestantism may be gleaned further from a conversation 
he had with Dr. James B. Rodgers, of the Presbyterian Mission, sometime in the early 1920's. When 
Rodgers asked Aguinaldo what he then thought of the future of the Aglipayan movement, the latter had 
categorically answered: "It's the first step." When asked that the next step would be, Aguinaldo replied: 
"Protestantism, Of course!"65  

 

Other Early Protestant Workers  

Following in the footsteps of Randall, Dr. John R. Hykes, agent for South China of-the ABS, also arrived in 
Manila from Hong Kong early in October 1898, to explore the possibility of establishing an agency in 
Manila. As a result of the exploratory visits of these two men, both the BFBS and the ABS established 
permanent agencies in Manila in 1899. Before Randall returned to his post in China in June of that year, 
he had inaugurated the "North Malaysia agency" of the BFBS, which included Indo-China and the 
Philippines. He was then succeeded by the Rev. H.F. Miller, as head of the new agency.66  

It is also interesting to note that on December 24, 1900, the first two "European Biblewomen" arrived in 
Manila, as the first single lady missionaries to the Philippines sent by a Protestant society. Both 
reportedly began studying Spanish and Tagalog and had "much success" up to the summer of 1903. One, 
apparently Miss Elizabeth White [the future Mrs. Paul Frederick Jansen], an Englishwoman who also 
came as a missionary of the Christian and Missionary Alliance [CMA], left the service of the Bible society 
to concentrate her efforts in the Presbyterian Mission, which she in the meantime had joined. The other 
Biblewoman went to Iloilo, but was soon forced by ill health to return to England.67  

By 1900, the two Bible societies had divided the work among themselves. The BFBS was made 
responsible for version work in Pangasinan, Tagalog, and Bicolano, while the ABS worked in Ilocano, 
Kapampangan, IIonggo, and Cebuano, to which was later added Samareño. In 1918, the two Bible 
societies agreed to streamline their operations in Asia. The BFBS closed its Philippine work and 
concentrated its labors in Korea, while the ABS gave up its Korea work and put all its efforts into the 
Philippines.  

 

At The Dawn of the 20th Century  

Thus, even as the closing years of the 19th century began to usher in the 20th, a new era of religious 
liberty, plurality, and official toleration had dawned on the Philippines. The most striking development, 



of course, was the entry of Protestantism, or Evangelical Christianity, as the early missionaries preferred 
to put it, into what was once a bastion of Catholic religious unity, as conceived by Spain.  

Why did the Protestants come to the Philippines, when the Philippines was by then already [even if 
largely only nominally] Christian? This was a quite embarrassing question asked of the mission boards 
more than once. Undoubtedly, there were zealous American evangelical Protestants in that pre-
ecumenical age who sincerely believed that the Catholicism introduced by the Spaniards into the 
Philippines was a rather defective form of Christianity, and they therefore did not have any qualms 
about "saving souls" in this territory newly placed under American control.  

Most American Protestant missionaries, however, recognized that the Filipinos were at least nominal 
Catholics and were not heathen, though they did not have the "pure Gospel." There was thus the 
concern to bring the "pure Gospel" to the Filipinos and convert them to the "Evangelical" [that is, 
"reformed" and Protestant] faith.68 There was also the anxiety to "protect" them from the sudden 
impact of secular American influences.69 For others, especially those who were deeply moved by the 
"Social Gospel," the American acquisition of the Philippines placed on Protestant Churches the 
responsibility to effect social transformation and humanitarian reforms in the Philippines.' As will be 
seen in a later chapter, this was the avowed program of the American Board mission in Mindanao.  

But their primary motivation for coming to the Philippines was perhaps best articulated by the Rev. Dr. 
James B. Rodgers, the first missionary to the Philippines of The Presbyterian Church in the U.S.A., who, 
reminiscing in 1941, wrote: "One is often asked, 'What do you preach and what do you teach the Filipino 
people?' We answer, 'The simple truth of Christ, the teachings of Jesus.'”71  

A man who did not believe in religious debates or controversies, Rodgers amplified his reply in this way:  

May I reiterate that our purpose in preaching to the people of the Philippine Islands is the same 
purpose we have in preaching to the people of any country -- to win men to faith and fidelity to 
Jesus Christ to help them to have a faith that is in accord with both human and divine wisdom. 
Our message is positive, not negative. It is to help Christians of all classes to become better 
Christians.72  
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Chapter II 
 

THE ADVENT OF PROTESTANT MISSIONS 
 

Our purpose in preaching to the people of the Philippine Islands is the same purpose 
we have in preaching to the people of any other country -- to win men to faith and 

fidelity to Jesus Christ, to help them to have a faith that is in accord with both human 
and divine wisdom. Our message is positive, not negative. It is to help Christians of all 

classes to become better Christians.  

-- Dr. James B. Rodgers  

 

Philippine Presbyterian Mission  

With religious freedom installed under American rule, no less than seven Protestant missions from the 
United States opened new work in the Philippines in the three years between 1899 and 1902. The first 
ones to arrive were the Presbyterians and the Methodists, followed by the Baptists, the Episcopalians, 
the United Brethren, the Disciples, and the Congregationalists. The Christian and Missionary Alliance had 
also sent a handful of volunteers since 1900, though it was not until 1905 that they would formally have 
a Philippine mission. The last evangelical group to begin work in the Philippines were the Seventh-Day 
Adventists, who came in 1906.  

Except for the Episcopalians, who considered themselves as belonging to the "catholic tradition," all the 

others were Evangelicals who all had been deeply influenced by the religious revivals in the United 

States in the 19th century. 

 

Brief Historical Sketches of Evangelical Churches  

The 16th-century Reformation, which began with the noble objective of reforming the Church in 
Western Europe, unfortunately resulted, due to human frailty, in disunity and division. While the 
churches in lands formerly encompassed by the former Roman Empire generally appealed to the 
orthodoxy and authority of the Roman Church, the others, particularly those in lands Christianized only 
after the fall of the Roman Empire in the West, on the whole rejected Roman tradition. England stressed 
its Catholic but British or Anglican [not Roman] heritage, while northwestern Europe followed the course 
of the Lutheran, Reformed [Calvinist], or Anabaptist reformers.  

Thus was Western European Christianity tragically sundered into at least five main divisions, namely, 
Roman, Anglican, Lutheran, Reformed or Presbyterian, and Anabaptist; or at least into three -- Roman, 
Anglican and Protestant. All retained the ideal of the one Catholic Church, whether they actually used 
this term or not; and all were conscious that their brand of Christianity was the true [or a true] 
continuation of the apostolic Church of Jesus Christ.  

Martin Luther was not the only, nor even the first, "evangelical" Reformer, but be owns a special place 
in history, because it was his call to reform which has had the greatest and most decisive impact on the 
Western Church. There was no Lutheran mission in the Philippines until 1946,1 but Lutheranism must be 



mentioned at this point, for the Lutheran reformation in Germany served as The basis for all 
Protestantism. In particular, Luther's greatest contributions were his teachings of justification by grace 
through faith, and the priesthood of all believers. The first insists that one is saved not by one's good 
works but God's grace, made effective through the believer' s faith and trust in the efficacy of Christ's 
atonement on the cross. The second teaches that every Christian, by virtue of his baptism, is a priest, 
and therefore, Christians must minister as priests to one another.  

 

The Presbyterian Church in the U.S.A.  

Though the French reformer John Calvin (1509-1564), who was Luther's younger contemporary, did not 
found Presbyterianism, nevertheless Presbyterian theology is derived from his teachings. Calvin's 
thought centered on the concept of sovereignty thus, God's sovereignty in the universe, Christ's 
sovereignty in salvation, the sovereignty of the Scriptures in Christian faith and practice, and the 
sovereignty of the individual conscience in the interpretation of God's Will and Word.2 Inspired by 
Calvin's teachings, English Presbyterianism arose to protest against the rule of bishops during the reign 
of King Edward 1(1547-1553), son of Henry VIII.  

The road to reform taken by the Church of England had been quite different from that of the Lutheran, 
Reformed or Anabaptist Churches. By the reign of Queen Elizabeth 1(1558-1603), the Church of England 
had taken a middle ground between Catholicism and Protestantism. Generally, it was Protestant in 
theology but Catholic in practice -- in line with the so-called "Elizabethan Settlement." Yet as one 
authority has described it, it is "a synthesis that is neither Lutheranism, Calvinism, nor Roman 
Catholicism tut just Anglicanism."3  

The more Protestant elements in the Church of England, who were dissatisfied with this state of affairs, 
launched the so-called "Puritan Movement," which sought to purify the Church further according to 
distinctly Protestant principles. While some Puritans did not question the episcopal order, others who 
were later called Independents, favored a congregationalist form of church government. The moderate 
center of the Puritan Movement, however, favored a central church government with a presbyterial 
order. This was the origin of English Presbyterianism.  

The English Presbyterians waged a bitter struggle for survival during the succeeding Catholic reign cif 
Edward I's sister, Queen Mary (1553-1558), daughter of Henry VIII by Catherine of Aragon. On the other 
hand, Scottish reformers under the leadership of Calvin's disciple, John Knox (1508-1572), set the whole 
of Scotland aflame with Presbyterianism.  

Presbyterianism in the British Isles reached its heyday toward the middle of the 17th century. In 
Scotland, Presbyterian zeal was fiercely rekindled by the Covenanters of 1638 and 1643. A somewhat 
parallel movement took place in England during the dictatorship of Olivet Cromwell (1599-1658). In 
1643 the English Parliament called a council of some 121 English ministers, along with 10 peers and 20 
members of the house of Commons, plus a delegation of Scottish ministers -- who all vowed to have "no 
king, no bishop."  

This "Westminster Assembly," so called because it met at Westminster Church in London, sat in 1,163 

sessions over a period of nearly five years till 1648. 

It produced a Larger and Shorter Catechism, a directory of public worship, a presbyterial form of 
government, and the historic Westminster Confession of Faith, which was built on the Old and New 
Testaments. These documents subsequently became the hallmarks of English, Scottish, Scottish-Irish 
and American Presbyterianism.  



The various Presbyterian Churches in the United States trace their roots to English, Scottish, and 
Scottish-Irish Presbyterian settlers beginning the 17th, but especially in the early 18th centuries. When 
Cromwell fell from power in 1658, the English Presbyterians along with other Puritans fled for safety to 
America. Four years later in 1662, when an attempt was made to reintroduce episcopacy into Scotland, 
many Scottish Presbyterians also sought refuge in Ireland. But again, economic difficulties and religious 
disabilities forced most of them to cross the ocean to America. Between 1710 and 1750, from 3,000 to 
6,000 Scottish-Irish Presbyterians annually immigrated to the American colonies. By 1758 Presbyterians 
in the American colonies had 200.congregations and 10,000 members. Between 1790 and 1837, the 
membership rose more than 12-fold from 18,000 to 220,557.  

The first Presbytery in the American colonies was organized in Philadelphia in 1706, and the first Synod, 
composed of four Presbyteries, in 1717. The Presbyterian Church in the U.S.A., which sent its first 
Missionaries to the Philippines in 1899, traces its origins to the Presbytery of 1706. At its first general 
synod in 1729, it adopted the Westminster Confession of Faith with the Larger and Shorter Catechisms, 
and affirmed religious liberty and the separation of Church and State.  

Faith and high education -- creeds and colleges -- had been distinctive Presbyterian hallmarks from the 
very beginning. The Rev. William Tennent, Sr.'s "log college" of 1726 in a cabin at Neshaminy, 
Pennsylvania, with 3 of his 4 sons as his first pupils, subsequently became the forerunner of the College 
of New Jersey (1746), now Princeton University. Presbyterian ministers generally are among the most 
highly trained Protestant clergy, equal to the Jesuits and second only to the Jewish rabbis. The 19th 
century brought dissensions and schisms within Presbyterian ranks. The first came in 1810, when a 
dispute over educational qualifications for the ministry led to the schism of the Cumberland 
Presbyterian Church, which had wanted to relax in frontier areas the rigid educational requirements for 
ordination. 1111837 a small schism occurred over doctrine, discipline, and other issues between the 
"New School" and the "Old School" Presbyterians. But an even greater split took place in 1861 over the 
question of slavery in the southern states. This led to the formation of the Presbyterian Church in the 
Confederate States of America, which in 1865 was renamed the Presbyterian Church in the U.S., to 
distinguish it from the Presbyterian Church in the U.S.A. [North).  

Meanwhile, in 1858 the Associate Presbyterian Church, of direct Covenanter and Seceder4 origins, and 
the Associate Reformed Church, a union of Seceder and Reformed elements, merged to form the United 
Presbyterian Church of North America. In 1958, a hundred years afterwards, the United Presbyterian 
Church of North America merged with The Presbyterian Church in the U.S.A., to form The United 
Presbyterian. Church in the U.S.A.  

To express in contemporary terms the 300-year old Westminster Confession, the United Presbyterian 
Church in the U.S.A. adopted in 1967 the "Confession of 1967," a shorter and clearer ex-expression in 
modem speech of the Westminster Confession.5  

Union efforts continued among Presbyterians, and in 1984 The United Presbyterian Church in the U.S.A., 
the Presbyterian Church in the U.S., and the Cumberland Presbyterian Church reunited to form what is 
now The Presbyterian Church in the U.S.A.  

 

The Congregational Church  

Congregationalism had first arisen in England in small dissenting groups of churchmen alienated from 
the established Church even before the 16th-century Reformation. As alluded to earlier on, the 
congregationalists formed the right wing of the Puritan Movement. Congregationalism stressed that the 
head of each local church is Jesus Christ alone, and therefore there was no need for such intermediary 



authorities as bishops or presbyteries. In time, however, American congregationalism gave way to a 
modified form, which allowed for associations of churches in conferences, though no action of the larger 
ecclesiastical bodies had any effect unless ratified by the various congregations.  

American Congregationalism traces its roots from two streams of the Puritan Movement. The first 
stream was composed of "Separatists" under John Robinson, who, believing it hopeless to completely 
reform the Church of England from within, chose to separate from it completely. They went to Holland, 
but after twelve years of peace and freedom under the Dutch, sailed to America in the historic 
Mayflower in 1620, and landed by Plymouth in what is now Cape Cod, Massachusetts. The other stream, 
from Puritans of congregationalist though not separatist persuasion, came directly from England and 
settled around Massachusetts Bay. In time, the two groups came together, and laid down the 
fundamental democratic principles of American life, such as "free state, free schools, and free social and 
political life."6  

For Congregationalists, the Church is composed of people who acknowledge themselves to be Christians 
and have entered into a mutual covenant with one another. They stress the common priesthood of all 
believers, and lay persons have traditionally held more active positions in congregationalist Churches 
than in those of presbyterian or episcopal polity. Congregationalists also emphasize the principle of 
separation of Church and State, arising from the fact that historically, Congregationalism arose from the 
insistence that the State had no right to prescribe nor impose upon them the episcopal form of 
government.  

Congregationalist concern for universities and higher education was not less than that of the 
Presbyterians. If the Presbyterians have Princeton University, Congregationalists could claim credit for 
the establishment of Harvard in 1636, Yale in 1707, and Dartmouth in 1769. By 1958, no less than 48 
universities, colleges and theological seminaries in the U.S.A. owed their origin to the Congregationalist 
Christian Churches.7  

The Congregationalist strain in the United Church of Christ in the Philippines comes from the mission in 
Mindanao of the American Board of Commissioners for Foreign Missions [ABCFM], otherwise known as 
the American Board. This was the first mission-sending body organized in the United States and dates 
back to 1810. By 1826 the Presbyterian, Dutch Reformed and Associate Reformed Churches had joined 
the Congregationlists in the ABCFM. In the next two decades, however, these other church bodies had 
formed their own mission boards, so that by 1857 the American Board had once again become a purely 
Congregationalist board.8  

The Congregationalist Churches subsequently united with the Christian Churches in to form the 

Congregationalist Christian Churches, and in 1946 united with the Evangelical Reformed Church to form 

the present United Church of Christ in the U.S.A. Its mission-supporting body, the American Board, has 

now also been renamed the United Church Board for World Ministries. 

 

The Methodist Church  

There is a strong Methodist or quasi-Methodist element in the United Church of Christ in the 
Philippines, through the Philippine Methodist Church and the United Brethren. Therefore, the story of 
Methodism intertwines to a considerable extent with the other streams that flowed into the UCCP.  

As with Congregationalism and English Presbyterianism, Methodism is a reform movement within the 
Church of England, and grew out of a small religious society of students at Oxford University in 1729. 
Among the most prominent members were the brothers John (1703-1781) and Charles (1707-1788) 



Wesley, and George Whitefield (1714-1770), all of whom later became clergymen of the Church of 
England. The group practised religion methodically, hence, the originally derogatory epithet of 
"Methodists." They were also called "Bible Bigots," "Bible Moths," or the "Holy Club," through these 
other names did not stick. The Wesleys and their associates strongly stressed sanctification after 
justification, and of the need afterwards to practice holy living. This emphasis on holy living continues to 
be a characteristic Methodist emphasis to this day.  

After their ordination as priests, the Wesleys were sent to Georgia in the American colonies in 1736, but 
both returned within two years. In 1736 John Wesley attended a Moravian religious meeting in Alders 
gate Street in London, and while listening to the preacher read Luther's commentary on the Epistle to 
the Romans, John Wesley felt his heart "strangely warmed," as he realized the meaning of Luther's 
teaching of justification by faith. This was the spark which fired the Methodist revival. When they were 
rejected by the staid Church of England, the Wesleys and Whitefield preached in the open air, the 
streets, barns, private homes, and coal mines. Ridiculed by English high society, the Methodists earned 
the allegiance of the unchurched masses.  

Methodists accept the main tenets of mainline Protestantism. But they particularly stress the human 
need for conversion and repentance, and especially sanctification and holy living, though historically 
they had never built any theological fences to keep anyone out of their fellowship.9  

The first independent Methodist society was established in 1740, but by 1767 there were 26,000 
Methodists in the British Isles. Methodism extended to Ireland and the American colonies, and by 1775, 
on the eve of the American War of Independence, there were more than 3,000 Methodists in America, 

about 2,000 of them in the southern colonies. After American independence, Methodism swept 
through the cities and rural towns, and by 1792 the first General Conference was held of the Methodist 
Episcopal Church in the United States. Itinerant evangelism has always been a hallmark of Methodism, 
and among mainline Protestant Churches in the Philippines, it is The United Methodist Church which 
leads all others in evangelistic programming and achievement.  

Democratic in nature, American Methodism was assailed by various divisions. Two large bodies broke 
away by 1830, in reaction to the episcopal system, while at least 3 black Methodist groups also seceded 
between 1813 and 1817. The biggest split, on the issue of slavery, came in 1844, with the secession of 
The Methodist Episcopal Church South.  

Even then, when it sent its first regular missionaries to the Philippines in 1900, the Methodist Episcopal 
Church was the largest Methodist body in the United States. The first reunion came in 1939, when The 
Methodist Episcopal Church, the Methodist Episcopal Church South, and the Methodist Protestant 
Church came together to form The Methodist Church. In 1968 The Methodist Church and the Evangelical 
United Brethren united to form The United Methodist Church.  

 

The United Brethren  

The Church of the United Brethren in Christ arose from the preaching of Philip William Otterbein.(1726-
1813), a former German Reformed pastor, and Martin Boehm (1725-1812), a former Mennonite 
minister, among German immigrants in Pennsylvania, Maryland, and Virginia. The two had known each 
other since 1768, and in 1789 they and six other lay evangelists adopted a simple church organization 
and a common statement of faith. At a general conference in 1800, the Church of the United Brethren in 
Christ was formally inaugurated. Adopting Methodist polity, doctrine and practice, the conference 
elected Otterbein and Boehm as the first bishops of the United Brethren Church.10  



At a general conference in 1889, a controversy arose over proposed constitutional changes, mainly 

dealing with permission to members to join Masonic lodges and secret societies. The result was division, 

the smaller, conservative party, which had opposed the changes, calling itself the Church of the United 

Brethren in Christ [Old Constitution], though the larger party continued to call itself simply as the Church 

of the United Brethren in Christ.11 The latter was the body which opened work in the Philippines in 1901. 

In 1946, 1946, the Church of the United Brethren in Christ merged with the Evangelical Church, which 
had arisen from the preaching of Jacob Albright (1759-1808) among German immigrants in 
Pennsylvania, and which had also adopted Methodist polity and discipline. The union of 1946 resulted in 
the Evangelical United Brethren Church. Moreover, because of the close affinity between The Methodist 
Church and the Evangelical United Brethren Church, it was not surprising that the two, as already noted 
above, would unite in 1968 to form what is now called The United Methodist Church.12  

It is interesting to note that while in the United States, the Church of the United Brethren is now in The 
Methodist Church, in the Philippines, its former mission Church is with the United Church of Christ in the 
Philippines.  

 

The Christian Church [Disciples of Christ]  

The Christian Church [Disciples of Christ] arose in the American frontier in the 19th century out of a 
deep concern about the divisions among the Churches and a great desire for Christian unity. The 
founding fathers were Thomas and Alexander Campbell, father and son of Scottish-Irish descent, and 
Barton Warren Stone (1772-1844) and Walter Scott. All four were former Presbyterian ministers.  

Thomas Campbell (1763-1854) was a Seceder Presbyterian minister in Scotland, who, disgusted by 
sectarianism and divisions among the Presbyterians, went to America in 1707. Joining the Associate 
Synod of North America, he was assigned to the Presbytery of Chartiers in southwestern Pennsylvania. 
Advocating closer relations with all Christians, Campbell practised open communion and rejected 
creeds, appealing to the Bible as the only basis of faith. Censured for his unorthodox views, he organized 
in 1809 "the Christian Association of Washington County, Pa.," and published a Declaration and Address, 
which subsequently became the most important document of the Disciples. In this document, he argued 
that "schism or uncharitable division" in the Church is "anti-Christian, anti-Scriptural, and anti-natural." 
He did not wish to organize a new denomination, but hoped that other non-denominational associations 
would be formed.  

His son Alexander Campbell (1788-1866) came with the rest of the family in 1810. Alexander enlarged 
on the ideas of his father, and affirmed that every local church should be autonomous and completely 
independent. He rejected creeds and clerical titles, authority and privileges as having no justification 
from Scripture. He advocated for adult baptism by immersion and the celebration of the Lord's Supper 
every Sunday service. He also argued for Christian unity and freedom of individual faith and conscience, 
and welcomed all "Disciples" who came with simple faith in Christ.  

Meeting the same opposition as did his father, Alexander Campbell organized his independent church at 
Bush Run, Pennsylvania in 1813. As they had accepted baptism by immersion, the "Disciples" were 
invited by an association of Particular Baptists to join them. Thus, for 17 years, the "Disciples" were 
nominally Baptists until 1830, when a separation occurred, owing to a sermon by Alexander Campbell, in 
which he differentiated between Old Testament and New Testament dispensations -- law versus grace.  

About the same time, or even a few years before the Campbells, there labored in Pennsylvania another 
Presbyterian minister named Barton W. Stone, who was a great revival preacher. When Stone and four 



other revivalist Presbyterian pastors were censured for "emotionalism" and charged with Arminian 
teachings [i.e., that Christ died for all, in contrast to the narrow Calvinist view that Christ died only for 
the elect], Stone and his colleagues organized themselves into the Springfield Presbytery. When the 
Presbyterians would not accept them, they created in 1804 a new group simply called the "Christian 
Church." Thus, if the Campbells preferred the term "Disciple," Stone simply chose the name "Christian." 
Stone's movement quickly spread, advocating for the "restoration" of the New Testament Church and 
the unity of all Christians.  

Meanwhile, Walter Scott, a Scottish Presbyterian minister [not to be confused with the Scottish writer 
Sir Walter Scott (1771-1832)], came to the United States in 1819 and became pastor of a small church in 
Pittsburg, Pennsylvania. He and Alexander Campbell met in 1821, and soon became fast friends. Three 
years later, Campbell and Barton Stone also met, and immediately recognized kindred spirits in each 
other.  

In 1827 Scott joined the Mahoning Baptist Association, in which he was made an evangelist. With his 
simple formula -- that the only requirement to salvation was faith in Jesus Christ -- Baptist membership 
quickly doubled. But it alarmed the, Baptists that Scott, who had in the meantime imbibed some of 
Alexander Campbell's theology, popularized the idea of "restoring" New Testament pattern and 
practice.  

The Campbells having separated from the Baptists in 1830, they and their "Disciples" joined Stone's 
"Christians" in 1832, to form the "Christian Church [Disciples of Christ]." When Scott and his followers 
were disowned by the Baptists in 1834 they also joined the Campbell-Stone group.  

The "Christian Church [Disciples of Christ]" grew rapidly during and after the U.S. Civil War (1861-1865), 
especially in the states of Tennessee, Ohio, Indiana, Illinois and Missouri. From the beginning, they had 
disavowed the claim to be "the" Church. Nor did they originally consider themselves "a" Church, in their 
desire not to add to the number of existing denominations. Ironically, however, this is exactly what has 
resulted -- the movement simply became another Christian denomination.13  

Like the Baptists and, to some extent, also the Presbyterians, the Christian Church [Disciples] was 
severely rocked by the liberal-fundamentalist controversy. As would be seen shortly, their mission in the 
Philippines, like that of the Baptists, suffered a schism in the late 1920's.  

 

The American Baptists  

Though the Baptists in the Philippines were unable to secure a majority among their individual churches 
to join the United Church of Christ in the Philippines in 1948, they had always been seriously involved in 
union negotiations since 1915.  

The Baptists are a major force in American Protestantism, and are most numerous in the so-called "Bible 
Belt" in the southern American states. In 1971 there were close to 95,000 local Baptist churches in the 
United States, grouped under various denominations, with an aggregate membership at that time of 
more than 27.5 million.  

Baptists claim that they have no founder but Jesus Christ. Throughout the centuries, there had been 
men and women who had followed Baptist principles, but as organized churches, Baptists arose in 
Holland and England only in the 16th century. At that time, there were Pedobaptists, who baptized 
children; anti-Pedobaptists, who opposed child baptism; and Anabaptists, the left-wing of the 
Reformation, who rebaptized adults baptized as children.  



The Anti-Pedobaptists and Anabaptists, who were the true forerunners of the modern Baptists, insisted 
on adult, "believer's" baptism by immersion, the complete separation of Church and State, the Bible as 
the sole authority for faith and practice, rigid ecclesiastical discipline in personal and societal matters, 
and a strictly congregationalist church government which makes each single Baptist congregation 
sovereign and independent of one another, though all are bound by distinctively Baptist principles and 
doctrines.  

The first two Baptist churches in the United States were organized by Roger Williams in Providence in 
1639 and John Clarke in Newport in 1641, both in the state of Rhode Island. These two and other Baptist 
churches which immediately followed were strictly Calvinistic, teaching predestination and a limited 
atonement. Through the preaching of the Methodist evangelist George Whitefield, Arminian theology 
[i.e., that Christ died for all mankind and riot just for those predestined to salvation] was introduced 
among the Baptist Churches and was accepted by most, though there are some Baptist denominations 
who continue to be predestinarians.  

On account of their strict congregationalist polity, every Baptist local church speaks for itself in matters 
of faith. But Baptists hold certain doctrines in common, such as the centrality of the lordship of Christ, 
the inspiration and validity of the Scriptures as the sole standard for Christian faith and practice, the role 
of the individual conscience in the interpretation of the Bible, the insistence on complete religious 
liberty and the absolute separation of Church and State, and the practice of baptizing only adult 
believers.  

In time, there developed differences of opinion between Baptists in the northern American states and 

those in the south. The southerners favored a centralized denominational organization, while the 

northerners did not. On the other hand, the northerners tended to be abolitionist, while the 

southerners accepted the institution of slavery. The slavery issue served as the immediate cause of 

division. In 1845 the southern Baptists organized themselves into the Southern Baptist Convention. For 

more than half a century, the northern Baptists continued to have no more than state conventions and 

city mission societies. In time, however, they also saw the need for a centrally organized body, and the 

Northern Baptist Convention was finally organized in 1907, being renamed the American Baptist 

Convention in 1950 and the American Baptist Churches in the U.S.A. in 1972. The Baptist mission which 

came to the Philippines in 1900 was that of the Northern Baptists, the Southern Baptists arriving only in 

1950. 

 

 The Episcopalians  

The Protestant Episcopal Church, now simply known as the Episcopal Church in the U.S.A., began from 
Anglican colonists who in 1578 settled in the colony of Virginia, where it soon became the Established 
Church. Up to the American Revolution, this church continued to regard itself as the "self-governing 
American branch of the Church of England."14  

The American Revolution severely crippled this colonial church, but in 1783 it was reorganized in 
Maryland, taking the name "Protestant Episcopal Church" -- "Protestant," to distinguish it from the 
Roman Catholic Church, and "Episcopal" to distinguish it from Presbyterians and Congregationalists. The 
Protestant Episcopal Church was the only major Protestant Church to be spared of division during the 
U.S. Civil War of 1861-1865. Like the Church of England, the Protestant Episcopal Church accepts the 
Apostles' and the Nicene Creed, and the Anglican Articles of Faith, though with a few modifications. To 
this day, the Episcopal Church expect its members to give "loyalty to the doctrine, discipline and worship 



of the one holy Catholic and Apostolic Church, in all essentials, but allows great liberty in 
nonessentials."15  

In 1967 the Protestant Episcopal Church decided to drop the appellation "Protestant" and decided to 
simply call itself The Episcopal Church in the U.S.A., as one which better describes its self-understanding 
and theology.  

 

The Christian and Missionary Alliance  

The Christian and Missionary Alliance traces its roots to the missionary movement of 1881 led by the 
Rev. A.B. Simpson, a Presbyterian minister in New York City. From the beginning, the CMA had preferred 
to be known not as a distinct denomination, but simply as an evangelistic and missionary movement 
drawing support from Christian Churches of kindred spirit. In this sense, it follows the same tradition 
held by the Christian Church (Disciples of Christ), though in time it became in effect a denomination.  

Simpson had left his Presbyterian pastorate to carry on independent evangelistic work among the un-
churched in New York City. In 1890 his movement established two separate societies, namely, the 
Christian Alliance for home missions and the International Missionary Alliance for foreign missions. In 
1897 these two societies merged to form the present Christian and Missionary Alliance. The CMA is 
strongly evangelical and rather conservative in theology. Like the Christian Church (Disciples), it holds no 
creed as a test of faith, except a formula of belief built upon faith in Jesus Christ as savior, sanctifier, 
healer, and coming Lord.  

 

The Seventh-Day Adventists  

The Seventh-Day Adventists grew out of the adventist movement in the U.S.A. in the 1840's, which 
pointed to October 22, 1844 as the date of Christ's Second Coming, based on an interpretation of Daniel 
8:13-14. Adventists later claimed that this date was correct, but it signified the time when Christ 
"entered into" the Most Holy Place in heaven, rather than the time when he would "come out" of it to 
return to earth-- which is still to be expected. Those who held this view also came to adopt the 
observance of the seventh-day sabbath by Seventh-Day Baptists in England and beginning 1672 also in 
Newport, Rhode Island.  

Though their initial numerical growth was slow; they bad become sufficiently strong by 1855 to set up 
their head offices at Battle Creek, Michigan, and five years later officially adopted the name "Seventh-
Day Adventists." In 1903 they moved their headquarters to its present location in Washington, D.C.  

Seventh-Day Adventists are conservative evangelicals, who share with the latter such beliefs and 
practices as the supreme authority of the Scriptures, belief in the Trinity, the practice of adult believer's 
baptism by immersion, rigid abstention from tobacco and alcoholic beverages, etc. But the Seventh-Day 
Adventists are especially distinguished by their observance of the Saturday Sabbath, their concept of 
human beings as by nature mortal but capable of receiving immortality through divine grace, their belief 
in the sleep of the dead until resurrected to face judgment at the Second Coming, and their stress on the 
premillenial, personal and visible return of Jesus Christ.16  

 

Texture of Protestantism in the Philippines  

Thus, the Protestantism that came to the Philippines at the turn of the century was a brand of American 
Protestantism that was an admixture of Calvinist [rather than directly Lutheran] influence, with perhaps 



equal measures of English and Scottish Presbyterianism; and a Puritan/Methodist tradition from the 
Church of England. All these streams shared in the same experiences of the Great Awakening in the 
American colonies in 1734-1750 and American revivalist movement since about 1844. The result was an 
evangelical Protestantism, which was generally Arminian in theology, i.e., that Christ died for all 
humankind -- in opposition to the strict Calvinistic view that God had predestined some to salvation and 
that Christ died only for these elect. It also stressed personal awareness and conviction of the need to 
live an expressly ethical life based on the teachings of Jesus. Thus, the American Protestantism 
introduced into the Philippines was largely an Anglo-Saxon evangelical faith, seen through the American 
religious experiences of the 18th and 19th centuries. Though tending to be generally conservative in 
theological outlook, up to about 1950, it was almost exclusively of the mainline Protestant heritage of 
the Reformation.  

 

The Arrival of the Presbyterians 

The Board of Foreign Missions of the Presbyterian Church in the U.S.A. was the first church board to 
send regular missionaries to the Philippines. The Rev. Dr. James Burton Rodgers (1865-1944) arrived in 
April 1899, followed the month after by his colleague, the Rev. Dr. David Sutherland Hibbard (1868-
1966),17 and in June by their wives and children, who had remained in Hong Kong until it was safe for 
them to come to Manila.  

Within hours of Rodgers' first arrival, he had been introduced by-the Rev. Charles R. Randall, of the 
British and Foreign Bible Society, to a handful of Filipinos who claimed to be "Evangelicals" since the 
coming of Lallave and Castells in 1889. The first whom Rodgers met was Don Pascual H. Poblete (1857- 
1921), who in turn brought him to Don Paulino Zamora,18 nephew of the martyr-priest of 1872, Father 
Jacinto Zamora.  

 

The Journalist Pascual Poblete  

Poblete had had previous contacts with Protestants. A journalist, he had been 
publisher and editor of the Manila newspaper El Grito del Pueblo. For his 

revolutionary activities, he and a prominent Bicolano lawyer, Don Cayetano 
Lukban, were imprisoned at the notorious Castell Montjuich prison in 
Barcelona. Both released early in 1898 following the Pact of Biaknabato of 

1897, Poblete and Lukban were summoned to Madrid by the Ministerio del Ultramar, the Spanish 
ministry of foreign affairs, in order to gain the support of the Filipinos in Spain, and also of a Filipino 
colony in one of the river islands in the Mississippi just below New Orleans.19 Somehow the British and 
Foreign Bible Society agent in Madrid, the Rev. Raymond C. Walker, met Poblete and Lukban, and their 
acquaintance soon blossomed into friendship. Before long, Walker had commissioned Poblete to 
translate the Gospels and Acts into Tagalog, and Lukban the Gospel of Luke into Bicol. The two 
enthusiastically worked with such speed that a consignment of their translations reached Singapore in 
time for Randall in August, 1898 to take them to Manila, along with Lallave's Pangasinan translations. 20 
Poblete's translation later became the basis for the Tagalog New Testament.  

 

Paulino Zamora, "the Original Protestant"  

Sr. Paulin° Zamora, soon dubbed by his friends as "The Original Protestant,"21 was the nephew of Father 
Jacinto Zamora, one of the three martyr-priests of 1872. His family's intense bitterness against the 



Spanish authorities for this grave miscarriage of justice was responsible for Paulino Zamora's turning a 
revolutionary. When he heard that some Spanish Bibles had been brought into the country, he sought to 
obtain one, if only because the Spanish friars had forbidden anyone to read it. After sometime, he 
secured a Scripture portion from a foreign ship captain, and studied it assiduously. Finally, as noted in 
the previous chapter, Zamora in 1889 he received a complete Bible from Lallave and Castells.  

Deciding that it was too risky to keep the Bible in Manila, Paulino Zamora therefore left for the safety of 
his family's estate in Bulacan, where he could study the Scriptures in peace. Soon he became zealously 
evangelical in his religious views, and invited his neighbors and tenants to study the Bible with him. This 
activity sufficed to get him into real trouble with the authorities, but what made Zaniora's situation 
more perilous was his being a Freemason, co-founder with Timoteo Paez and Venerable Master of the 
Worshipful Lodge Lusong.22 He was also a member of the late Dr. Jose Rizal's secret patriotic 
organization, La Liga Filipina.  

Paulino Zamora's activities soon leaked out, through the treachery of one of his own kinfolk. Arrested 
and thrown into Bilibid Prison, he was banished at the outbreak of the 1896 Revolution to the 
Mediterranean island of Chefarina off the African coast, and there remained till his release after the 
Spanish-American Treaty of Paris in December, 1898.23 In Madrid, Zamora and his fellow exile Moises 
Buzon, who had been banished with him for a similar reason, sought out the Spanish Protestants and 
attended their first Protestant worship services.24  

 

The Story of Nicolas Zamora  

Paulino's wife had died when his children were young. To give his eldest son Nicolas the best possible 
education, he sent the youth to live with an uncle, Father Pablo Zamora, then curate of the Manila 
Cathedral. With the latter's help, Nicolas studied at the Ateneo de Manila where he earned his B.A. 
degree, in preparation either for law or priestly studies. It was about this time that the Zamoras 
obtained a Spanish Bible from Lallave and Castells, and Nicolas was soon avidly reading it with his father 
in secret.  

What the young Zamora learned from the Scriptures soon heightened his disaffection with the Church, 
especially as he saw a discrepancy between Jesus' teachings and the way religion was practiced by the 
clergy in the Philippines at the time. Opting for law rather than the priesthood, Nicolas studied at the 
University of Santo Tomas, and also married Isabel de Guia, of Bulacan. During the revolution against 
Spain, Nicolas joined the Filipino Army, served under General Gregorio del Pilar and, distinguishing 
himself in battle rose to the rank of lieutenant colonel. Through all these, he took his Bible with him and 
read it to his troops.25  

When Paulino Zamora returned from exile, bringing with him a load of Bibles and Testaments, it needed 
only the right spark for father and son to turn to Protestantism as an alternative, evangelical way of 
Christian faith and practice.  

By the time of Rodgers' arrival, the Methodist chaplain George C. Stull was already conducting 

Protestant services at the Teatro Filipino on Echague Street in the district of Quiapo. Attended by 

hundreds of American soldiers and civilians, these meetings soon attracted a number of educated 

Filipinos. Meanwhile, as noted in the previous chapter, the Episcopalian chaplains Charles C. Pierce and 

David L. Fleming were also holding services in the Frederick Wilson residence at Calle Solano in San 

Miguel district. The services conducted by Stull and attended by hundreds of American soldiers and a 

few American civilians soon attracted a number of Filipinos of the intelligentsia. 



Initial Indifferent Attitude of Military Authorities  

The Presbyterian missionaries had wanted to begin work among Filipinos as soon as possible, but in 
1899 the higher echelons of the American military were "none too cordial toward the idea of Protestant 
missions."26 Shortly after Rodgers' arrival, he had been introduced by the Army YMCA secretary Charles 
A. GIunz to the American military authorities. Two high-ranking American officers advised Rodgers that 
it would be unwise to begin evangelistic work among the Filipinos, for that would only add to the 
difficult problems already confronting the American occupation authorities. Rodgers himself felt that his 
reception by military officers was "cordial, but careful."27  

The reason for this, as Rodgers himself was soon to gather, was that the U.S. military officials assumed 
that to start a religious controversy in addition to the troubles already on hand "would array the natives 
even more bitterly against American supremacy." Believing that the Catholic Church was "the strength 
of the insurrection and its chief support derived from the encouragement of the native padres, it was 
the policy of the military governor for a period at least, to reassure and conciliate the church in all 
honorable ways."28  

Rodgers followed the friendly counsel that he confine his work, at least for the moment, to language 
study and to ministering to American soldiers, and make "no open effort to attract the attention of the 
natives to the Gospel."29 No restrictions, however, were placed on his movements. When he inquired 
from General Elwell S. Otis (1848-1909), the First U.S. Military Governor of the Philippines, if the existing 
martial law would curtail such activities as holding of religious meetings for Filipinos and the like, Otis 
simply answered with a smile, "No, as long as you do not preach sedition."30  

Yet, as the missionaries of other boards also found, it was difficult to preach to a people, when one's 
army was fighting theirs. But during his first few weeks in Manila, Rodgers had been asked by the 
Provost Marshall of Manila to assist Chaplain Stephen H. Wood, of the 23rd U.S. Infantry Regiment, in 
interviewing a Filipino landlord of Tarlac named Sr. Salvador and about 100 of his tenants. They had 
sought refuge in Manila from the fighting in Tarlac, but the large size of their company had aroused 
suspicion, leading to their arrest as suspected revolutionaries.31 This gave Rodgers quite a propitious 
opportunity to come in contact with the local people. Moreover, Rodgers would soon gain among the 
Filipinos a reputation of being influential with the American military authorities, because Salvador and 
his tenants were already due for release when Rodgers brought their petition for liberty before the 
Provost Marshall. This fortunate event and his contact with the Poblete and Zamora soon placed 
Rodgers in good stead with the lane s circle of friends among the intelligentsia.  

Due to the existence of martial law and the war in the countryside, the Protestant missionaries, as a 
Presbyterian report puts it, feared "that the Filipinos, embittered by the war and the questions that led 
to it, would refuse to hear our message because of the nationality of the messenger."32 They therefore 
anticipated much trouble in making a start. But these fears turned out to be unjustified. What the 
Protestant missionaries found rather was that the Filipinos, whatever their views may be on the 
question of American rule, were "quite ready to consider and hearken to the message of the Gospel."33 
In those areas, however, where the brief period of American military rule was harshest, as in Samar, 
lingering anti-Americanism would long delay the entry of Protestantism.  

 

The Opening of Presbyterian Services  

On May 7, 1899, his third Sunday in Manila, Rodgers held his first religious meeting for Filipinos at the 
home of Poblete on Calle San Fernando in Binondo. Still more at home in Portuguese than in Spanish, on 
account of his long years in the Presbyterians' South Brazil Mission, Rodgers filled with Portuguese 



words the gaps in his Spanish sermon on that day, on the subject "What is a Christian?" Present on the 
occasion were Poblete, his wife and daughter, and seven family friends, namely, Paulino Zamora and his 
sons Nicolas, Ricardo, and Jesus; a grey-haired gentleman named Benigno Dayao, one Jose Bautista, and 
one Tomas Mallares. Attendance at these Sunday meetings soon grew, so that by the time that Rodgers' 
colleague, David S. Hibbard, arrived later that May, the number had grown to twenty-two.34  

It is interesting to note that these initial Protestant efforts were made even as the Filipino-American 

War of 18.99-1902 raged in the countryside. When Mrs. Anna Bigelow Rodgers (d. 1945) and 

Mrs. Laura Crooks Hibbard, who had at first remained with a Presbyterian lady missionary doctor in 
Canton, came in June 1899, the first sight which greeted them in Manila Bay was that of the U.S.S. 

Helena shelling General Aguinaldo's Filipino troops entrenched between Bacoor and 

Parañaque. This was in support of the attack launched by the 21st U.S. Infantry Regiment, then under 
the command of Major-General Henry W. Lawton (1843-1899), against the Filipino line at Zapote River.35 
Lawton would subsequently be killed in action on December 19, 1899.  

Thus, the first Filipino inquirers who attended the Protestant meetings were those members of the 
intelligentsia who believed that armed resistance against the Americans was futile, and that, in fact, the 
best hope for national progress lay in learning as much as was possible from the new invaders, so that 
one might know how best to confront and treat with the latter.  

 

The First Filipino Inquirers  

The triennium between 1899 and 1902 offered Protestantism the opportunity to receive the widest 
hearing, at least in Manila and the surrounding provinces. Animosity towards Spanish bishops and friars 
was at its peak, and until the rise of the Iglesia Filipina Independiente in 1902, Evangelical Christianity 
was the only other alternative to Roman Catholicism. Protestant hopes were high that evangelicalism 
would soon sweep the country. As Rodgers would write in 1900:  

in spite of oft repeated declarations to the contrary, the Filipino people is not heart and soul 
Roman Catholic. They are catholic in name and form because they have been absolutely 
prohibited from being any thing else. They have never known any other form of Christianity and 
if opportunity is offered, many of them will leave the Roman Church. One of the prominent 
Filipinos published this statement in a daily paper of Manila some months ago. ... There are 
hundreds of men in the islands who are earnest seekers after the truth and who are eager and 
anxious to understand it. In fact it can be stated that with scarcely an exception, all the 
outstations thus far opened have been ... at the earnest request of the people. Everywhere there 
seem to be people who have been only waiting for the fuller light to walk therein.36  

The first Filipino inquirers who attended the Protestant meetings either were not aware or made no 
distinction between the various Protestant denominations. For as soon as the Methodist lay preacher, 
"Deacon" Arthur W. Prautch, a former missionary to India, collaborated with Chaplain Stull and began 
preaching to Filipinos in 1899, those who attended Rodgers' services also came to listen to Prautch. In 
fact, Nicolas Zamora and Jose Bautista soon became more attached to the Methodists and before long 
served as Mr. Prautch's assistants at the Teatro Filipino on Calle Echague in Quiapo.  

Though they were willing to associate with the American missionaries, they just as strongly held on to 
their aspirations for national independence. Thus, when Rodgers on his third Sunday service prayed for 
peace, Senora Poblete, who must have been quite an outspoken lady, boldly remarked that she wished 
he had prayed for Philippine independence instead.37 Nevertheless, the attendance at the Protestant 
meetings continued to increase, so that before the end of 1899, Rodgers and Hibbard had to relocate 



the venue from the Poblete home to the third story of a rented house on Calle Sacristia in Binondo, just 
across the street from the local Catholic church.  

At the end of 1899, a third Presbyterian meeting place was opened in the Ermita district in an old 
building, formerly used by Freemasons as a meeting hall, on Calle Nueva [now A. Mabini Street], which 
also served the Hibbards' residence.38 All three services were well attended by educated Filipinos, 
Rodgers preaching in Spanish, with different Filipino assistants serving as interpreters into Tagalog.  

 

Organization of the Philippine Presbyterian Mission  

With the coming of the Rev. Leonard P. Davidson (d. 1901), a young bachelor, bringing the Presbyterian 

missionaries to five, Rodgers formally organized in December 1899 the Philippine Presbyterian Mission, 

with a view to occupying two or possibly three stations in the country. Early in 1900, three more 

Presbyterian missionaries arrived, namely, Dr. and Mrs. J. Andrew Hall, M.D. and another bachelor, the 

Rev. Leon C. Hills (1874-1950).39 With increased personnel, the Presbyterians then planned to expand 

into the Visayas. Thus, with Manila as their central station beginning 1899, the Presbyterians occupied 

Iloilo in 1900, Duma-guete in 1901, Cebu in 1902, Laguna, Albay and Tacloban in 1903, Tayabas in 1906, 

Bohol in 1909, Camarines in 1910, Batangas in 1917, Catbalogan in 1927, and Maasin in 1931.40 

 

The Coming of the Methodists 

It is interesting to note, as alluded to earlier on, that a good measure of Methodist heritage has entered 
into the United Church of Christ in the Philippines. This came through the Philippine Methodist Church, 
as well as the few congregations of the Iglesia Evangelica Metodista en las Islas Filipinas [IEMELIF] and 
UNIDA [part Presbyterian and part Methodist], which came by way of the Evangelical Church of the 
Philippines, as a later chapter will show. Thus, the story of the Methodism in the Philippines has no small 
significance for the life of the United Church of Christ in the Philippines.  

Although the first permanent Methodist missionary, the Rev. Thomas H. Martin, did not arrive till March 
25, 1900, eleven months after the coming of the Presbyterian Dr. Rodgers, Methodist activity in the 
Philippines actually began many months earlier on, even not counting the religious services conducted 
by Chaplain Stull since October 1898.  

 

Early Methodist Interest in the Philippines  

Like the Presbyterians, the Methodists had also shown early interest in the Philippines. Indeed, as early 
as 1883, James Mills Thoburn, missionary bishop for Southern Asia of the Methodist Episcopal Church, 
had defined his field not only as embracing India and Burma, but, in his mind, also "the Malay Peninsula 
and all adjacent islands inhabited by the Malay race."41 In 1896 this latter clause was officially inserted 
into the Discipline of The Methodist Episcopal Church in order to give a more precise definition to 
Thoburn's missionary district. As early as 1885, when he and the Rev. William F. Oldham occupied 
Singapore, Bishop Thoburn had increasingly hoped for the opening before very long of the Philippines, 
though at that time this was but a dim and distant expectation.  

On May 2, 1898 Bishop Thoburn was on a stop-over in London en route to the United States, when the 

stirring news of the American victory in Manila Bay, came to him as "the fulfillment of the hopes and 

prayers of years."42 Though he had long wondered whether it would be Japan, Russia, England, or 



perhaps Germany, which would drive the Spaniard from the Philippines and throw it "open to the gospel 

and the vitalizing currents of the modem world,"43 Thoburn had never dreamt of his own country as 

such an agent. But that reality was now before his eyes. 

Wasting no time, Thoburn wrote an article exhorting Protestant Churches "to enter in the name of the 
Lord and give the people of the Philippines a pure gospel,"44 and sent it to the Christian Advocate, the 
leading Methodist journal in America. Though some dismissed it aside as visionary, the article 
profoundly impressed many of its readers. Arriving in the United States a few days later, Thoburn "did all 
in his power to stir the (Methodist) Church to a sense, of her duty to give the gospel to the Filipino 
people."45  

This was about the same time that the Presbyterians were contemplating entry into the Philippines at 
the earliest possible time.  

 

The Rev. Owen and "First Church, Manila"  

Inspired by all these momentous events and by the need, as the Methodists' last Ohio Conference put it, 
of giving the Philippines "a pure Protestant Gospel,"46 Bishop C.C. McCabe, of the Puget Sound 
Conference [in Washington state], of the Methodist Episcopal Church, appointed the Rev. Charles A. 
Owen to "First Church, Manila" in September 1898, and without consultation with the Methodist 
Missionary Society, sent him to the Philippines. Owen and his wife arrived in mid-November, and early 
in January 1899, he would report that he had preached more than 40 times, and had held 18 revival 
services, resulting in 8 converts, 5 of whom he had baptized. These probably referred to American 
soldiers. But of the Filipinos, Owen suggested the establishment of mission schools, so that the children 
taught therein might "in turn change the minds of their parents with regard to the pure religion of 
Christ."47  

Owen's appointment, however, was highly irregular, because the Philippines belonged to Bishop 
Thoburn's "Southern Asia Conference," and could not by any stretch of the imagination, according to 
Methodist polity, be related in any way to the Puget Sound Conference. Thus, the Methodist Missionary 
Society disclaimed Owen'$ appointment, and he, ill and perplexed over the furor generated by his 
appointment, returned with his wife to the United States in the summer of 1899.48  

 

The Coming of "Deacon" and Mrs. Prautch  

While all this was going on, developments began to take shape for the coming to the Philippines of a 
Methodist couple, Mr. and Mrs. Arthur W. Prautch who had previously been Methodist missionaries to 
India for thirteen years. They had returned to the United States shortly before 1898, but the American 
capture of Manila before they could permanently reestablish themselves led them to decide to come to 
the Philippines. As he had become a businessman, Prautch upon arrival in December 1898 engaged 
himself as a dealer in lumber and cattle and in the import-export trade.  

Meanwhile, Thoburn had returned to his official residence at Singapore. In February 1899, he was 
leading the annual Malaysia Mission Conference when a cablegram from Bishop Andrews and Dr. Adna 
B. Leonard, one of the secretaries of the Methodist Missionary Society, instructed him to proceed at 
once to the Philippines to investigate the possibility of opening a new mission. In spite of the fact that 
the long-strained relations between Filipinos and Americans had broken out into open conflict on the 
4th of that month, the cable was good news to the bishop, for he had long prayed for this opportunity.  



On March 2, 1899, intense firing at the outskirts could be heard in the martially-controlled city of 
Manila, but that morning Thoburn preached his first sermon in this new field to an audience of about a 
hundred. Permission to hold the service had been granted by the Provost Marshall of the city, and the 
ingenious Mr. Prautch had conveniently secured the Teatro Filipino on Calle Echague for that purpose. In 
his sermon, Thoburn traced the history of Protestant missions in Asia, showed the "providential 
character" of the American occupation of the Philippines, and spoke freely of "the evident purpose of 
God to make possible to the entire Filipino people a career of peace and righteousness."49  

Beginnings of the Methodist Mission  

During his two-week sojourn in the Philippines, Bishop Thoburn implemented several measures to 
insure the establishment of Methodism in the islands. A Methodist Church was organized; arrangements 
were made to continue regular preaching services both in English and in Tagalog; and Chaplain George 
C. Stull and Arthur Prautch, who was then licensed as a local preacher, were commissioned to carry on 
these services until the regularly-appointed missionaries arrived from the United States.50  

In June 1899, Mr. and Mrs. Prautch opened a "Soldiers' and Sailors' Institute" at the corner of Calle 
Carriedo and Avenida Rizal in Quiapo, to minister  

 to the many homesick young soldiers, most of whom had never been away from home before. A 
number of Filipinos soon began attending these services, and when their number appreciably increased, 
"Deacon Prautch," as he was now more popularly called, that same month arranged separate meetings 
for them at the Teatro Filipino. The meetings were announced in the Spanish press of Manila.  

On the first Sunday, some 12 Filipinos came for the service, including the Zamoras and the Yangcos.51 By 
the 4th Sunday, about 30 were present. They and others who thereafter came regularly to these 
meetings included the family of Paulino Zamora, and apparently also others who were likewise 
attending the Presbyterian services conducted by Rodgers. In fact, the early Filipino inquirers had at first 
no inkling that there were any denominational differences or divisions among the American Protestant 
preachers. When they did, many were scandalized to learn of this fact. But at this time, they were simply 
eager to learn as much as they could of the nuevas doctrinas ("news teachings"], and attended as many 
Protestant religious services as possible.  

 

The Ordination of Nicolas Zamora  

Meanwhile, Prautch had picked up a smattering of Spanish, though it was not good enough for regular 
preaching. It was his perennial problem of finding a good interpreter, which led to the surprising and 
happy discovery that Nicolas Villegas Zamora was an excellent speaker and could easily develop into a 
dynamic preacher. On the 4th Sunday at the Teatro Filipino when his interpreter did not come, Prautch 
had pressed Paulino Zamora to speak before the gathering. When the latter declined, Prautch then 
prevailed on Nicolas Zamora to tell the people what God had done for him, and how He had opened his 
eyes. As one early Methodist writer put it: "Brother Zamora arose, and began to speak to the people in 
their own tongue ... After the first sentences he spoke freely, and as he warmed to his story he spoke 
with ease and power."52 Nicolas told of the unjust execution of his grand-uncle, his father's 
imprisonment and exile, and of his own pilgrimage of faith. He was asked to speak again the following 
Sunday. This was announced in the papers, and a large crowd came to the service.53 Thus was Zamora 
drawn into the service of the Methodists, though his father Paulino remained with the Presbyterians. As 
an early Methodist account would put it:  

From that time this new Filipino preacher was kept to his newly- discovered work. Mr. Prautch 
opened services in other places as opportunity offered, and kept him at work in telling the good 



news to his countrymen. His father aided in all ways in his power, and crowds filled any building 
in which Nicholas was announced to speak. Meantime, he was coming into deeper spiritual 
experiences, led and taught of God as from day to day he pored over the Word.54  

The work of Prautch and Zamora at Teatro Filipino and in various places in and around Manila continued 
without specific direction till March 1900, when Bishop Thoburn returned in the company of the Rev. Dr. 
Frank W. Warne, of Calcutta, who two months later was to succeed him as bishop. Thobum was very 
much impressed with Nicolas Zamora, and saw in him the hope of the Methodist Church in the 
Philippines. After examining the young man, Bishop Thoburn resolved to ordain him deacon 
immediately. Zamora was subsequently ordained elder in 1902, and the following year was named 
pastor of the Primera lglesia Filipina [now Knox Memorial Church].55  

The Rev. Nicolas V. Zamora was the prince of Filipino Protestant preachers till his untimely death in 
1914. It was largely due to his dynamic preaching and magnetic personality that the Methodist mission 
rapidly made converts in Manila and the surrounding countryside during' the first decade of this 
century.  

 

Inauguration of the Philippine District Conference  

Meanwhile, the Methodists established their regular ecclesiastical structure in the Philippines. In August 
1900, when Bishop Frank W. Warne, Thoburn's successor, was in the Philippines en route to his official 
residence in Singapore, he organized the first Philippine District Conference. This new body then invited 
the Rev. Dr. Homer C. Stuntz, P.D., former Methodist missionary to India for eight years, to leave his 
pastorate at Vernon, Iowa and come to Manila as pastor of the American Methodist Church and 
presiding elder of the Philippine District.  

In the latter half of 1900, the Woman's Foreign Missionary Society of The Methodist Episcopal Church 

also sent to the Philippines four lady missionaries: Miss Julia E. Wisner, a teacher at the Girls' School in 

Rangoon, Burma; Miss Margaret Cody, a trained kindergartner; pr. Annie Norton, M.D.; and one Mrs. 

Moots. Wisner and Cody were sent to establish a girls' boarding school, but this soon did not prove 

feasible, and the two teachers were transferred to other Methodist mission fields before 1900 came to 

an end. Dr. Norton also went on to India, while Mrs. Moots returned to the United States in 1902. 

In April 1901, the Rev. Dr. Stuntz, accompanied by the Rev. Willard A. Goodell, arrived in Manila to serve 
as the first district superintendent of Methodist work.  

 

Methodist Evangelism in Luzon  

Unlike the Presbyterians, who quite characteristically devoted a large portion of their personnel, funds 
and energies into educational and medical work, the Methodists concentrated nearly all of their early 
efforts in evangelism, in the tradition of John Wesley's itinerant preaching. Between the Presbyterian 
and the Methodist missions early in 1901, there were 50 weekly evangelistic services in some 30 places 
in and about Manila, with a total average attendance of 6,000.56 By about October 1901, the 
Presbyterians had some 200 communicant members and 400 adherents. The Methodists then had only 
about 100 communicant members, but with 2,000 probationers, while the numbers attending their 
weekly services rapidly rose to 12,000 or more.57 Since that time, the Methodists consistently led other 
Protestant groups in the number of church members and adherents.  



By 1901, the Presbyterians had three mission stations, namely, Manila, Iloilo, and Dumaguete; while the 
Methodists had four -- Manila, under the Rev. Jesse MacLaughlin; Hagonoy, Bulacan under the Rev. 
Willard A. Goodell; San Fernando, Pampanga, under the Rev. W.G. Fritz; and Camiling, Tarlac under the 
Rev. Thomas H. Martin.58  

The rapid growth of Methodism in the Philippines during its first decade was largely due to the labors of 
Zamora and other Filipino evangelists. As Stuntz would write in 1904:  

The local preachers and exhorters do the preaching and when the missionary can not be there. 
They raise by collections and subscriptions all the funds needed to seat, clean and light the place, 
and are entirely independent of foreign support as they have been from the first day.59  

Due to his eloquence as a Tagalog. speaker, crowds flocked to Zamora's evangelistic services, eager to 
hear the nuevas doctrinas. Though these actually had much in common with Catholic tenets, they 
seemed far more lucidly explained for the first time, the exposition being accompanied with cogent 
scriptural documentation. In the first few months of 1901, several barrios near Manila "went bodily over 
to the new religion."60 North of the Pasig River, Tondo became the chief center of Methodist work, with 
practically all inhabitants in the barrios of Bangkusay and Gagalangin turning Protestant by that time. In 
the former, the Methodists quickly raised a bamboo chapel, but in Gagalangin, the converts led by one 
Bonifacio Vargas simply appropriated for Protestant worship the local Catholic church, claiming that the 
building belonged to the people who built it and not to the Spaniards' Roman Church.61  

To the south, the most flourishing Methodist mission was in barrio Malibay [now a district of Pas ay City 
adjacent to the Manila domestic airport]. Zamora had begun to preach in Malibay early in 1900, even 
before his ordination, and six months later up to 700 listened to his weekly Sunday addresses. By July 
1901, "there had been compacted there a total of members and probationers such as exceeded the 
total visible missionary results that were secured in China in fifteen years."62 When Stuntz arrived in 
April 1901, the La Iglesia Evangelica de Malibay [Metodista] had nearly 200 members; by July, the 
number had risen to 300; and by December, to more than 600.63 By that time, Malibay, like Gagalangin, 
had practically all turned Methodist.64 The Malibay congregation had several outreach stations, and not 
long thereafter brought about the organization of another daughter church, apparently in Pandacan, 
one of the earliest Methodist centers.  

While a number may have joined as a social act, the bulk of the Malibay congregation seemed to have 
been motivated by deep faith. At the Christmas Eve celebration of the Lord's Supper in 1901, one sight 
moved Stuntz to tears. As he later recalled:  

One old man who had been a captain in the forces of the insurgents took the sacrament saying, 'Jam 
unworthy, I am unworthy.' His hands shook so that he could scarcely hold the cup when, for the first 
time, the symbol of the shed blood of his Lord touched his lips. "65  

By May 1902, the zealous work of Filipino lay preachers had led to the establishment of Methodist 

churches in Malolos and Calurnpit in Bulacan. The former had 185 members at the time of its 

organization, while the latter had more than 200 by 1903.66 

 

In Manila and its Environs  

Undoubtedly, however, the biggest Methodist advance was in the city of Manila itself. When 
MacLaughlin came in May 1900, there were only about 200 Methodist members. Under his guidance 
but largely through the charisma of the Rev. Nicolas Zamora, the community rose to more than 2,000 by 
1903. The first chapel was dedicated in August 1900, but two years later, the total number in and near 



the city had risen to eleven, all of them built by the people themselves. When Bishop Warne came for 
another visit in October 1903, the Methodists arranged for a meeting to be held in the largest hall 
available, the Teatro Rizal in Tondo. Free tickets were issued, but only to Methodists. As Stuntz's 
account later tells:  

Over eighteen hundred adults were crowded into the building, and the meeting was gotten up so 
hurriedly that many did not receive notice in time to secure tickets. It was a deeply spiritual 
meeting... The testimonies rang with certainty. The faces of men and women shone with the joy 
that comes only from the consciousness of forgiven sins."67  

In Malabon, Methodist work began in 1901 when a rich gambler and cockpit owner named Simeon Bias 
invited Methodist preachers to come. Converted, he sold his cockpit and built a chapel at his own 
expense. Soon after his baptism and reception into the Methodist Church, Bias became a lay preacher. 
But before the missionaries knew it, Blas had backslidden, bought another cockpit and was spending half 
his Sundays in it, so that "when he was not preaching the gospel in Methodist services he was holding 
the stakes of betters on the fights in his gallera or taking gate-money !"68  

In fact, the spiritual anguish of Simon Bias was typical of that of many a new convert. Fortunately, 

between an outright dismissal and gentle counseling, the Methodists wisely chose the latter, "to save 

the man and the cause as well."69 When the new missionaries, the Rev. and Mrs. Marvin Rader arrived in 

May 1903, they were sent to reside in Malabon. With the help of Gooddell, who by now spoke Tagalog 

quite well, Blas was convinced to renounce his business. In time, he had genuinely turned a new leaf. At 

a Quarterly Conference in 1903, Simeon Blas was ordained deacon, and through his labors, the Malabon 

circuit in 1904 gained 500 new members for the year, while three new chapels were erected from local 

sources.70 

 

Expansion to Central Luzon  

As early as 1902, Methodist lay preachers under the supervision of the Rev. G.W. Fritz had expanded to 
San Fernando and Mexico towns in Pampanga -- in the territory that three decades later would form the 
stronghold of the Methodist' schism of 1933 that would eventually join the United Church of Christ in 
the Philippines. By the end of 1902, the Pampanga converts had numbered nearly 1,000, including the 
wealthy Cunanan family. Fritz being forced to go home by malaria, he was succeeded by the Rev. and 
Mrs. W.A. Brown in 1903. Opening new work in Guagua, Brown in less than a month had more than 200 
probationers, the number doubling in but a few months.71  

So many inquirers wanted to join the evangelical Church that "it would be easy to receive thousands."72 
But the Methodists did not want to sacrifice quality for quantity, and insisted on receiving only those 
who consistently sought to live a highly ethical and moral life as signs of genuine conversion. Even then, 
a good number in each community persevered and were received into the Methodist fellowship.  

Methodist work elsewhere manifested also similar success. In Baliwag, Bulacan, less than two years 
work under the direction of the Rev. and Mrs. A.E. Chenoweth resulted in more than 600 members and 
probationers and 6 chapels. In Dagupan, where the Rev. and Mrs. Ernest S. Lyons had settled in March 
1903, seven months work led to more than 800 members and 8 organized churches -- and this, said the 
district superintendent Dr. Stuntz, in spite of Pangasinan province being "one of the most bigoted of any 
that we have yet entered."73 In Gerona, Tarlac also, the Rev. Thomas H. Martin within a matter of 
months was able to build a chapel and gather several hundred converts.  

 



Summary of Methodist Successes  

Methodist endeavors in the early years were almost wholly evangelistic, the only institutional work they 

had at that time being Harris Memorial Schoo1,74 founded in Manila in 1903, and Frank Nicholson 
Training School, established in Dagupan in 1905. To aid them in the evangelistic task, their mission press 
in Manila turned out an average of 4 million pages of literature a year. Undoubtedly, however, the main 
power behind their rapid advance were their Filipino workers, who were divided into two categories, 
namely, roving evangelists and parish pastors.75 There is no doubt that Methodist gains in these early 
years, consistent with the pattern of Methodist growth elsewhere, were phenomenal.  

For the year 1903-1904, the Methodist Mission had a total of 19 missionaries; 3 ordained Filipino 
ministers; 67 unordained preachers and 30 helpers. Their baptized members had numbered 3,091, plus 
3,751 probationers, not to mention 4,180 other adherents. For that mission year, a total of 2,663 
converts were won and baptized. The average Sunday attendance in some 35 churches and chapels was 
placed at 6,540. Comparing the Philippines with other Methodist mission fields, the growth of the 
Philippine mission in the triennium of 1900-1903 was on the average 7 times faster than in Korea, 10 
times than in Japan, 12 times than in Mexico, 25-times than in all of South America, and 43 times than in 
all of Africa.76  

It is remarkable that by 1903, or even the previous year, the Methodists had surpassed all other 
Protestant missions, including the Presbyterians, in terms of church members and adherents.77 Although 
Methodism would suffer serious schisms in 1909 and 1933, the Methodist Church would remain the 
largest of the mainline denominations that came at the turn of the century, larger than the United 
Church of Christ in the Philippines. The only possible exception to this would be the Seventh-Day 
Adventist Church, which, at the present time has reportedly gathered a community of faith half a million 
strong, about half of whom are adult church members.  

 

The United Brethren Mission 

The United Brethren mission in the Philippines began as an undertaking of the Women's Missionary 

Association of the Church of the United Brethren in Christ. To mark its silver anniversary, the association 

decided in May 1900 to open a new mission field, in addition to its earlier work in Sierra Leone and 

southern China, and chose the Philippines for that purpose. On December 12, 1900, the United Brethren 

weekly, The Religious Telescope, carried a notice calling for two single men and a married couple to 

volunteer for work in the Philippines. The Philippine Mission was undertaken under the Women's 

Missionary Association until 1909, when a reorganization turned all its overseas work over to the 

general board, the Foreign Missionary Society of the United Brethren in Christ.78 

 

The Brethren Pioneers Eby and Kurtz  

The first United Brethren missionaries in the Philippines were two bachelors, the Rev. Edwin S. Eby79 and 
the Rev. Sanford B. Kurtz,80 who arrived on April 1, 1901. It was significant that within an hour of their 
arrival in Manila, they were immediately ushered into a conference of missionaries called to discuss 
questions involving mission polity and cooperation.  

The Evangelical Union, which was organized that same April [and which will be dealt with more fully in a 
later chapter], solved for Eby and Kurtz the problem of selecting their area of missionary responsibility. 
Being a small communion, they were given a limited area comprising the three Ilocano-speaking 



provinces of northeastern Luzon, namely, Ilocos Norte, Ilocos Sur, and La Union. Early in 1902, the 
interior mountain areas of Abra, Bontoc, and Lepanto among the Igorots were added to United Brethren 
territory. In addition, they were also assigned to evangelize Benguet, in cooperation with the 
Methodists. Later, however, the United Brethren very wisely restricted themselves and concentrated 
their efforts to the province of La Union and the southern end of Ilocos Sur. In 1925 a missionary writer 
would hail this generous policy as having been "abundantly justified by the results, for to-day the United 
Brethren field is the best evangelized and the best organized of all the mission fields in the 
Philippines."81  

 

The Christian Church [Disciples] Mission 

The Foreign Christian Missionary Society of the Church of Christ [Disciples] had not been present at the 
inter-board meetings in New York in 1898. But Disciple interest in the Philippines had been initially 
aroused at the urging of two of their brethren, who had been among the chaplains of the U.S. 
Volunteers in the Philippines, namely, the Rev. Hermon P. Williams and the Rev. Abram E. Corey.  

 

The Pioneer Disciple Missionaries  

The first Disciple missionaries to arrive in Manila in August 1901 were the Rev. and Mrs. William R 
Hanna. Upon arrival, Hanna discovered 58 Disciples among the American soldiers and civilians in Manila, 
though only 30 of these were moved to join a Disciple church, which Hanna immediately organized. 
Though earlier appointed by their mission society, Hermon P. Williams and his wife did not arrive in 
Manila until December 1901. Williams began his work by organizing a class of 5 to 8 English-speaking 
Filipinos, three of whom, all schoolteachers, eventually were among the first seven Filipinos baptized by 
the Disciple Mission in 1902.82 These first seven converts included Buenaventura Garcia, Leon M. Baña" 
Emiliano Quijano, Teodoro Valenzuela and Felino Orlina. When the number rose to 24 late in 1902, the 
first Disciple congregation, known simply as "Church of Christ" [Iglesia ni Kristo], was organized in 
Manila, and held its meetings in a rented billiard hall on Paseo de Azcarraga [now Clalo M. Recto 
Avenue]. Later they were able to build their own chapel, subsequently known as the Manila Central 
Church, on a purchased lot on Gastambide and Tortosa Streets in the district of Sampaloc.83  

 

Disciples and the Evangelical Union  

The coming of the Disciples was quite disconcerting to the members of the Evangelical Union, for the 
former did not believe in territorial division and soon began to tread on Presbyterian and Methodist 
toes. By this time, all the lowland areas of Luzon, from the Ilocos coast through the central plain of 
Luzon and the Tagalog regions to the Bicol peninsula, had already been partitioned among the 
Presbyterians, Methodists, and the United Brethren. The only unassigned territories were the province 
of Zambales, the comparatively distant Cagayan Valley, the Mountain province, and the rugged 
mountainous regions of northeastern Luzon. The Disciples were thus very much in the same position in 
which the Recollects 300 years earlier had found themselves, after the first Catholic missionary orders to 
come on the scene had laid claim to the best and most accessible regions of the country.  

It would seem that at first the Disciples had wanted to negotiate with the Evangelical Union for entry 

into a territory, apparently already assigned to some other mission, though not yet actually occupied. A 

Disciple publication in 1928 would recall that it was only after an unsuccessful attempt to secure "the 

unassigned portion" of Luzon, that "no further effort was made to acquire territory through the 



[Evangelical Union], partly because of the attitude of the controlling members of that body and partly 

because Mr. Williams and Mr. Hanna doubted whether it was right to impose territorial restrictions 

upon themselves and upon their successors."84 

In urging an aggressive evangelistic program, Mr. F.M. Rains, the financial secretary of the Foreign 
Christian Missionary Society also wrote Hanna: "We want you to establish churches of Christ wherever 
and among whomsoever you think advisable."85 Hanna himself believed that this "wide commission" 
was "thoroughly in harmony with the Great Commission of our Lord."86 It should be quickly said in 
fairness to Hanna, however, that at sometime thereafter he changed his mind, and some twenty years 
later, he himself was among the most ardent supporters of comity agreements.87 But in 1902, the 
Disciples simply went wherever opportunity and chance led them, calling their mission simply as Mision 
Cristiana ["Christian Mission"], and each of their churches, Iglesia ni Cristo ["Church of Christ"].88  

 

The Mission of the American Board 

The next Protestant mission to come was that of the American Board of Commissioners for Foreign 
Missions [ABCFM], the first foreign mission board organized in the United States in 1810. Beginning 
1826, it had become the common board for the Congregational Churches, the Presbyterian Church, the 
Reformed Church of America, and the Associate Reformed Church. By 1857, however, the other 
Churches had organized their own, denominational boards, and once again only the Congregational 
Churches were left in the American Board.89 Thus, by the time it began work in the Philippines, the 
American Board was in fact exclusively Congregationalist. Since 1871, following the liberal revolution of 
1868 which brought religious liberty or at least toleration to Spain, the American Board had a mission in 
northern Spain, particularly in Santander and Zaragoza.90 It thus seemed logical that this board should 
be interested in the Philippines as soon as the latter came under American control. Yet the lack of 
suitable missionaries to open work in this new field delayed American Board entry till late in 1902.  

When the American Board made inquiries from Manila in 1901 as to where it might establish its work in 

the Philippines, the Evangelical Union, through its secretary Dr. James B. Rodgers, of the Presbyterian 

Mission, suggested only one place -- Mindanao. Most of the inhabitants of this large southern island 

were then either Muslims or animists, and it appeared that no other unoccupied field seemed more 

desirable and promising.91 

 

The First American Board Missionary  

Just about this time, the American Board received from a generous donor a sum designated for use in 
mission work in the Philippines.92 Thus, in 1902 the American Board appointed the Rev. Robert Franklin 
Black, of Hot Springs, South Dakota, as their first missionary to the Philippines. Black sailed for Manila in 
October 1902 in the company of 16 other missionaries bound for various Asian fields, and upon arrival in 
Manila in November began preparations for a tour of Mindanao.  

On December 17, 1902 Black sailed on a U.S. Army transport bound for Puerto Princesa, Job o and 
Davao, to search for the best location for the first American Board mission station.93 Black once referred 
to General Leonard Wood as "my friend,"94 and the U.S. Army indeed assisted Black by placing at his 
disposal their records and field reports concerning the peoples and the chief centers of population in 
Mindanao.95  

 



Black's Meeting with the "Peniel Men"  

By the time of Black's arrival in Zamboanga, the "Peniel men," of whom more will be said shortly, had for 
some time been engaged in Protestant propaganda in this port, particularly in Scripture circulation. By 
the end of 1902, they had sold or given away many Spanish Testaments and Bible portions.96 They had 
also received encouragement from the local American public-schoolteachers, including the 
superintendent, Mr. Henry S. Townsend.97 Some of the leading citizens, including the affluent Don 
Isidoro Medel, the Americans' choice for the office of town presidente, had shown deep interest in 
Protestant teachings.  

During his three-month sojourn in Zamboanga, Black was once invited to preach at a Sunday evening 
service, his first sermon in Spanish, to some 25 Filipino converts and inquirers associated with the 
"Peniel Mission." Black was deeply impressed with the congregation's enthusiastic singing of familiar 
Protestant hymns translated into Spanish, and with the way they patiently endured the constant 
harassments from hostile kinfolk and neighbors.98  

It was during Black's sojourn in Zamboanga that he first heard, early in 1903, of the Bagobo people of 
Santa Cruz near Davao. His informant was a young public-school teacher named Cecilio Guerrero, a 
recent Protestant convert, who had been assigned among the Bagobos, and whom they regarded as a 

kind friend. The Bagobos were nuevos cristianos [“new Christians”], as recent Catholic 
converts were then generally called. A Catholic chapel had been built in Santa Cruz late in 1902. At the 
dedication ceremony, however, only three or four Bagobos were in attendance, for they much preferred 
to talk with their friend Guerrero, who shared with them his two Spanish Bibles.  

Convinced of the need to stop the Catholic priest of Santa Cruz from "teaching superstition," Guerrero 
invited Black to come and set up his mission in Santa Cruz. Black was uncertain, for he was low on funds, 
as he had not yet received his salary from the American Board, and he was hoping it would be sent to 
him in Zamboanga.99 But he was more than willing to visit Santa Cruz, which he soon did. This was the 
turning point which determined the future course of Black's missionary career.  

 

The Other Evangelical Missions 

Although they were not part of the evangelical streams that came together to form the United Church of 
Christ in the Philippines, there were a handful of other Protestant missions which came to the 
Philippines in the first half decade of the 20th century. In succeeding years, one or another of the 
various Churches that would eventually unite in the UCCP would have close contact with one or another 
of these other missions, the relationship in some cases being close enough for each to significantly affect 
the other.  

 

The American Baptist Mission  

The first that might be mentioned was the American Baptist Mission. The pioneer of Baptist work in the 
Philippines was a Swede named Dr. Erick Lund (1852-1933), who had been a missionary to seamen at 
the Spanish port of Barcelona for nearly a score years since 1881. Lund had first come to Spain at a 
missionary of the Swedish Baptist Society, but later came under the service of the American Baptist 
Missionary Union, of Boston. It was at Barcelona that Lund encountered a youth from the province of 
Catalonia named Francisco de Paula Castells, whom he later led to conversion. This was the same 
Castells who had been Lallave's companion to Manila in 1889.  



When Lund's wife and the youngest of his four small daughters died in 1889, he returned home to 
Sweden to seek consolation for his pain, though unfortunately two more of his children soon perished. 
Not long thereafter, Lund went back to resume his work in Spain. In the late 1890's, he came in contact 
with three Filipinos from Panay, namely, Sr. and Sra. Adriano Osorio y Reyes, of Iloilo; and a young man 
named Braulio Manikan, from Ibajay [now in the province" of Aklan], all of whom soon became 
Protestants through Lund's influence.  

When the American Baptists opened their mission in the Philippines in 1900, it was Lund whom they 
sent as their first missionary. Lund was accompanied by his sole surviving daughter Helen and by Braulio 
Manikan, who had become his assistant. Lund's party arrived in Iloilo early in May, 1900, some three 
months after the coming of the Presbyterians missionaries, the Rev. and Mrs. David S. Hibbard and Dr. 
and Mrs. J. Andrew Hall.100 Settling at Jaro, Lund and Manikan began their work by continuing their 
translation of the Ilonggo New Testament, and by holding first weekly then semi-weekly services. These 
soon drew many people, even intellectuals. Aside from Manikan, Lund also found helpers in Captain 
Fernando Salas, a Filipino officer captured by the Americans and imprisoned in Fort Iloilo, who agreed to 
revise Manikan's translation; and in an old schoolmaster named Serior Placido Mata.101 Though Mata 
was one day murdered near Mandurriao, while both Lund and Manikan received threats to their life, the 
Baptist mission continued to gain ground. By 1901 they had an organized congregation at Jaro and a 
nipa-and-bamboo chapel, the first Protestant chapel in the Visayas. Over its pulpit were the words 
clearly written: Ginawali namon si Christo [We preach Christ].102 

Lund would remain in Jaro, Iloilo for the most part of the period 1900-1912, returning thereafter to the 
United States, where he was to continue in the ministry till his death more than a score years 
afterwards.103 

 

The Christian and Missionary Alliance  

Since 1900 the Christian and Missionary Alliance [CMA] had set its eyes on the Philippines as a new 

mission field,104 but the only missionary it had officially appointed and sent before 1908 was an English 

lady named Miss Elizabeth White.105 Finding no justification for her to open a specifically CMA work in 

Manila, where other larger missions had already made significant beginnings, Miss White attached 

herself to the Presbyterian Mission, which she and her husband, the Rev. Paul Frederick Jansen, 

subsequently formally joined soon after their marriage in 1902. 

The CMA, however, gave its blessings to some of their members, mostly ex-soldiers who had seen 
service in the Philippines and later came back as individual volunteer missionaries. These were either 
completely self-supporting or partly supported by private religious circles in the United States, 
particularly Los Angeles. The very first was the Rev. Jonathan A. McKee, who had first come to the 
Philippines in 1898 as a hospital corps man with the U.S. Volunteers, and for a while had been assigned 
to Baganga in Surigao.106 Though engaged bra time also as a colporteur of the American Bible Society, 
McKee, however, was primarily a volunteer self-supporting CMA missionary,  

McKee did itinerant preaching in Zamboanga and Sulu in 1900 and again in 1902.107 But because it was a 
violation of the Bates Agreement of 1899 (abrogated in 1904), which limited the movement of 
Americans in Islamic areas in Mindanao, McKee's activities not surprisingly led to conflict between him 
and the American military authorities. Forced out from Zamboanga, McKee for some time preached in 
Cagayan [now Cagayan de Oro City], though it is not clear for how long. It is known, however, that in 
1902 McKee walked from Cagayan nearly 500 kilometers to visit Zamboanga. When the Rev. Robert 
Black first visited Cagayan in 1903, he found, as he put it,  



traces of the work of Reverend J.A. McKee who had spent some time there. In one house there 
were quite a number of Evangelical Christians and they were searching the scriptures daily. One 
of them was teaching a private school of his own, but found time to clerk for a business house 
without disturbing his school duties!108 

Black adds, however, that "most of the people are very strongly Roman Catholie,"109 which probably 
means that at that time Aglipayans had not yet been strongly established in Cagayan, or else Black was 
not able to distinguish clearly between them and the Catholics.  

It is also known that with the assistance of another ex-soldier, and apparently with the encouragement 
of the local army chaplain named C.E. Bateman, McKee set up a new mission in Iligan in 1903. For a 
time, McKee taught an industrial arts class and began a translation of the Gospel of John into Cebuano, 

while supporting himself through vegetable gardening and various timber contracts for U.S. 

government projects."110 During Black's two-day visit to Iligan early in 1903, he had an 
opportunity to meet McKee in person, whom he described as belonging to the "Christian Missionary 

Alliance mission."111 McKee's attention was soon drawn to the Maranaws, and he hoped to open 
evangelistic work among them. But his untimely death by cholera in 1903 arrested for a few years the 
budding work in Mindanao of the Christian and Missionary Alliance."112  

 

The Peniel Mission In Zamboanga  

Apparently inspired by McKee's earlier work in Zamboanga, two volunteer missionaries of the so-called 
"Peniel Mission," a faith-mission supported by Holiness groups in California also came to Zamboanga 
sometime in 1902. In his reports, Black never once mentions them by name, saying only that "one is a 
Norwegian or Swede, the other an American Indian.113 Apparently, the first man was David O. Lund, 
generally thought to be a Swede, although a CMA mission report in 1913 states that Lund during his 
furlough had visited "relatives in Norway"."114 The second was probably S.D. Lommasson, who would be 
more specifically identified by a later publication as a "half-Apache Indian," though his family name 
suggests Scandinavian blood on his father's side. If this is so, Lommasson must have temporarily 
withdrawn from direct evangelistic work, probably about 1905, for by 1909 Lund's assistant in 
Zamboanga was a man named W. Abel.115 What is certain is that Lommasson was back in Zamboanga by 
1914.  

Lund's wife Hulda was a teacher in the public schools, and contributed her salary towards the 
maintenance of their family and the mission.116 Lund and Lommasson began their work by selling a 
considerable quantity of Bibles in Zamboanga town and nearby Tetuan. Both were fluent in Spanish, and 
they soon made a favorable impression on the local chabacano-speaking population.117 As early as April, 
1903, they had a congregation of some 40 Americans (half of these soldiers in active duty) and about 20 
Filipinos. Among their earliest converts was an Ilocano from Vigan, the aforementioned Cecilio 
Guerrero, who had gone to Basilan to teach at Isabela town. Guerrero was later transferred to Santa 
Cruz among the Bagobos in Davao,118 and it was soon after this that he invited the Rev. Robert F. Black 
to come with him to Santa Cruz.  

Before very long, Lund and Lommasson also began to make friends among the local Muslims, who 

readily listened to them. As one pandita [Muslim priest] reportedly put it, Lund was not a "Christian" [as 

he resorted to no religious images and held services only in a simple chapel], but simply a friendly 

"American." As a result, a number of panditas asked Lund to teach them about the Bible. 

Meanwhile, as a result of Lund's flying visit to the United States in 1905, in order to confer with the Rev. 
Dr. A.B. Simpson, founder and first leader of the Christian and Missionary Alliance, the latter adopted 



the work of the "Peniel men" that very same year."119 This was the beginning of the Christian and 
Missionary Alliance Mission, which in time made significant evangelistic gains in Zamboanga and later 
also Cotabato.120  

 

The Seventh-Day Adventists  

The Seventh-Day Adventists had regarded the Philippines as an extension of their Australasian Union 
Conference. The first Adventist to visit the Philippines was Elder G.A. Irwin, who made a brief stop-over 
while on his way to the United States to attend the General Conference of 1905.121 An Elder R. Caldwell 
had also been sent by the same conference about 1904 to do "canvassing work" in Singapore, the Malay 
peninsula, and Bangkok. In October 1905 Caldwell came to the Philippines, and was followed in 
December by Elder E.H. Gates, who came directly from Sydney.122  

Caldwell and Gates had come simply to explore possibilities. They did not seem to have done any 
preaching themselves. The first real Adventist missionaries to the Philippines were Elder and Mrs. J. 
Lamar McElhany, of the Southern California conference of their Church. Ultimately bound for Australia 
or New Zealand "to carry the third angel's message into the ripening fields of the Australasian Union 
Conference,123 the McElhanys arrived in Manila on Good Friday, April 13, 1906. This may be delineated 
as the beginning of Seventh-Day Adventist work in the Philippines.  

The McElhanys found as teacher a young Ilocano, named Santiago Fonacier, who was then the secretary 
of Supreme Bishop Gregorio Aglipay, of the Iglesia Filiptina Independiente. Fonacier spoke Mew, 
Tagalog, and Spanish, and had already learned a fair degree of English. He was an excellent language 
teacher for the Adventist missionaries. For a time, Fonacier seemed to have shown great curiosity, if not 
interest, in Adventist teachings, and at one point McElhany, hoping for the best, had thought that 
Fonacier would become a convert.124  

Because of language difficulties, the McElhanys spent their time in sending literature to some of the 800 
or so American school teachers, and later also to Filipino teachers. As all other Protestant missions had 
found, the Filipino teachers constituted a challenging and potentially hopeful sector to evangelize. They 
were a numerous lot, and were still increasing in numbers. More importantly, they knew, or were at 
least familiar with English. Thus, the McElhanys at first thought of carrying on systematic work among 
them,125 but, for some reason, this did not seem to have brought any satisfactory result and the 
McElhanys soon moved on to New Zealand. In their place, Elder R.A. Caldwell and his wife came early in 
1908 as the first permanent Adventist missionaries in the Philippines.126 

 

The Episcopal Mission  

The story would not be complete, without mention of the Episcopal Mission in the Philippines, especially 
that its first regular missionary bishop, Charles Henry Brent, was to give the original impetus at the 
World Missionary Conference in Edinburgh in 1910, which directly led to the formation of the Faith and 
Order Movement, and decades later of the World Council of Churches.  

Along with the American troops, there were at least a handful of Episcopal chaplains, of whom the Rev. 
Charles C. Pierce, D.D., chaplain of the 14th Infantry and division chaplain on the staff of Major General 
Arthur MacArthur, and the Rev. David L. Fleming had already been mentioned. Upon his arrival in 
Manila in August 1898, Pierce's first concern was to establish Anglican services "that would meet the 
common needs of Churchmen from England and America, both civilian and Army people."127 Thus, late 



that same August, he and Fleming began services in the Wilson home, under the title "Anglo-American 
Mission."  

On Christmas Day 1898, Chaplain Pierce held a service specifically for Filipinos, which later on has been 

claimed as "the first service held for Filipinos by any other Church than the Church of Rome."128 As early 

as August 12, 1898, on the eve of the American capture of Manila, the Rt. Rev. William Croswell Doane, 

chairman of the Committee on Increased Responsibility of the Protestant Episcopal Church, had asked 

the Rt. Rev. Frederick Roger Graves, of Shanghai, the Presiding Bishop of the Chung Hun Sheng Kung Hui 

[Holy Catholic Church in China) to visit Manila and report on conditions there. Graves went to Manila 

not long thereafter, and in the Wilson home confirmed five persons on September 10, 1899, and advised 

them to build an Episcopal church. In connection with the subsequent visit by another Episcopal bishop, 

the Rt. Rev. Henry C. Potter, another 9 persons were confirmed on December 13, 1899.129 

On January 10, 1900, the Presiding Bishop of the Protestant Episcopal Church, U.S.A., appointed Bishop 
Graves the first Episcopal bishop in the Philippines. As early as November 1899, the Reverend James L. 
Smiley had been appointed as the first Episcopal missionary to the Philippines. He came, but stayed only 
briefly because of an injury. In 1901, at the recommendation of Bishop Graves, two other American 
clergymen, namely, the Rev. Walter C. Clapp and the Rev. John A. Staunton; Jr., were likewise appointed 
to the Philippines. Before the year was over, a lay missionary named Mr. J.W. Wilson, who had earlier 
worked in Manila under Chaplain Pierce, also returned to the Philippines, followed soon afterwards by a 
new man named Talbot.130 Clapp was to work among Americans and other foreigners, and Staunton, 
among the Filipinos.  

In 1901, the Protestant Episcopal Church, U.S.A. created the Philippines as a Missionary District, and 
nine days later, elected as its Bishop the Reverend Charles H. Brent (1862-1829), a Canadian-born 
American and the rector of St. Stephen's Church, Boston since 1891. Brent was consecrated in 
Emmanuel Church in Boston on December 19, 1901, and arrived in the Philippines early the following 
year. Thus came Brent, who, though non-Roman, nevertheless did not consider himself "evangelical" but 
"catholic." Brent's presence was to add a special color to the spectrum of Reformation Christianity in the 
Philippines -- to the edification, apparently, of all Churches represented in the country.  

 

The Message of Evangelical Christianity  

What was the message which evangelical Protestant missions preached in the Philippines? In capsule 
form, it may be said that they taught the great central affirmations of the 16th-century Protestant 
Reformation, and the emphasis on personal religion, marked by high ethical and scriptural standards, 
characteristic of the evangelical revivals in the United States in the 18th and the 19th centuries.  

In more specific terms, the Protestant missionaries preached a Christ-centered faith, affirming the New 
Testament teaching that there is no other mediator between God and humankind except Christ alone. 
They stressed that Christ's sacrifice on the cross was a once-and-for-all atonement for human sin, and 
that one is justified by grace through faith, and not by one's good works. Therefore, there is no reason 
nor validity, taught the Protestant missions, in depending on good works, for these, no matter how 
meritorious, cannot bring about one's salvation. Good works are imperative for the Christian, but are 
performed in gratitude for what God had done in Christ who was a man for others. Continuing to follow 
New Testament teachings on this point, the Protestants also taught that one must come boldly to the 
throne of God's grace without the need of any intercessors other than Christ alone.  



This teaching was at the heart of the 16th-century Protestant Reformation, and admittedly ran counter 
to Catholic veneration of the Virgin Mary and the saints, and the belief and trust in them as 
intercessors.131 Thus, the Protestant missions witnessed to the centrality of Christ's atonement on the 
cross, firmly convinced that they had a point to make in the Philippines, with solid scriptural foundation 
to back their stand.  

The Protestant missions at the turn of the century also made a strong witness for the authority of Holy 
Scripture, as the authentic witness of God's dealings with humankind and as the only rule and standard 
for Christian faith and practice. While the Catholic Church regards Scripture and Tradition as being more 
or less equal [pari passu] in authority, Protestants place infinitely greater emphasis on Scripture. Thus, 
Bible-reading became a hallmark of evangelical communities in the Philippines.  

The third Protestant emphasis was on ethical living according to scriptural standards. This meant seeking 
to live by the "kingdom ethics" of Christ and by the ethical teachings of the New Testament epistles. The 
first Filipino evangelicals, however, also inherited what was basically 19th-century English evangelical 
and American revivalist religious traditions. To the Protestant missionaries, living a "pure" Christian life 
meant keeping one's self pure as the "temple of the living God," and this implied abstinence from 
tobacco and hard drink, and the eschewing of gambling places, the saloon, and the like.  

The fourth evangelical emphasis was on service to others, an influence of the "Social Gospel," or the 
rediscovery in the late 19th century of the social dimensions and implications of the Gospel, superbly 
articulated by the American Baptist theologian Walter Rauschenbusch (1861-1918). This was the 
rationale for Protestant medical, education, and social work. Behind this emphasis lay the belief in the 
inherent value of the human individual, and thus the importance of giving service to all in need. Medical 
service was an attempt to follow the example of Christ's healing ministry, while educational work was 
for the development of human faculties, at the same time that these served as a veritable instrument 
for evangelism and the training of church leaders. 

Thus, Protestant missions brought to the Philippines not only the evangelical strain in Christianity, which 
had always been present in the Church through the centuries though identified most clearly during the 
16th-century Reformation, but also the cultural values of 2dth-century American Protestantism.  
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measure to protect the divinity of Christ. To exalt Mary was to exalt Christ. One way of doing this was to proclaim Mary as 
theotokos, "God-bearer," a most controversial term, which was assailed by its opponents who rather opted for 
Christotokos, "Christ-bearer." In Greek, theotokos, despite its dangerous tendencies was not so bad, but its translation. in 
to Latin as Mater Dei, "Mother of God," started a trend that took an entirely different course.  

Official Catholic doctrine has always insisted that the Virgin Mary is the object only of veneration, and not adoration 
[worship]. The question, however, is whether the more simple Catholic faithful could follow such intricate or delicate 
theological distinctions and subtleties.  

Following the example of Latin Catholicism, the Philippines was and is a staunchly Marian country. It was Rufino J. Cardinal 
Santos, of Manila, who at the Second Vatican Council, championed the position -- which was voted down -- of having a. 
separate article on the Virgin Mary in the new Catholic constitution De Ecclesia. The Council Fathers, however, simply 
placed mariology as a section of the article on the Church. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



Chapter III  
 

PRESBYTERIAN EXPANSION IN LUZON AND 
THE VISAYAS 

 

“Place after place is coming forward and offering  

to build churches and chapels and pay the  

salary of a native pastor if we will only send them at once.” 

 Dr. James R. Rodgers, 

Senior Missionary, Manila Station 

 

Many mission histories, both Protestant and Catholic, often tend to credit the foreign missionary 

primarily, if not solely, for the expansion of the Church. In a sense, this is correct, in that it was the 

missionary who directed the work of evangelization. In many cases, it was due to the missionary’s direct 

preaching or personal influence that a good number of the early concerts were won to the evangelical 

faith. But the fact is that very often [and this is very clearly illustrated by the history of evangelical 

Christianity in the Philippines], actual church growth was done by the new converts themselves. In 

almost every mission, a handful of converts would soon become employed by the mission as evangelists, 

many eventually receiving advanced training and ordination. A far greater number, however, simply 

worked as unpaid lay volunteers, taking it upon themselves to speak to their neighbors about their new 

and almost always stronger Christian convictions, and thus prepared the way for the evangelist or the 

missionary. 

 

The Role of Filipino Workers 

As will be seen, most of the actual Presbyterian pioneering work in all of its 
mission stations in the Philippines was done by Filipino workers. This was the 

same case with the Methodists in Manila and central Luzon, or with the United 
Brethren in La Union, or the Disciples in the Tagalog area and the 'locos. Where the missionary did not 
have enough Filipino assistants, mission work was slow. But where there were a sufficient number of 
Filipino workers, who almost always preceded the missionary in way-out places, there church growth 
was brisk, if not fairly rapid. As would soon be seen, this was how evangelical Christianity quickly spread 
in Cavite, Laguna, Antique, Negros Oriental, the entire region of what is now Misamis Occidental, and 
many other places.  

In many cases, individuals who had heard of the new evangelical teachings began to share these with 
their families and friends. More often than not, only after the basic groundwork had been laid did the 
missionary receive an invitation or have an opportunity to come and baptize the new converts. This is 
best illustrated by what happened in Guihulngan, Negros Oriental in the period 1901-1905. When the 
first missionaries went there in 1903, they found about 175 people already prepared for baptism. 



Parallel developments also took place in various other regions, whether in the llocos, the Tagalog region, 
Panay, or Mindanao.  

 

Early Women Church Workers  

Equally often unsung were the labors of many women workers, some of them missionary wives, or 
simply wives of missionaries or single lady missionaries, though the far greater number were Filipino 
Biblewomen, deaconesses, or simply lay workers. By the 1860's, single ladies had begun to go in greater 
numbers to the various Protestant missions the world over. Like their married sister-missionaries, they 
found in the foreign mission field an open outlet for the religious vocation often denied them in their 
Churches at home. Thus, it was often the case that women missionaries, both single and married, 
constituted as many as two-thirds or more of the entire mission personnel in any single field. This was 
certainly true also of the Philippines.  

The first Filipino Biblewomen and deaconesses were often not simply assistants of the pastors, but were 
assigned to do independent evangelistic tasks of their own. Thus, the first deaconesses of Albay in 1911, 
namely, Dolores Maravillas, Geronima Solano, and Apolonia Dino, who were joined by Agripina Moralde 
in 1914, often went on their own as itinerant preachers, holding open-air evangelistic meetings in a 
particular place for up to weeks at a time. A handful of women also became ordained, like the Rev. Julia 
Sotto Yapsutco (d. 1942), wife of the Rev. Luis Yapsutco about 1936, and the Rev. Agripina Moralde (d. 
1977) in 1937. Mrs. Yapsutco continued her evangelistic work after her husband's death in 1926, and 
herself became the first worker and organizer, and latex first pastor, of Iligan Evangelical Church. On the 
other hand, Miss Moralde so gave her life to church work, that she forsook marriage and the change of 
having a family, and labored in the Bicol peninsula for more than 50 years, continuing even after her 
retirement.  

Other women workers were pastors' wives, some of them trained deaconesses, like Mrs. Elena Abellera, 
Mrs. Eleuteria Rodriguez, and Mrs. Conrada V. del Carmen, who industriously worked beside their 
husbands. Most, however, were volunteers from the common rank and file of the Church. Aside from 
the fulltime responsibility of taking care of husband, children and the home, these women found 
enough time to help in significantly pushing forward the work of the Church. They were responsible for 
drawing the interest of other women, while they exerted strong Christian influence on their families, 
thus strengthening the nuclei of individual evangelical congregations.  

The early evangelical congregations were almost always predominantly male,1 because very often it was 
the men who first came in contact with the male missionaries. But by the 1920's, the number of women 
being converted every year began to nearly equal the men. By the 1930's, women generally comprised 
the majority in almost every Protestant congregation,2 and, with their generally greater - inclination 
towards religious piety, carried the spiritual mainsprings of evangelical Christianity in the Philippines. As 
Dr. Frank C. Laubach had correctly observed in 1925:  

Social custom renders it extremely difficult for pastors to reach Filipino women in their homes. 
Bible women are therefore indispensable. Women in the Philippines, as in other parts of the 
world are conservative about changing their religious affiliations, but are more faithful to their 
religious duties after they have made the change, than are men.3  

Many of the volunteer church workers were young people, who labored with youthful zeal and 

enthusiasm. The church youth, in many cases, were responsible for vigorous evangelistic work in the 

barrios, especially during summer vacations. This was true, for example, in San Fernando, La Union, as 

early as 1904, where the staunchest youth leader was one Camilo 0. Osias, or in Cagayan, Misamis in 



1917, where 90% of the first 66 church members were young high school students, from whose ranks 

came the first volunteer Sunday School teachers of Cagayan. 

These were the evangelical forces, which were responsible for the early growth of Protestantism in the 
Philippines.  

 

Initial Presbyterian Progress in Manila  

M the largest of the various missions which came to the Philippines at the turn of the century, the 
Presbyterian Mission was accordingly given the widest territory to evangelize, covering all of Luzon 
south of Manila and eventually most of the Visayas, except for Baptist territory in Panay and Negros 
Occidental. As its mission churches constituted the most numerous that went into the union of 1929, 
the story of the Presbyterian Mission therefore deserves an extended treatment in this volume.  

As articulated at the beginning of 1899, the aim of the Presbyterian mission was to establish firmly the 
work among the Filipinos, and then to attempt a mission among the numerous Chinese in Manila.4 As a 
matter of course, Rodgers and Hibbard gathered an American Presbyterian congregation, who met 
Sunday mornings at the Hibbard home on Calle Nueva [now A. Mabini] in Ermita. The building had a 
large hall formerly used as a Masonic meeting place. But this American church was at first served only by 
newly arrived Presbyterian missionaries, who were still engaged in the study of Spanish or Tagalog.5 Not 
until 1904 did the Presbyterian Board begin to send ministers specially assigned to serve as its pastors.6  

 

Evangelistic Beginnings in 1899  

As alluded to in the previous chapter, the first Presbyterian religious meetings were held till the end of 
1899 in the home of Sr. Pascual Poblete, on Calle San Fernando in the district of Binondo.7 0ne of the 
first clear signs of evangelistic progress in 1899 was the opening of a second meeting place in the third 
story of a house on Calle Sacristia, across the street from the Catholic Church. Thus, it was in the old 
commercial-residential district of Binondo that the Presbyterian mission made its first permanent 
foothold in Manila.  

Soon afterwards, religious services also began south of the Pasig River in the home of Sr. Paulino Zamora 
at 50 Calle Beaterio in Intramuros. At that time, it was the practice of Protestant missionaries to 
rebaptize converts from Catholicism, a matter which even at that time some had considered 
questionable and problematic.8 It was at a service at the Zamora home on October 22, 1899 that 
Rodgers baptized and received into the communion of the Presbyterian Church nine individuals, namely, 
Paulino Zamora, his three sons Nicolas, Ricardo, and Jesus, his daughter; Benigno Dayao and also his 
daughter, Jesus Bautista, and one other, probably Tomas Mallares.9  

This group provided the first Presbyterian evangelist for the Tagalog area, namely, Benigno Dayao, who 
served in that capacity till his death in 1914. Nicolas Zamora and Jesus Bautista, however, had by this 
time become associated with the Methodist lay preacher "Deacon" Prautch and his religious services for 
Filipinos at the Teatro Filipino in Quiapo.10 In fact, Nicolas Zamora made it clear that his church 
membership shall be with the Methodists, but he was willing to receive baptism from Rodgers' hands, 
because there was no ordained Methodist minister in Manila at that time.11  

If Nicolas Zamora soon became the foremost Methodist evangelist, his father Paulino distinguished 
himself in service to the Presbyterian Mission by inviting as many of his prominent friends as possible to 
the Presbyterian services. Thus, it was Paulino Zamora who in December 1899 brought Sr. Agustin de la 



Rosa12 in contact with Rodgers.13 De la Rosa in turn proved to be an enthusiastic convert and arranged 
for the opening of new preaching places in the districts of Paco and Tondo.  

About September 1899, Sunday afternoon services in Spanish were opened for Filipinos at the Hibbard 
home in Ernaita, where the American congregation continued to meet on Sunday mornings. In the next 
nine months, more preaching opportunities multiplied in various parts of Manila, largely through 
contacts made by Paulino Zamora and Agustin de la Rosa. Thus, new meeting places were established in 
the home of one Canuto Cruz on Calle Barcelona, and at Peñafrancia and another place in the district of 
Paco.14 Thus, at the end of 1899, Rodgers, as the senior Presbyterian missionary, found it appropriate to 
declare the Philippine Presbyterian Mission officially organized, Manila being its first mission station.  

Not all these beginnings, however, proved genuine and sincere. In one, the householder did not live up 

to Christian standards, and in another, the place was turned into a lively gambling joint the moment the 

missionaries had left, the religious services, intact, camouflaging the illegal proceedings therein.15 

Naturally, services in both had to be promptly and definitively discontinued. 

One of the interesting personalities Rodgers met at this time was Domingo Nocum, an associate of 
Paulino Zamora, and a native of San Francisco de Malabon [now Gen. Trias] in Cavite. Nocum, who was 
to be licensed as a Presbyterian evangelist in January 1904, had quite a story to tell. In 1872 Father 
Jacinto Zamora, one of the three Filipino martyrs of that year, had given him a Spanish copy of the 
Gospel of Matthew, apparently one of those circulated in the Philippines by the British and Foreign Bible 
Society. Nocum read it, and treasured it especially after the martyrdom of Father Zamora. Later, he also 
obtained copies of Rizal's NoIi Me Tangere (1886) and El Filibusterismo (1891). As all three volumes were 
subsequently banned by the Spanish colonial government, Nocum inserted the Gospel between Rizal's 
novels and placed them in a box which he hid under a culvert. After the Revolution, he found that white 
ants [anay] had eaten through Rizal's novels, but had left the Gospel of Matthew intact. Nocum later 
gave this Gospel to Dr. Rodgers, who sent it with a covering handwritten note to the Presbyterian Board 
so that it could be deposited at the archives of the American Bible Society.16  

 

Early Presbyterian Work in Tondo  

By 1900, Presbyterian work in Manila was flourishing in Binondo and Ermita. The services at the Poblete 
home were merged with those at the third-floor chapel at Calle Sacristia, and later moved to a new 
chapel on Calle Magdalena in the section of Binondo called Trozo.17 Sometime before April 1900, the 
congregation was organized as the "Trozo Presbyterian Church" -- the first Presbyterian Church in the 
Philippines, starting with 15 members but increasing to 31 within a few months.18 At that time, the 
Trozo church held two regular meetings on Sundays, one in Spanish in the morning, and another other in 
Tagalog in the afternoon, as well as a Christian Endeavor Society meeting on Friday. The Trozo church 
also had services in the homes of members in four other districts. As many as 16 or more laymen in the 
congregation also regularly preached in outlying towns every Sunday.19 Thus, by the end of 1900, the 
Presbyterian mission had one organized Filipino church and two congregations, with a total adult 
communicant membership of about 100.  

In 1901 the Binondo work would branch out to Tondo, the result of an invitation to the Presbyterians to 

come, when it was widely rumored that Padre Mariano Gil, O.S.A., who had betrayed the 

Katipunan, was returning to his Tondo parish.20 The Tondo work was then placed under the care of Mr. 
and Mrs. Paul Frederick Jansen [nee Elizabeth White], a couple who had just recently joined the 
Presbyterian mission. As will soon be seen, the Binondo services would be transferred to Tondo in 1903, 
when the Tondo Evangelical Church [Presbyterian] was built on the corner of Calle Folgueras and Calle 



Padre Rada. Practically all the first lay leaders of the Tondo church were former propagandists or 
revolutionaries who had suffered in Spanish prisons. As Rodgers was later to say: "It can be said with 90 
per cent of truth that of the first officers of the Tondo church, the deacons had been in jail once, the 
elders twice, and the secretary of the session, Sr. de la Rosa, three times."21  

 

The Mission at Ermita  

Meanwhile, on the south side of the Pasig, the services at the Zamora home in Intramuros and those in 
Paco were concentrated in 1900 at the chapel on Calle Nueva in Ermita.22 By the following year, 
however, the Ermita congregation, now under the care of the Jansens, was doing outreach work in 
Malate, Paco, Pasay and three other barrios.23 When Ellinwood Dormitory was established in Malate in 
1905 for students of the Ellinwood Training School, the dormitory residents formed the nucleus of the 
subsequent English student congregation, which was organized in 1909. The merger in 1916 of this 
English-speaking congregation and the Malate fellowship would led to the Ellinwood-Malate Evangelical 
Church.24  

Interestingly enough, the Binondo-Tondo mission was the predecessor of what is today the Tondo 
Evangelical Church [UCCP] on R. Fernandez Street, while the Ermita-Malate work was the progenitor of 
the present Ellinwood-Malate Church on Vasquez Street in Malate.  

 

Presbyterian Expansion in Manila  

Both Presbyterian and Methodist missions in Manila at this time took the view that the best way to 

advance their cause was to disseminate as many copies of the Scriptures and to spread the knowledge 

and understanding of it as widely as possible in the shortest possible time. By 1900-1901, the main 

centers of both Presbyterian and Methodist evangelistic efforts was the Tondo-Binondo area, 

Presbyterian work being complemented by preaching stations in six different districts with 10 weekly 

services, and the Methodist, with an equal if not slightly wider outreach. 

Aside from direct preaching and Bible teaching, the Protestant missionaries also found as an effective 
and quite popular evangelistic tool the solemnization of "Filipino weddings -- American style, by 
Protestant pastors.25 Due to the turmoil following the Philippine Revolution against Spain in 1896 and 
the imprisonment of many Spanish priests, not to mention the large fees the latter generally imposed, a 
considerable number of couples contented themselves with common-law marriages. The Protestant 
missionaries sought to give religious blessing to these unions by offering to officiate at the ceremonies 
free of charge,26 thOugh, as might be expected, these were heavily censured by the Spanish friars still 
awaiting deportation. As Rodgers conceded, "the performance of such ceremonies is of double 
advantage; it keeps many from living in open concubinage and gives the [Protestant] pastor a hold upon 
the people."27  

As British evangelical Protestants had found with regard to the opening of Spain in 1868, so did their 
American counterparts discover three decades later that the lack of qualified missionaries and 
evangelists prevented them from making the most of the opportunities daily opening to them. Rodgers 
would report at the end of 1900 that "place after place is coming forward and offering to build churches 
and chapels and pay the salary of a native pastor if we will only send them at once."28 But the most he 
and Hibbard could do was to commission Sr. Benigno Dayao late in 1900 as the second Filipino [after 
Adriano Osorio, of Iloilo] and the first Tagalog, Presbyterian evangelist.  

 



The Federalist Party and the Presbyterians  

By the end of 1900, after almost two years of fighting, General Emilio Aguinaldo's forces were gradually 

succumbing to the superiority of American arms. The Filipinos' struggle to maintain their independence, 

proclaimed at Kawit, Cavite on June 12, 1898, was perhaps doomed from the start, given the superior 

arms of the adversary it faced and the latter's capability to extend a formidable military machine across 

the Pacific. Moreover, internal dissensions within Filipino ranks -- amply illustrated by the trial and 

execution of Andres Bonifacio in 1898 and the assassination in June, 1899 of General Antonio Luna, 

perhaps the most brilliant strategist in the Filipino army -- had plagued the resistance movement from 

the very beginning. This was a sad commentary on the difficulty faced by the Filipino patriots in forging 

unity among themselves. 

 

Demoralization in Filipino Ranks  

The death of General Gregorio del Pilar at Tirad Pass toward the end of 1899 further demoralized many 
Filipino officers and men, though Aguinaldo was to continue his resistance till his capture in March, 
1901. Thereafter, other commanders such as General Miguel Malvar in Batangas, General Vicente 
Lukban in Samar, Colonel Quintin Salas in Panay, and General Macario Sakay in the mountains of the 
Sierra Madre in Luzon, would keep up the fight for a little longer.  

As early as the end of 1900, however, a growing number of Filipinos had begun to accommodate to 
what increasingly appeared to be a permanent American occupation. With the initial establishment of 
the American civil government in 1901 under Governor William Howard Taft (1857-1930),29 and with the 
new government following the recently defunct Philippine Commission's policy of employing as many 
Filipinos as possible in local posts, more and more resistance fighters were gradually enticed to give up 
the struggle. As immediate material inducement, the American authorities offered Filipino soldiers 
P3,000 [USS1,500] for every rifle surrendered, and a proportionate sum for revolvers.30  

 

Identification of Protestantism with the New Era  

The early successes of the Protestants in the Philippines can best be understood, as will soon be seen 
more fully, when viewed in the context of the fact that it was identified with the new era of American 
rule. There seemed to be a correlation between the rapid establishment of friendly relations with the 
Americans and initial Protestant gains. This was best illustrated by evangelical advance in Manila and its 
immediate environs, as well as in Negros and in those parts of Panay which had not figured prominently 
in the resistance movement of General Delgado and Colonel Salas. In contrast, Protestant efforts 
encountered particularly stiff opposition in such places as Cebu, where such guerrilla commanders as 
General Arcadio Mahilum and General Leandro Fullon kept up for sometime their resistance in the hills, 
and especially in Samar, where American troops committed an atrocious massacre at Balangiga in 
September 1901, as will soon be seen.  

Even before Aguinaldo's capture, some former members of his cabinet, along with other middle-class 
Filipinos, met to find out how to keep the gains of the Philippine Revolution under the new situation of 
American rule. The reelection of U.S. President William McKinley, who had issued his "Benevolent 
Assimilation" policy within a fortnight of the signing of the Treaty of Paris of December 10, 1898, 
convinced these Filipinos that the United States was determined to keep the Philippines. Being men of 
means and position, they thought that under the new regime, they still might come out well, if they 
played their hands right.  



Prominent among this group were Dr. Trinidad H. Pardo de Tavera, Benito Legarda, Felipe Buencamino, 
Pedro Paterno, Cayetano Arellano, Tomas G. del Rosario, Florentino Torres, Gregorio Araneta, Luis R. 
Yangco, Arturo Dancel, and Jose R. de Luzurriaga. Of these, the Chinese mestizo Yangco was already a 
Protestant, being one of those, as will be recalled, who received copies of the Spanish Scriptures from 
Lallave and Castells in 1889. Closely associated with Yangco's "evangelical circle" were two Methodist 
missionaries, namely, Deacon Arthur W. Prautch and Dr. Frank Bourns, who carried no small amount of 
influence among the American civilian and military officials.31  

 

The Partido Federalista  

On December 23, 1900, some three months before the capture of General Aguinaldo, these associates 
of his formed the so-called Partido Federalista ["Federalist Party"], with the intention of working for 
Philippine statehood within the American federal government. In reaction to this group, there would 
soon develop an opposing political party called the Partido Nacionalista ["Nationalist Party"], seeking 
the nationalist objective of early independence from the United States, though this was quite different 
from the party of the same name formed in 1907.  

The Federalist Party played an important role in bringing about the surrender of many Filipino resistance 
fighters, including 11 generals, 14 colonels, 14 lieutenant-colonels, 20 majors, 6 guerrilla chiefs, 46 
captains, and 106 lieutenants, along with some 2,640 soldiers, who turned in some 4,440 guns and 
various other types of firearms.32 Not surprisingly, the Federalist Party immediately won the favor of the 
American Civil Governor, William Howard Taft. In fact, it was exclusively from this party that Taft would 
choose the three Filipino members of the Philippine Commission, namely, Pardo de Tavera, Legarda, and 
Luzurriaga.  

Of the different organized committees of the Federalists, the most active was that in Tondo headed by 
Felipe Buencaminol Aguinaldo 's former Minister of Foreign Affairs and a member of the Civil Service 
Board under the Americans. When it was known that the American regime, upholding the principle of 
separation of Church and State, would remain absolutely neutral in religious affairs, the Federalists 
feared that this would mean the return of the Spanish friars. The recent arrival of the papal legate 
Archbishop Placide Chapelle, Catholic bishop of New Orleans, only served to strengthen Federalist 
suspicions .33 As alluded to earlier on, it was further rumored that the Spanish friars would be reinvested 
with their former authority and power, and that, in fact -- so it was alleged the former Augustinian 
curate of Tondo, Fray Mariano Gil, O.S.A., was ping back to his parish. Padre Gil had become notorious 
among Filipinos for having broken the seal of the confessional in 1896 and revealing to the authorities 
the secret existence of the Katipunan. If there was one most hated Spanish friar at that time, Gil would 
be a candidate without equal. The rumored possibilities alarmed Buencamino and the Tondo 
Committee, and they decided that the best way to prevent the return of the hated friars was to let all 
Filipinos turn Protestant.  

The ranks of the Filipino intelligentsia of the late 19th century were generally deeply influenced by 
European anticlericalism. Rationalistic in outlook and disposition, the anticlericalists generally believed 
in a natural religion and held to a liberal type of Christianity, which was non-denominational. They did 
not believe in miracles and the efficacy of sacraments, rites and ceremonies which they tended to call 
"superstitions." Obviously, not all anticlericalists shared in all of these characteristics; some were more 
radical than others. But they all shared in the same hostility towards the clergy, abhorring especially the 
power and hold the latter had on the common people. Intellectuals like Dr. Jose Rizal and Marcelo H. del 
Pilar belonged to the group, and obviously many of the intelligentsia of the 1000's, whose intellectual 
descendants continued to call themselves "free thinkers" in the 1920's and the 1930's.  



 

The Beginnings of Presbyterian Work in Tondo  

Presbyterian work in Tondo, which was under the care of the Jansens and then of the Rev. Dr. Rodgers, 

began through an opportunity provided by the Federalists. Sr. Agustin de la Rosa, who had 
earlier proved helpful in finding new openings in Paco, came to see Dr. Rodgers on behalf of the 

Federalist Party late in January 1901. At the instigation of Buencamino, De la Rosa, and Timoteo 

Paez [Paulino Zamora's close friend and a prominent member of the Malolos Constitutional 
Convention], the Federalists proposed to create a party "Bureau of Religious Education," with Rodgers 
as its head. Earlier on, Buencamino himself and four other Filipino leaders had approached Prautch, 
asking him to open to Filipinos the English Protestant services at the Soldiers' Institute, promising to fill 
the meeting with Freemasons "until other people should learn to attend."34 As Rodgers would later put 
it, the Federalists "were for carrying all their fellows into the Protestant church at once and need 
guidance."35 Dr. Pardo de Tavera, did not join in the proposal for an alliance with Protestantism, but just 
the same he wished the movement good fortune and success.36  

Rodgers correctly sensed, however, that this was a "political conversion," motivated by expediency and 
convenience without the undergirding of a genuine religious experience. He also felt that an overt 
alliance with any particular political segment of the Filipino people would be disastrous to the Protestant 
cause. He therefore replied to the Federalists that while he was willing to help them, his message was 
really "to all parties."37 He also "earnestly counselled the total separation of the religious and political 
movements, explaining that a union would be injurious to both."38  

Buencamino listened to this advice, but just the same asked Rodgers to address their forthcoming 
assembly on February 3, 1901, a Sunday, at the Teatro Rizal. On the appointed day, some 500 to 600 
people were in attendance. Rodgers brought his two assistants, Benigno Dayao and Monico Estrella. 
Also present were Prautch and Nicolas Zamora.  

 

The Federalista Meeting of February 3  

Buencamino opened the meeting with an emotionally charged address, and ended by asking the 
assembly to choose between a friar-controlled Catholic Church, or a new freedom in Protestantism. 
Having captured his audience's interest, he then proposed an indigenous Filipino Church -- Evangelical 
and free from foreign domination, and membership of which would be a necessary requirement for 
membership in the Federalist Party.39 His talk ended with a thunderous applause.  

Parenthetically, it might be observed that Father Gregorio Aglipay was influenced by similar sentiments, 
when he conceived of an indigenous Filipino Church, though this time not Protestant but independent 
Catholic. In August 1901, six months after this event -- and months before the proclamation of the 
Aglipayan schism -- Father Gregory Aglipay and Don Isabelo de los Reyes, Sr., would meet at the YMCA 

office in Intramuros with Dr. Rodgers, of the Presbyterian Mission; Dr. Homer C. Stuntz and the Rev. 
Jesse L. MacLaughlin, of the Methodist mission; and the Rev. Jay C. Goodrich, of the American Bible 
Society, to explore the possibility of union or cooperation with the Protestants. The plan did not 
materialize, however, because of the differences in approach, attitude and understanding between 
Aglipay and De los Reyes and the Protestants.40 Nevertheless, Aglipay's circle and the Protestants from 
the very beginning remained friends.  

Speaking after Buencamino, Rodgers tried to explain that religion and politics need not necessarily go 
hand and glove. Religious conversion, as he put it, is directed toward a closer understanding and 



knowledge of God, and has nothing to do with politics. Moreover, far from being anti-Catholic and anti-
friar, Protestantism is a positive movement towards closer personal knowledge of God, even without 
the intercession of priestly mediators. Rodgers tried to steer the whole affair away from a political to a 
basically religious issue, but he seemed to have been partly contradicted by the next speakers, namely, 
the Rev. Homer C. Stuntz, superintendent of the Methodist Episcopal Mission, and the Rev. Nicolas 
Zamora.  

Both Stuntz and Zamora encouraged the Federalists in their proposal to unite en masse with 
Protestantism. Bitterly anti-Spanish, Zamora argued that the political independence gained from Spain is 
equivalent to religious independence from the Spanish Church. Stuntz pushed matters a little further by 
expressing his readiness to ordain Buencamino as a Methodist lay preacher.41  

Buencamino was not a little disappointed with Rodgers' position, though it is to be expected that 
Rodgers, given his strong convictions about the separation of Church and State, should take such a 
stanch as he did. Feeling responsibility for assuaging what he believed to be the ruffled feelings of his 
guest, Buencamino closed the assembly by announcing that another meeting was to be held the 
following Sunday, which was to be a "purely religious" meeting, with Rodgers taking charge of the whole 
program. This had the effect, however, of alienating the staunch Catholics among the Federalists. A 
larger group did attend the next rally, but the loyal Catholics were no longer present, prompting 
Buencamino to accuse them of being still captive to friar influence.  

 

Preaching to Federalists  

The U.S. Army YMCA secretary John Marvin Dean has left a description of the religious service at the 
Teatro Rizal on February 24,1901. On the stage were seated prominent Federalist and Protestant 
leaders, while off to one side was Mrs. Anna B. Rodgers with her portable church organ and a little 
choral group. The portly Buencamino paternalistically occupied a position at the rear-center. By the time 
the hall was about two-thirds full, Buencamino rose and requested the assembly to "respect the 
presence of God" by extinguishing their cigars and removing their hats. Song-sheets containing 
Protestant hymns translated into Spanish were distributed, and a Filipino string band [rondalla] struck 
up a lively prelude.  

Rodgers then rose and advanced to a table with an open Bible at the front-center of the stage, and 
announced the first hymn. Then followed the Lord's Prayer in Spanish, led by a Filipino evangelist 
[probably Benigno Dayao] and repeated phrase by phrase by the congregation. The next hymn was 
followed by the reading of chapter 14 of the Book of Acts. Rodgers then offered a pastoral prayer, and 
after a third hymn preached in Spanish a strong sermon, expounding on the text from I Tim. 2:5, in a 
hardly veiled reference to the inefficacy of the intercession of the Virgin Mary and the saints.  

For the sake of the majority, whose understanding of Spanish was inadequate, there followed a Tagalog 
sermon by the Rev. Nicolas Zamora, who kept his audience responding with "approving words and 
occasional laughter." After another hymn, Buencamino spoke briefly. Now adopting the position urged 
by Rodgers, he counselled moderation and avoidance of all bitterness towards the Roman Catholic 
Church. The service closed with a prayer and benediction by Rodgers.42  

Governor Taft and the Federalists  

The fact of the matter is that the American government was not pleased with Buencamino's overture to 
the Protestant missionaries. When Governor Taft, a staunch Unitarian, heard of the Federalists' meeting 
of February 3, he had their Board of Directors pass resolutions abjuring any connection with the 
Presbyterian Church at Trozo. Taft strongly reaffirmed freedom of Worship and the principle of 



separation of Church and State. This had the effect of discouraging many of those who had earlier 
enthusiastically endorsed Buencamino's proposals.43  

Many Filipinos with strong anti-friar sentiments were baffled by the unexpected response of the 

American authorities, and those of them who found Protestantism too rationalistic and austere for 
Filipino taste soon turned to another leader, namely, Father Gregorio Aglipay, Buencamino's good 
friend.44 It is also interesting to note that those Filipinos in Tondo who had earlier offered to turn 
Protestant in mass later formed the core of the local Aglipayan movement.  

In the end, the Federalist Party "formally disavowed any connection" with the Evangelical Church, but 
about 120 Federalists, "including Senor Buencamino himself, actively identified themselves with 
Protestantism."45 As described by a visiting Presbyterian board secretary in 1901, the Teatro Rizal 
congregation  

"has no connection whatever with apolitical movement. Not only has the Federal Party officially 
disclaimed it, but all the original features have dropped out, and many who first came from 
political motives no longer attend. Mr. Rodgers, so far from having only a nominal relation to the 
church, is, by the cordial and loyal desire of the people, in full control of all the spiritual work and 
preaches regularly ever), Sunday. It is as much a Presbyterian congregation as any we have in 
the Philippines ..."46  

 

The Tondo Evangelical Church [Presbyterian]  

The Protestant Sunday services at the Teatro Rizal continued for nearly three years until November, 
1903, the attendance being never less than 300 at any time, and on special occasions even rising to as 
many as 1,500. The proprietor gave the use of the building every Sunday morning rent free. The financial 
affairs of the congregation were managed by a board of 12 Filipino trustees headed by Buencamino 
himself.  

It was quite obvious that Protestant religious services needed to appeal to the emotional dimension, 
which seems to be an integral quality of Filipino spirituality. The Filipinos might have been intellectually 
satisfied with the straight-forward Protestant exposition of the Gospel. But as the strength of 
Protestantism was to show in latter years, there had to be elicited from the Filipino soul a Protestant 
counterpart of the mystery and pageantry of Catholic ceremony. By 1902 most of the prominent men 
who earlier on had enthusiastically joined the Tondo services had left, except for Felipe Buencarnino and 
Timoteo Paez.47  

The Sunday services at the Teatro Rizal ended when the Presbyterian mission dedicated the Tondo 
Evangelical Church, built along American architectural lines located at the corner of Calle Pescadores 

[now Santo Cristo] and the Paseo de Azcarraga [now Claro M. Recto Avenue], on land bought 
by a Presbyterian Board grant of $4,000 in 1901.48 A beautiful church sufficient to accommodate 500 
people, it was dedicated on November 7, 1903. The occasion also marked the merger of the Trozo and 
the Tondo congregations, which now worshipped in the new church. Some members lived in the barrio 
of Angustias, about a kilometer and a half from the church building.49  

The dedication service had elicited so great an interest, that it was found necessary to post sentries at 
the door to insure that church members had a seat for the ceremony. Thereafter, nightly services went 
on for five weeks, mostly under the care of the elders and evangelists when the missionaries were away 
for three weeks in Dumaguete, for the organization that year of the Manila Presbytery.50  

 



Presbyterian Expansion in Luzon  

The year 1900 marked the beginning of increasing Filipino interest in the nueva doctrina ["new 
teaching"], as Protestantism was then called. Early that year, calls for Protestant preachers were being 
received from the province of Bulacan, where there were a few friends of Paulino Zamora, who had 
been practising "evangelicals" for a number of years.  

Because of the many calls and the fact that it was still risky for American civilians to travel beyond the 
garrisoned towns without a military escort,51 the Protestant missionaries and their evangelists could 
hardly cope with the numerous invitations from many provincial towns asking them to come. As Rodgers 
would put it in his report for 1900, "hundreds" were eager to learn about the new teachings being 
preached, and "with scarcely an exception all the outstations thus far opened have been ... at the 
earnest request of the people."52  

 

Prospecting in Bulacan  

But because of the war raging in the provinces, it was not until November 1900 that Rodgers and 

Benigno Dayao, carrying letters of introduction from a ranking American military officer in Manila, were 
able to go to Bulacan. The two visited the historic church of Barasoain in Malolos, beside which 

American soldiers had been quartered in the abandoned Catholic convent. They also went to 

Hagonoy, where they were the special guests of a Lieutenant Dockery, son of a former U.S. consul to 
Brazil whom Rodgers had known in Rio de Janeiro. In both places, Rodgers preached to the American 
soldiers, but as there were many curious Filipinos in attendance, he also preached in Spanish, with 
Dayao as his Tagalog interpreter.  

At Hagonoy, they were specially welcomed by the schoolmaster, Sr. Monico Estrella, and his students. A 
native of Silang, Cavite, Estrella had been a teacher for twenty years and had first come in contact with 
Protestantism through an American soldier named Murphy. After subsequently hearing Protestant 
preaching in Manila, he had immediately advocated for it in Hagonoy. After serving as a schoolmaster 
for twenty years, Estrella would soon play a significant role in the early life of the Presbyterian mission in 
the Philippines.53 Rodgers and Dayao stayed at Hagonoy for several days, and drew a good number of 
eager inquirers, including Estrella and his students. Such was their enthusiasm that the people stood 
"ready to build a chapel and pay the salary of a native preacher as soon as a suitable man [would] be 
found."54  

Moreover, as soon as the young missionary, the Rev. Leonard P. Davidson, became the first Presbyterian 
missionary to gain a smattering of Tagalog, he and Dayao beginning January 1901 made exploratory trips 
to the provinces, first going to Laguna, then Bulacan, then as far as Angeles in Pampanga, which the 
Americans had now taken from General Aguinaldo's forces. The two visited Hagonoy twice. The first 
time, they held 11 services, speaking to between 1,200 and 1,500 people. When they returned a month 
later, about March 1901, Davidson, after "a careful examination of the faith, life and conduct" of the 
candidates for membership, baptized 29 adults and 6 children. Thus was organized the Hagonoy 
Evangelical Church, the Presbyterians' "first country church" outside Manila.55  

 

Excursions to Pampanga and Bataan  

In the province of Pampanga, Davidson and Dayao discovered at San Fernando a prominent druggist, 

and at Bacolor, a well-known machinist, both of whom offered their homes for Protestant 

services, inviting all the leading men in town to come. In Mexico town, Davidson and Dayao about 



April 1901 also found a Protestant family, in which the husband had been converted by the preaching of 

a Corporal Wright, of the 41st U.S. Volunteers.56 The town presidente, the justice of the peace, 
and other leading men arranged for Davidson and Dayao to hold a Protestant service in the local cockpit, 
the only place large enough to accommodate the expected crowd of eager listeners. Afterwards, the 
justice of the peace wrote Davidson, asking for a Bible concordance and commentaries, adding that they 
on their own had gone to a neighboring town to preach the evangelical faith.57  

In Lubao, Pampanga, the leading citizens proved so anxious to hear Protestant preaching, that Davidson 
and Dayao were asked to hold a service in the municipal hall, with a town crier sent through the streets 
to summon the people to come. In Bataan, which Davidson visited about May 1901, he also found a 
merchant, "who was decidedly a Protestant Christian," who arranged a service to be held in the cockpit. 
That same evening, Davidson held another service in front of a barber shop, on the door of which was 
written "a number of Scripture texts and mottoes that had come from our Mission building in Manila."58  

 

Tragedy and Consolation  

Closer to Manila, Davidson and Dayao also began a flourishing new mission in Pasay, not far from the 
emerging Methodist stronghold at Malibay. Davidson's untimely death on June 7, 1901, from an 
improperly diagnosed case of appendicitis,59 temporarily crippled the Presbyterian Mission, and 
prevented them from occupying at an early date the territory entrusted to their care by the recently 
organized Evangelical U-nion.60  

Many groups of converts, nearly all of them still unbaptized according to Protestant rites, began forming 
their own congregations. As they did not at this time have the smallest inkling of Protestant polity, they 
initially patterned their congregational organization after the municipal system of the country. Thus, the 
elected officers were designated "president," "vice president," "councilors," etc. The councilors were 
responsible for building chapels, preparing church music, leading in prayers, and conducting Bible 
studies.61 Interestingly enough, the position of "councilor" nearly approximated that of "elder" in the 
Presbyterian system.  

Presbyterian Expansion into the Visayas 

While these flourishing beginnings were being made in Luzon., the Presbyterians took the first steps to 

extend their efforts to the Visayas, as announced by their Board at the inter-board meeting in New York 

in 1898. By early 1901, there were calls from the Bicol peninsula, Marinduque, Samar and Leyte for a 

Protestant missionary or evangelist to Come to them.62 

The original plan of the Presbyterian Board was to start work in Manila and Iloilo about the same time, 
in the belief that just as Manila was the key to Luzon, so was Iloilo the entrepot to the Visayas. Due to 
war against the Americans, the city of Iloilo at that time had been sorely depopulated that its 
inhabitants numbered only about 10,000, a tenth the size of Manila, though it was the second port of 
importance in the entire country, being the loading point for Panay rice, Negros sugar, and hemp ropes 
gathered from the neighboring islands and Cebu.63 The end of the war soon brought the people back, so 
that by 1903 the city population had risen back to some 41,791.64  

The Hibbards had intended to proceed to Iloilo at the earliest possible date, but their departure was 
delayed till February 1900. This was due to outbreaks of cholera and smallpox in Panay, but more 
importantly because of fierce Filipino resistance in Panay, marked by intense fighting between American 
troops and Filipino guerrillas under General Martin Delgado, and after his surrender, under Colonel 
Quintin Salas.  



Protestant Beginnings in Iloilo  

Even before the regular Protestant missionaries came to Panay, the Rev. John Marvin Dean, of the U.S. 
Army YMCA, had started holding open-air Protestant services among American soldiers in Iloilo 
beginning January, 1900. At the first service, half of the local garrison of some 400 soldiers were in 
attendance, and "beyond them, listening to the hymns and addresses stood a thick fringe of curious 
Filipinos, who were for the first time witnessing the outward manifestation of the Americans' religion."65 
Because of the stiff fighting in the countryside, however, no attempt was yet made to preach to the 
Filipinos.  

When the Rev. and Mrs. David S. Hibbard and Dr. and Mrs. J. Andrew Hall, M.D. first arrived at Iloilo in 
February, 1900, more than half of Iloilo was either in ruins or completely razed to the ground. The early 
beginnings of the Presbyterian mission in Panay were thus attended by untold difficulties, mainly 
because of fierce anti-American sentiment. It took the missionaries six weeks of "house-hunting," before 
they found a landlord -- and this only in the distant suburb of Molo -- who was willing to rent them a 
suitable house.  

Thus, it was not until the following April 8, 1900 that Hibbard and Hall commenced Protestant services. 
This first meeting was attended by a motley group of Americans, Englishmen, Spaniards, Chinese, 
Filipino-Spanish mestizos, and a good number of curious Filipinos, most of whom understood not a word 
of English.66 But among the Filipinos were a young, well-educated couple from Iloilo, Sr. and Sra. Adriano 
Osorio y Reyes, who had just recently returned from Spain. More importantly, as noted in the previous 
chapter, they were already Protestants, having been converted at the Barcelona Baptist Mission by the 
Rev. Erick Lund, who himself would come to Iloilo less than a month afterwards to open the Philippine 
Baptist Mission.  

The following Sunday, April 15, 1900, Hibbard held his first service exclusively for some 70 Filipinos, who 
had been gathered together by Osorio from among his kinsmen and friends. The preacher was none 
other than Osorio himself.67 Thus was discovered in Iloilo a ready Protestant evangelist, just as the 
Zamoras served for the Presbyterians and Methodists in Manila. Osorio was the very first Filipino 
evangelist employed by the Presbyterian Mission.68 In 1905, he and another evangelist, Paulino Solarte, 
would become the first two ordained Presbyterian ministers in Panay.  

Largely through Osorio's efforts, the Presbyterian Church of Iloilo was organized in September, 1900, the 
second Presbyterian church in the Philippines, formed only a few months or weeks after the 
organization of the Trozo Presbyterian Church in Binondo. Though about 30 applied for membership in 
Iloilo, only 10 were initially received as communicant members, though by the end of that year, their 
number had risen to 32. Some 60 inquirers who had asked to be received into membership were 
advised to wait till they had learned more of the evangelical faith, and 5 couples were refused because 
they were not legally married.69 By 1901, the communicant members at Iloilo had increased to 89, while 
those in Manila had risen to 188.70  

 

Presbyterian Educational Beginnings  

At the request of the local converts, Mrs. Laura Hibbard and Mrs. Jean Hall also opened at Mob o an 
English grammar school on July 1, 1900, the "first evangelical school in the Philippine Islands."71 Though 
it had only a brief existence, this was the beginning of the educational effort, which, at a different 
location, would subsequently lead to the founding of the Presbyterians' Silliman Institute, now Silliman 
University in Dumaguete City. The first of the 70 students of the school in Mob o was Simeon 
Sobremisana Emilia (1886-1984), son of a converted merchant from Santa Barbara. Along with two 



other young men, Emilia would soon become a house helper of the Hibbards, and would subsequently 
go with them to Dumaguete in 1901.  

As early as 1898, the Presbyterians had hoped that the Iloilo mission station would serve as the main 
Presbyterian center in the Visayas. But contrary to their expectations, the Iloilo district, long a center of 
Augustinian activity, posed a stiffer resistance to Protestant preaching than they had encountered in 
Manila. Moreover, the unexpected arrival of the Baptists and the latter's establishment of their own 
work in Jam, at first vexed and then helped to dampen Presbyterian enthusiasm for making Panay their 
center for expansion in the Visayas.  

 

The Opening of the Dumaguete Station 

Meanwhile, an unexpected gift of S10,000 from a generous philanthropist, Dr. Horace Brinsmade 
Silliman, D.D. (1825-1910), of Cohoes, New York, for opening an "industrial school for boys" prompted 
the Presbyterian Mission to engage in educational work which in time would absorb at first some 30%, 
and later up to 60%, of their personnel and financial operations. As Iloilo increasingly showed itself to be 
obviously disadvantageous for the location of the school, the Presbyterians were forced to search 
elsewhere for another suitable place. The city of Cebu was the next logical choice. But in 1901, this 
historic center of Catholicism in the Philippines, proved even more hostile than Iloilo to Protestant 
propaganda. As the first Spanish settlement and the seat of the second oldest Catholic bishopric in the 
Philippines, it is not surprising that Cebu would be one of the places least disaffected by the Aglipayan 
schismatic movement of 1902.  

After a survey of the various provinces and after considering Aparri, Silay, Bacolod and Zamboanga, the 
Presbyterians decided to set up their third mission station and the site of the projected school at the 
coastal town of Dumaguete, capital of Negros Oriental. Though it was outside the main sea lanes of 
inter-island shipping, the location was beautiful, and the people, particularly the chief provincial 
officials, were warm and friendly. This move also brought the Presbyterians in contact with the 
Cebuano-speaking Visayans for the first time, thus expanding their field across three linguistic areas, 
namely, Tagalog, Ilonggo, and Cebuano. 

 

Early Protestant Beginnings in Negros  

Before the Presbyterian missionaries arrived in Dumaguete, a Protestant minister had already come in 
the person of Captain John Anthony Randolph (1859- 1928),72 chaplain of the 6th U.S. Infantry Regiment 
and an ordained minister of the Methodist Episcopal Church, South. Ile came with his unit, which landed 
at Bacolod, Negros Occidental on June 19, 1889,73 in response to the request that previous February of 
the short-lived Gobierno Cantonal de Negros [the so-called "Republic of Negros"], for, at first, one 
battalion of troops to provide security against the marauding bands of pulahanes. These were a religio-
political messianic movement then active throughout the island of Negros, under the leadership of their 
"Pope," Dionisio Sagudaquil ["Papa Isio."74  

Randolph was assigned to work among the troops stationed in the garrisoned towns of eastern Negros. 
Thus, he came, in the course of duty, to the town of Dumaguete, headquarters of the 2nd Battalion, 6th 
U.S. Infantry, with Captain Charles F. Byrne commanding.75 As his charge included the garrisons in 
Tanjay, Bais, Guihulngan and San Carios,76 Randolph occasionally travelled to these places. A man of 
initiative, he did more than merely discharge his chaplaincy duties, and quickly established rapport and 



friendship with prominent citizens of Negros and spoke to them of the evangelical faith. In this manner, 
he prepared the ground for the coming two years later of the regular American Protestant missionaries.  

Hibbard visited Dumaguetein October 1899, during which he met Chaplain Randolph, who introduced 
him to Don Meliton Larena, the town presidente, and the latter's younger brother, Don Demetrio Larena 
(1857-1916), who in May 1901 would become the first Deputy Governor of Negros Oriental under the 
American regime, and in 1907 the first elected Governor of the province. Don Demetrio immediately 
saw the tremendous advantage of having in the province a school such as Hibbard proposed.77 The 
Larena brothers, as well as Don Demetrio's son-in-law, Constabulary Colonel Hermenegildo Villanueva,78 
promised Hibbard that they and their friends would heartily support his plans.  

Thus, when Rodgers and Hall visited Dumaguete in January 1900, arrangements were made for the 

purchase of a suitable piece of land fronting the sea, now the present site of the Silliman administration 

building. The total transaction amounted to about P700. Hibbard adds the interesting comment that 

"the land was covered with brush and bamboo clumps and was said to be haunted by an ‘assuang' 

[witch] which was thrown in free.79 

 

The Dumaguete Station  

As in Panay, the Presbyterian missionaries before starting had to wait till peace was completely 
established in Negros. Early in January 1901, some two months after Rodgers' visit, a 40-man patrol of 
the 200-strong Filipino guerrilla force in the region of Bacong, commanded by Graciano Darna and 
Baltazar Maghanoy, clashed with a 20-man detachment of the 2nd Battalion of the 6th U.S. Infantry 
Regiment stationed in Dumaguete. Eight Filipinos were killed and two captured, though the Americans 
with their superior arms suffered no casualties. The other Negrense leader, Pantaleon Villegas ["Leon 
Kilat”] was at this time operating in Cebu. But with the subsequent capture of Darna and later, also 
Maghanoy, and the voluntary surrender of about 100 of their men, guerrilla activity so diminished that 
eastern Negros was soon deemed by the Americans virtually pacified. In fact, since August 1900 there 
had been no American casualties in action on the island.  

The man chosen to open the Dumaguete station was a newly arrived bachelor missionary, the Rev. Leon 
C. Hills (1874-1950), who was deeply interested in industrial work, though he lacked experience in 
teaching and school administration. Arriving in Dumaguete in January 1901, Hills soon started learning 
Cebuano, which took up most of his time, and also began "in a quiet way to preach and teach."80 His 
English class of 25 rapidly increased within a month to 60, and for a time Governor Larena and his 
provincial board were enrolled in it. But when it appeared that it would be best to have a married 
couple start the school, it was decided to have Hills and the Hibbards exchange assignments. Thus, the 
Hibbards arrived in Dumaguete on August 12, 1901, and on the 28th of that month held the first class of 
15 boys of what was later to become Sillirnan Insti tute.81  

In November, Dr. Henry William Langheim, M.D. (1871-1957) and his bride, the former Ruth Eleanor 

Armstrong (d. 1937), a trained nurse, arrived in Dumaguete and set up a clinic with a flourishing 

program of healing. With concurrence from the Presbyterian Board, Langheim not long thereafter was 

appointed by the Philippine Commission as president of the Provincial Board of Health in Negros 

Oriental,82 a great honor which gave him the influential position of membership in the Provincial 

Council. From his salary as a government employee, Dr. Langheim built on the Silliman campus in 1903 

the Dumaguete Mission Hospital, the first hospital in Negros Oriental and forerunner of the present 

Silliman University Medical Center. 



 

First Evangelistic Results in Dumaguete  

Although evangelistic work among Silliman students at first seemed slow in bringing about the desired 
results, two of the older students, the brothers Restituto and Enrique Malahay y Campos, of Guihulngan, 
Negros Oriental, became the first Protestant converts in Negros and were baptized on October 26, 1902. 
The story of Restituto (1873-1964) and Enrique (1877-1960) is something worthy of note, for it partly 
explains why Guihulngan in northeastern Negros soon rose to become a strong bulwark of 
Protestantism.  

The brothers' presence at Silliman Institute was the idea of an elder brother named Victorino, a former 
law student and later seminarian at San Agustin College and Seminary in Iloilo. Victorino was about to 
complete his seminary studies when the Propaganda Movement of the 1890's caught his interest. Rizal's 
forbidden novels, Noli Me Tangere and El Filibusterismo, as well some of the works of the propagandist 
Graciano Lopez Jaena, stirred in Victorino intense nationalist sentiments, causing him to gradually 
develop a strong dislike for the Spaniards. In 1896, he decided to discontinue his studies and go home, a 
decision which illness at the time helped to crystallize.  

Returning to Guihulngan, Victorino brought with him Rizal's novels and a Greek-Latin Bible, which he 
later regularly read to his three elder brothers, Doroteo, Eugenio and Marcelo, while their five sisters 
curiously listened. For two years, 1896-1898, Victorino served as municipal secretary and notary public 
in Guihulngan. The Malahays were numbered among the local ruling classes, for Doroteo, the eldest 
brother, was the incumbent capitan municipal at that time, while Eugenio was cabeza de barangay. The 
local parish priest, Fray Maximino Garcia, O.R.S.A., although a Spaniard, was respected by the people 
and was a good friend of the Malahays. It was he who informed them that Victorino and the local juez 
de paz [justice of the peace], Sr. Pedro Olang Lozada,83 were being hunted by the Guardia Civiles on the 
charge of filibusterismo or sedition. This was no false threat, for Victorino and Lozada had indeed spoken 
favorably of Rizal's novels and the literature of the Filipino propagandists.  

On learning of this, the elder brothers Doroteo and Eugenio sent Victorino to hide in Tanjay, the latter 

barely escaping in time. But Judge Olang was not so fortunate. Caught by the authorities, he was 

incarcerated at barrio Canlambat [now Vallehermoso], and later was bound and dragged by a horse to 

San Carlos, where his bruised and broken body was taken to the beach and shot.84 

Meanwhile, Victorino met and married a pretty lass named Gertrudes Yranla, daughter of an Ilonggo 
fishing magnate who earlier had moved to Tanjay. During his sojourn in Tanjay, Victorino saw the 
capitulation of the Spanish forces in Negros, the short-lived rise and fall of the autonomous Gobierno 
Cantonal de Negros, the coming of American troops, American military rule represented in Tanjay by a 
detachment of Company "E" of the 6th U.S. Infantry, and beginning May 1, 1901, the establishment of 
American civil government in the province. Interestingly enough, it was through association with the 
American troops in Tanjay that Victorino learned a smattering of English and a little about the religion of 
the Protestantes. Through the soldiers, possibly even through the flying visit of Rodgers and Hall to 
Tanjay, he also heard of the plan of the American missionaries to put up a school in Dumaguete.  

When Victorino with his wife and baby daughter Teopista returned to Guihulngan in mid-1901, he 
arrived just in time to put up very strong opposition to his family's plan to send his youngest brothers 
Restituto and Enrique to the Colegio de San Agustin in Iloilo. His hatred for the Spaniards and his 
disenchantment with San Agustin not having abated, Victorino instead proposed that his brothers go to 
the new American school in Dumaguete. Eugenio vehemently objected, for the Americans, he said, were 



Masons and "heretics" on whose heels remain the telltale imprints of the holy crucifix which they 
desecrate every Friday.85  

At this point, Victorino eloquently spoke for the present need to remove the false notions and the 
unjustified prejudices regarding the Americans. He recounted how he had intimately known some of the 
soldiers stationed at Tanjay, and what he had learned from them. Victorino spoke of the end of the 
Spanish era and the beginning of the new, and therefore counseled that the best thing to do to 
anticipate the future would be to send their youngest brothers to Dumaguete. This eloquence convinced 
the eldest brother Doroteo, who, however, laid down the strict provision that Restituto and Enrique 
must not fail to hear Mass on Sundays and must sling on their necks the crucifix and the carmen 
[scapular], as a sign that they will not go back on the religion of their fathers.86  

Thus, Restituto and Enrique, now aged 24 and 22, came to Silliman Institute in September 1901, a 

month after the start of classes. Like everyone else, they came "with the avowed intention of getting an 

education and finding out what the new religion and the Bible were."87 In Silliman Institute, they found 

both. 

 

Presbyterian Expansion into Cebu 

The first Protestant worker to visit Cebu was apparently the British and Foreign Bible Society sub-agent, 
Mr. G.C. Bartter, who came in 1900 to sell Spanish Bibles and the Ilonggo Gospel of St. Mark translated 
and printed in Madrid earlier that year by Erick Lund and his Aldanon convert Braulio Manikan.88 Early in 
1902, the Philippine Presbyterian Mission decided to open a new station in Cebu itself, and sent for this 
purpose the Rev. and Mrs. Paul Frederick Jansen,89 who had been in charge the previous six months of 
Presbyterian work in the Ermita-Malate district. Arriving at Cebu on September 13, 1902, the Jansens 
were joined ten days later by the Rev. Alexander A. Pieters, a Russian subject, and his American wife,90 
who were temporarily assigned to the Philippines, prior to their proceeding to their field in Korea.  

The division of the Visayas between the Presbyterians and the Baptists, as earlier agreed upon in the 
Evangelical Union the previous year, had not yet been definitely settled. But the Presbyterians felt 
justified in occupying Cebu, for informally they had reached an understanding with their Baptists 
colleagues, that except for southern Panay which should belong to the Presbyterians "by right of prior 
occupation," the best and fairest division of the field should be on the basis of dialects. The Baptists 
were to take charge over the Ilonggo-speaking, and the Presbyterians over the Cebuano-speaking, 
islands .91  

At that time, Cebu City had a population of close to 46,000, with a total of more than 650,000 for the 
entire province.92 As is today, Cebu then was a bulwark of Catholicism. Not long before the Jansens' 
arrival, Father Gregorio Aglipay had visited Cebu, and as a result there had been recently organized an 
Aglipayan community led by the newspaper editor and publisher Sr. Vicente Sotto, later a member of 
the Philippine Senate. The Aglipayan schism, however, was never as strong in Cebu as it was in Panay or 
northern Mindanao, not to mention in Luzon. Thus, the comparatively few Aglipayans in Cebu did not 
exert enough influence to soften the hostility shown by Catholics to the Protestant missionaries and 
their first converts.  

The Cebu mission station got off on a bad start with all sorts of difficulties. As in Iloilo, the Protestant 

missionaries could not find in the poblacion anyone willing to rent them a house, and only after six 

weeks of "house-hunting" did they finally secure a place in the suburb of San Nicolas. Indicative of the 



troubles foreign missionaries often had with the tropics, they were also all attacked by dengue fever for 

a while, and Mrs. Pieters came down with typhpid fever five days after arrival. 

 

Beginnings of Protestant Evangelization in Cebu  

Despite all these difficulties, the first attempt at evangelization was held late in October 1902 through 
the Spanish services in the basement of the Jansen residence. The first service was attended only by five 
souls, but within three months, attendance varied from 30 to 40 at each of the three weekly services -- 
Sunday at 4:00 p.m., and Tuesday and Thursday evening at 7:00 p.m.93 

Though he never became a Protestant, Sr. Vicente Sotto, the local Aglipayan leader, soon became 
interested in the new teachings. He translated a few of the most striking Spanish tracts and used his 
press and his publications, El Pueblo ["The People”] and Ang Suga ["The Lamp"], for Protestant 
propaganda.94 Not long afterwards, responses were being received from other places of Cebu, and even 
from Bohol and Leyte. In Cebu City itself, some members of a prominent civic club declared their 
intention to identify themselves with the Presbyterian Church when such will have been founded.95  

The local Catholic clergy reacted strongly to the Protestant incursion. The priests read from the pulpit 
the names of those who attended Protestant services, threatened them with excommunication, and 
hinted at refusing them, and even their relatives, Christian burial unless they would immediately desist 
from following the "new heresy."96 These threats proved very effective. Almost all of the early inquirers 
instantly lost interest, except for three or four brave spirits who soon began to experience unrelenting 
harassment and persecution. Later, two converted families who lived on the outskirts of the city had to 
seek refuge in the Jansen home at nights, till they could find new houses in a safer district. So great was 
the hostility that some converts could not even buy provisions from stores where they were known to 
be "heretics."97 The strong prejudice against Protestants was reflected in the popular belief that the 
Protestantes stomped on the crucifix every Friday, and such "heretics" can easily be identified by looking 
for the telltale cross marks on the soles of their feet.98  

In April 1903, the mission secured the first floor of the house of one Pascuala Cala in Pahina district, 

almost at the center of the poblacion.99 Thereafter, attendance at religious services steadily increased, 

and in no time a nucleus of faithful believers was gathered. There were two Sunday School classes, one 

in Spanish and another in Cebuano, followed by the morning worship. Sunday evenings were devoted to 

Christian Endeavor Society meetings held in the same bilingual manner, while Friday evenings were 

spent for prayer meetings.  

Despite the severe opposition from many quarters, 11 converts were baptized in June, 1903, on the 
occasion of the visit to Cebu of the Rev. Dr. James B. Rodgers, then head of the Philippine Presbyterian 
Mission. One of these was a youth named Jorge B. Patalinghug, who that same year would study at 
Silliman Institute and not long thereafter became an evangelist, and later ordained minister.100  

 

Momentum in Protestant Evangelization  

The arrival in August, 1903, of Dr. Francis J. Purcell, M.D. [a former officer in the U.S. Army Medical 
Corps] and his wife inaugurated a highly valued medical ministry in Cebu.101 Purcell's services not only 
softened the hostility directed against the Protestants, but even won the friendship of quite a number. 
Regrettably, however, ill health forced the Purcells to leave after only nine months of service with the 



mission. But the ice had somewhat been broken, and in the meantime, some significant evangelistic 
advance was made in the work.  

Two other developments facilitated the progress of evangelistic labors in Cebu. Firstly, in answer to 
Jansen's appeal for help, the Manila station in 1903 lent evangelist Pablo Dia, of Sorsogon, to assist in 
the Cebu work for two years, about the same time that another evangelist was found in the person of 
Francisco Ibalarrosa,102 a former schoolteacher from Leyte. Secondly, the American Bible Society agent 
Arthur W. Prautch, a good friend of Father Aglipay, came to Cebu in 1903, bringing a box of Spanish New 
Testaments which he entrusted to Vicente Sotto for distribution. In 1902, the American Bible Society 
had printed in Manila a Cebuano version of the Gospel of Matthew, translated under the direction of 
Chaplain John A. Randolph, of the U.S. Army. The Society resolved to translate the rest of the Gospels, 
under the supervision of the Rev. C. Everett Conant.103 Thus, upon Prautch's arrival in Cebu, a local 
translation committee was organized, composed of Vicente Sotto, Filomeno Roble, Potenciano Aliño [a 
former revolutionary general], and Prautch himself.  

About this time also, Jansen and his mission helpers, one of whom was a recent convert named Juan 

Canen), crossed over to Mactan Island, and began preaching in Opon [now Lapulapu City]. Among the 

first converts in Mactan in 1903 were two sets of brothers, Facundo and Juancho Patalinghug, and 
Martin and Celestino Baguio, as well as Eusebio Quibol and Jacinto Rubi. Until they had a chapel in 1904, 
one of the Patalinghugs opened his home in the Opon poblacion for services, while Celestino Baguio 
offered his own in barrio Gun-ob as a second house church.104  

A second batch of converts received baptism on December 13, 1903. These included the Mactan 
converts and others on the main island of Cebu such as Juan Fuentes, Valentin Ilanan, Valentin Ramirez, 
and Cesaria Ilanan, and four young couples whom the Rev. Jansen had married only the evening before, 
namely, the Angel Sottos, the Ricardo Alonzos, the Alejo Miñozas, and the Antonio Buenaventuras: 
These baptisms brought the total number of Protestants in Cebu to 33. But what was more significant 
was that this batch of converts produced the first two local evangelists, who were in time ordained, 
namely, Ricardo Alonzo, a former inspector of lighthouses, and Angel C. Sotto; (1885-1978),105 a poet 
and playwright and at that time a printer in the press of his cousin Vicente Sotto.  

At the request of the inquirers, a Bible study class was begun, which soon enrolled 16 bright young 
men,106 from whose ranks would soon come the first Presbyterian evangelists in Cebu. Thus, despite its 
rather gloomy start, the year 1903 was regarded by the Presbyterian mission as a "victory of 
advancement."107  

 

The First Cebuano Evangelists  

As elsewhere, the expansion of Protestant work in Cebu was largely the work of the converts 
themselves, who either brought others into the fellowship or laid the groundwork for the coming of the 
missionaries. Thus, the early Mactan converts themselves soon began to preach their new-found faith, 
the Baguio brothers in barrios Gun-ob and Kinalumsan, while the others took the faith as far as Cordova, 
Kalawisan, and other places.108  

Aside from Pablo Dia and Francisco Ibalarrosa, the earliest evangelists in Cebu included Ricardo Alonzo 
and Angel Sotto. For some time in 1903, Alejo Miñosa also preached in Mactan, and was succeeded by 
the brothers Celestino and Martin Baguio, who labored from 1904 to 1911. Amanda Ciriaco, a 
Protestant from Manila who came to Opon with his family in 1905, also served as evangelist in Mactan 
until 1909. After his studies in Silliman Institute in 1904-1906, Jacinto Rubi would also return as an 
evangelist, and was responsible for starting evangelical work in Punta Engaño.109  



However, the most outstanding Protestant evangelists in Cebu in their time were Ricardo Alonzo and 
Angel Sotto. Alonzo was a Spanish mestizo and came from a well-to-do family in Cebu, and at this time 
had a fairly easy and well-paying position as inspector of lighthouses. Both Alonzo and Sotto were early 
found to have marked ability for speaking and preaching that the Jansens soon gave them daily Bible 
instruction and practical training as evangelists. Each had a district assigned to him, and both took part 
in the intensive evangelistic campaigns -- 134 open-air and 147 indoor services held in a 10-month 
period alone in 1903-1904. By the middle of 1904, evangelistic work had extended to the barrios of 
Talisay and Mabolo of Cebu City and to the towns of Compostela and Dumanjug.110  

 

The Evangelists Alonso and Sotto  

Alonzo and Sotto had started preaching even before they were baptized. They held their first open-air 
meeting near the San Agustin Cathedral in Cebu on January 16, 1903, the feast day of the Santo Niño, 
Catholic patron saint of this first Spanish settlement in the Philippines. This Protestant temerity to 
preach within the shadow of the cathedral was naturally considered provocative. While some people 
listened, not a few responded by pelting the meeting with stones,111 though this did not deter the 
evangelists from continuing. For after all, Sotto, who could not be bested in any argument, thought: did 
not St. Paul and the early apostles not suffer worse than this? When offered a license to preach toward 
the end of 1903, Sotto readily accepted and left his job at his cousin's printing press.112  

From then on, Alonzo and Sotto constantly went together, zealously preaching in Pardo, Talisay, 
Compostela, Dumanjug and other localities. It did not bother them the least that almost without 
exception, their meetings were menacingly punctuated by the crashing of stones. More than once, they 
had been threatened with bodily harm and on one occasion had been offered a tempting enough bribe 
to make them cease preaching.113 They, however, did not succumb to the one nor the other. Whenever 
Jansen and Alonzo made a tour of the outlying towns, Sotto took charge over the worship services in 
Cebu City.  

A fiery controversialist who delighted in every opportunity for a good debate, Sotto often had his own 

uncommon and impish ways of achieving results. One effective evangelistic method he devised was a 

mock-debate between him and a colleague who would pretend to be a staunch Catholic. Meeting at an 

appointed place, where there likely would easily gather a curious crowd, the two would then proceed to 

a high-strung discussion on religious dogma.114 This always brought eager listeners, and of course, Sotto 

always won over his "Catholic” opponent.   

This period in Cebu was marked by a controversialist spirit, especially in the wake of the Aglipayan 
schism, when "Filipinistas" and "Romanistas" often clashed, and not only in words. Caught in the same 
atmosphere, some of the early Protestant converts occasionally acted no better. Angel Sotto candidly 
relates, for example, that they had celebrated Christmas Eve of 1903 by setting up a huge candle-lighted 
lantern at the door to their meeting house. On one face of the lantern was the picture of an open Bible 
and on the other were written the words: "Mga Romanista, Pagmata Na!" [Romanists, Wake Up!] After 
their evening worship service, they paraded with the lantern in great spirits through the streets. At the 
Recollect residence, the Spanish friars awaiting deportation were huddled at the window, scornfully 
watching the spectacle. A youth named Vicente de la Plaza, who had led the Protestant procession, 
mischievously threw a huge firecracker into the friars' window. An explosion thundered inside, and the 
window Promptly slammed shut. An American soldier, who had seen the whole incident, amusedly 
remarked in his pidgin Spanish: "Seguro Pilipino no quiere Spanish!" [Perhaps Filipino no like Spanish!]115  



This provocative act was, of course, intolerable and reprehensible,116 and could never find any excuse 
for being Christian. Sotto himself some three years later expressed repentance over another indiscreet 
act of disrespect that he himself had unwittingly showed to Catholics in the market-place of Sibulan, 
Negros Oriental,117 to where he was assigned about 1905. These incidents, however, showed the 
particularly difficult beginnings evangelical Christianity encountered in Cebu, culminating in murderous 
violence in 1908.  

 

The Opening of the Tacloban Station  

As early as 1901, the visiting Presbyterian Board secretary, Dr. Arthur J. Brown, D.D. (1856-1959), had 
urged the early occupation of Leyte. Since neither the Presbyterians nor Baptists, who had been 
assigned to the Visayas, had as yet made no move to occupy Leyte, the Methodists in January 1903 
openly talked in the Evangelical Union of their own Mission's contemplated entry to the island.118 Thus, 
when two men from Tacloban called on the Rev. Jansen in Cebu and asked for a Protestant evangelist to 
come to them, Jansen himself and evangelist Francisco Ibalarrosa went to Tacloban in July 1903 for a 
few days of religious meetings. Returning alone to Cebu, Jansen promptly dispatched Pablo Dia to join 
Ibalarrosa.   

The evangelists found their first hearers among Tagalogs, who had heard of Protestant teachings before 
they emigrated to the Visayas. These settlers probably belonged to the same group as the two 
Protestant families of fishermen, originally of the Kawit Evangelical Church in Cavite,119 who had moved 
to Carigara in Leyte. When the Rev. Dr. Paul Doltz, of the Iloilo mission station, visited Tacloban in 
September 1903, he found 13 well-instructed converts whom he accordingly baptized.  

Tacloban proved to be a difficult field, however. Though the Rev. Charles E. Rath settled there at the end 
of 1903, practically no evangelistic gains were obtained in the next six years or so. Though Rath's biggest 
problem was the question of language, it was also true that the Leyteños at this time generally showed 
little interest in the Protestant message. As Rodgers would later sadly recall:  

Of all the fields that our mission has entered, no place has been so obstinately opposed to our 
teaching as Tacloban. There was persecution of a petty nature, stoning of meetings, and it was 
even stated that the members of the families of those who attended the service were among the 
culprits. There was an American garrison in Tacloban at that time and through the intervention 
of the chaplains, means were taken to stop these persecutions. However, even so it took a long 
while to gain the confidence of the people.120  

What was probably a major factor in the coolness, if not overt hostility, of the people of Leyte, and later 
also of Samar, to Protestant preaching was the unfortunate and notorious "Balangiga Massacre" in 
southeast Samar in September 1901. Toward the end of that month, the Filipino guerrillas of Balangiga 
attacked and slew two-thirds of the 74 American soldiers of the garrison in the town. General Adna J. 
Chafee, who by this time had succeeded General Arthur MacArthur as American Military Governor of 
the Philippines, resolved to mete exemplary reprisals by sending two battalions to Samar under the 
command of General Jacob H. Smith. The latter exceeded his superior in zeal and openly boasted of 
making Samar "a howling wilderness." Using similar tactics in the suppresion of the American Indians, 
General Smith, to the unease and discomfort of his junior officers, ordered to take "no prisoners" of all 
males in Balangiga ten years and over who could carry a gun. Smith was quoted to have said: "I wish you 
to kill and burn. The more you kill and burn, the better you will please me."121 It was in Samar where the 
Filipino desire for independence and resistance to foreign rule was met with the harshest American 
repression. The severity of these military reprisals was accentuated by the discovery that the people of 
nearby Basey were also intending to repeat a similar exploit.  



It does not matter that General Smith was, in fact, a Catholic. What the people of Samar and Leyte knew 
was that the American military was no different from the Spanish. As the Americans were generally 
known to be Protestant "heretics," it is no wonder that Protestant preaching in Leyte initially met a sorry 
and gloomy reception.  

By 1907, only some 11 new converts had been added since 1903, and of the original 13 members, only 9 
remained. Even the two men, who had invited Jansen to come, had left the fellowship. Thus, Rath in 
1907 transferred his residence to Baybay in western Leyte, where the people seemed more open to 
Protestant preaching, while Ibalarrosa also moved his residence to Maasin. After his marriage in 1912 to 
Miss Theresa Kalb, of the Manila station, Rath decided to return to Tacloban, but this part of the story 
belongs to a later section.  

What is to be noted is that within four years since the arrival of the first Presbyterian missionaries in 
Manila, their mission stations extended across southern Luzon and the Visayas in as many as four 
linguistic areas, namely, Tagalog, Bicolano, Ilonggo, Cebuano, and Samareño. But their successes and 
losses, joys and woes, are better reserved for the next chapter.  
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Chapter IV  
 

EVANGELISTIC ADVANCE IN 
PRESBYTERIAN TERRITORY 

 

Of significant interest ... is the role of Tia Danday in evangelism.  
Although she could not read and write, she was able to convert ...  

twenty-three believers from Guinobatan by repeating aloud  
within the hearing of people [in the market place]  
the bible verses she learned from Dr. [Roy] Brown.  

Among her wares were bible tracts  
which she distributed free to her listeners.  

-- 12th South Bicol Annual Conference  
April 1-4, 1974, Souvenir Brochure  

 

Of all the various missions connected with the church bodies that later joined the United Evangelical 
Church of 1929 or the United Church of Christ in the Philippines in 1948, the largest was the Philippine 
Presbyterian Mission, which accordingly covered the widest territory ever held by any one mission 
before World War II. For this reason, and because of the considerable influence that the Presbyterians 
had on the subsequent church union of 1929, it would be profitable to look more closely at the 
Presbyterians' progress in the quarter of a century after 1904,  

 

General Patterns of Presbyterian Evangelistic Advance  

If one looks at the most significant developments in the Presbyterian mission field between the arrival of 

the first Presbyterian missionaries in 1899 to the founding of the autonomous Philippine Synod in 1914, 

one notes that the fastest evangelistic growth at that time was seen in four areas. 

The first was the island of Cebu, particularly the towns on its southwestern coast, though due to 
subsequent migrations to Mindanao, little trace would remain by 1920 of the once flourishing 
evangelical communities in this district. The next area of rapid growth was the province of Antique and 
parts of Iloilo, particularly in the mountain districts in the interior. Next came the northern district of 
Negros Oriental, where the rate of conversions slowly accelerated till by the 1930's, the Guihulngan 
Evangelical Church, with some 21 districts and a total of up to 7,000 members, would stand as one of 
the largest evangelical churches in the Philippines. The fourth area of rapid growth was the province of 
Cavite, which by 1908 had no less than 16 organized churches.1  

This condition is reflected in the Presbyterian baptismal report for 1915, as follows: Cebu station, 402; 
Dumaguete station [particularly the Guihulngan district], 280; Iloilo station, 270; Manila station 
[encompassing Cavite], 174. In contrast, Tagbilaran station [Bohol] had only 143, Albay 108, Laguna 81, 
Camarines 52, Leyte 47, and Tayabas 41.2  



It is interesting to note, however, that of the four areas of most rapid growth, the most compact 
evangelical communities were found in the districts of Guihulngan, Negros Oriental and Culasi, Antique. 
Alongside the mother church in the poblacion, Guihulngan had half, and later, nearly a dozen "district 
churches" in the interior barrios, all dependent on the former. Similarly, nearly half of all Presbyterians 
in Panay were then to be found in the district of Culasi. This was in contrast to the situation in Cavite, for 
example, where except for four large churches, the rest, numbering 12 in 1908, were dispersed over the 
whole province, each comparatively small in membership.  

After 1925, however, Dumaguete rose to become the leading Presbyterian mission station, as far as the 

number of converts were concerned. This was because of the Presbyterian schism of 19I3, which took 

away all the strongest of the Cavite churches, followed by the migration to Mindanao of nearly all the 

Protestants in southwestern Cebu, while Presbyterian withdrawal from Panay in 1925 left orphaned the 

Presbyterian churches on that is-land. Thus, in the United Evangelical Church of 1929, it was the Negros 

Annual Conference which had the largest membership among the various conferences, a lead 

maintained even to this day under the United Church of Christ in the Philippines. 

 

The Course of Progress in the Tagalog Field 

The Presbyterians' Tagalog field encompassed Manila and the provinces of Rizal, Laguna, Cavite, 
Batangas, and Tayabas. Since 1899, Dr. Rodgers had been the missionary directly in charge of the work 
in Manila, Cavite and Batangas. The Rev. J. Eugene Snook, and after 1907, the Rev. Charles R. Hamilton, 
had oversight of Laguna; while the Rev. Charles H. Magill, cared for Tayabas. Except for Snook, the 
others would remain in the Philippines for practically the entire period before World War II, and their 
names would be indelibly linked with Protestant missions in their respective areas of responsibility. 
Their missionary wives generally assisted them in their labors, or else carried separate endeavors of 
their own among the women. The few single lady missionaries who were assigned to Manila, like Miss 
Clyde Bartholomew (d.1925), Miss Theresa Kalb, and Miss Julia Hodge, were generally involved with 
teaching at the Ellinwood Training School for Girls.  

Partly assisting, but in most cases, preceding the missionaries, especially in the more remote places, 
were a few paid evangelists and dozens of men and women lay volunteer workers. As the 70th Annual 
Presbyterian Board Report for 1907 would note, there was "a marked growth of the desire of the people 
to carry the Gospel to their neighbors."3 In 1906, for example, when one of the Presbyterian 
missionaries of the Manila station visited Amadeo, Cavite, he baptized 55 new converts, all "won 
through the personal work of the members of the churches."4  

 

The Pioneer Tagalog Evangelists  

Of all the Tagalog evangelists connected with the Presbyterian Mission in the early years, none would 

surpass Sr. Benigno Dayao (d. 1914), the Rev. Monico Estrella (1853-1916),5 of Silang, Cavite, and the 

Rev. Guillermo Zateo (d. 1934) till illness forced him to retire from the ministry in 1918. Estrella started 

as an itinerant evangelist in Rizal, Laguna, Batangas and Tayabas in 1904-1908, and afterwards served as 

pastor of Tondo Evangelical Church from 1908 till his death. Zarco was a former student of the Jesuits' 

Ateneo de Manila, and was a good debater, and an excellent singer and choir leader.6 Both Estrella and 

Zarco were graduates of the best schools in the Philippines at that time. Both had gone through an 

experience of spiritual conversion, were afire with enthusiasm and zeal for their new faith, and Were 

fully qualified for their new chosen life work. 



One early Presbyterian account describes the Rev. Estrella in this way:  

Estrella was cold and logical with a deep religious devotion to the Roman Catholic faith. For 
years, in fact all his life, he had been earnestly and devoutly seeking among the empty shucks, 
trying to find satisfaction for his soul's hunger. The Roman Catholic faith never had a more 
zealous and faithful follower than Estrella. He was of the Martin Luther type. And like Luther, 
when he learned the Bible message and realized the satisfaction and peace that came into his 
hungry soul from an acceptance of its teaching, he at once began to denounce the emptiness of 
the old and to proclaim the fullness of the new. As he had been a devout and faithful follower of 
the old he now became a devout and faithful follower and an out of season and in season 
advocate of the new.7  

Estrella also was both a dynamic preacher and a master story-teller. In 1937, Rodgers, who was younger 
than Estrella by 12 years, would remember the latter fondly in these terms:  

I have never known anyone who so tactfully and pleasantly talked about Christ and the gospel to 
casual acquaintances. I confess I was put to shame many times by his devotion and his quick 
eyes to see things far more successfully than I have been able to do. Whether on a train or in one 
of the bay or lake steamers, within ten to fifteen minutes he would have a group of people 
listening most intently as he talked about the new ideas. His wide acquaintance in different 
provinces was most helpful in opening up new work.8  

On the other hand, the Rev. Zarco, Estrella's younger contemporary, was characterized by a Presbyterian 
missionary as follows:  

Sr. Zarco was a man who had lost all interest and faith in the religious significance of the Roman 
Church. He mingled in its feasts and forms only for the pleasure they offered and the political 
effect such activity might produce. He was full of life, genial, brilliant and large hearted He had 
squandered a fortune on pleasure and vice. When the pure Gospel first came to his attention he 
was somewhat in the condition of the prodigal in the far country who had wasted his goods in 
riotous living and from among the husks of the world he longed for home. During these years of 
abandonment opium had entwined him with her mighty cords — he was a prisoner to the habit. 
He heard the Gospel and laid hold on Jesus Christ for salvation. Mighty was the conflict he had 
with the powers of darkness but … as soon as the victory was his, he came boldly forward eager 
now to devote his geniality, his brilliance and his generous nature — all of his splendid talents — 
to the great cause of his new Master.9  

Mention should also be made of a handful of other workers, particularly the Rev. Ramon G. Amoranto 
and the Rev. Guillermo L. Abella, of Laguna, the Rev. Gil Domingo, of Cavite, the Rev. Francisco Luz 
Beltran, of Tayabas, the Rev. Marciano C. Evangelista, of Batangas, and many others, who belonged to 
the next generation of Tagalog Presbyterian ministers and evangelists. One other man who merited 
special mention by Dr. Rodgers in 1941, was evangelist Irene° Francisco, who gave many years of 
excellent service till he left the Presbyterian fellowship.10  

 

Pioneering in Cavite  

The Methodist lay preacher Arthur Prautch and Nicolas Zamora were the first to preach evangelical 
doctrines in Cavite, particularly in General Emilio Aguinaldo's hometown of Kawit [then called Cavite 
Viejo]. The first men who welcomed them were those active in the Filipino revolutionary councils, like 
Jose Salamanca, the pharmacist Nicolas Nava, the treasurer Jose San Agustin, and many other 
prominent townspeople.11  



When the Evangelical Union divided the territory among the various Protestant missions in 1901, the 
province of Cavite fell within the Presbyterian area of responsibility. Cavite at that time had a population 
of more than 130,000, with Cavite town, Imus, Wang, Bacoor, Naic and San Francisco de Malabon [now 
General Trias] as the largest municipalities.12 In 1901 Monico Estrella, and not long thereafter also 
Guillermo Zarco, began regularly visiting Cavite to take over the work from the Methodists. Estrella 
began in Bacoor, San Roque, and Kawit, and very soon included lulus, Cavite and San Francisco de 
Malabon in his itineration. Before long, the first Presbyterian chapel in the province was built in San 
Roque, a barrio of Cavite town.  

By 1902 the converts in these places had been organized into temporary organizations, and a number 
had been baptized. As soon as General Aguinaldo had indicated that he had no objections to his 
followers becoming Protestants, more were drawn to evangelical Christianity, and by 1962 Kawit had 
become the largest Protestant congregation in Cavite.13 In time, it would rise to become one of the 
strongest Presbyterian churches in southern Luzon.  

It was the custom of the Presbyterian Mission to begin by first organizing converts into "congregations," 
which were really societies for Bible study and worship. Not until after many months of probation, and 
after a sufficient number had been gathered, were the members received into full communion, at which 
time the "congregation" was formally organized into a church. In Kawit, General Tomas Mascardo, one 
of the last Filipino generals to surrender to the Americans, was the president of the preliminary 
Presbyterian "congregation," though ultimately he did not take the step of becoming a member of the 
Presbyterian Church.14  

In Cavite town, the first local church leader was Sr. Jose Salamanca, though in the later years of his life, 
he gradually dropped off and later joined Aglipay's Iglesia Filipina Independiente, his place being taken 
by Sr. Jose San Agustin.15 Indeed, in the early years, as time was to show again and again in several 
places, many Protestant inquirers and even converts, when they dropped off the rolls, generally formed 
"the basis of the Aglipayan movement," though they remained "always … sympathetic" to the 
Evangelical cause."16  

 

Marked Progress in Cavite Beginning 1904  

In view of the yet uncertain reception of Americans in 1901-1902 in Cavite, the province of the 
Revolutionary Councils, Estrella and Zarco thought it best, as Rodgers put it,  

that they should do the pioneering, that is, breaking down prejudice, talking to the right people 
and so prepare a sympathetic hearing for our message. I confess I was quite surprised when this 
fact was bluntly stated to me by Messrs. Estrella and Zarco. They had been scouting through the 
towns along the south border of Manila Bay, even in the time of General Aguinaldo and they 
were quite sure that the presence of an American would cause suspicion ... and lead the people 
to conceal their real thoughts and be unwilling to investigate the matter laid before them by the 
preachers.17  

This is a good illustration of how much more effective national workers were in securing for the foreign 
missionary entry into a situation where the latter by himself could not have otherwise entered. Thanks 
to the two evangelists, Rodgers was able to go to Cavite by 1903. "I was equally surprised," said 
Rodgers, "when they came to me later and said it was time for me to go to Imus, Bacoor and Kawit."18 
What appears to have happened was that General Aguinaldo had by then given the assurance that it 
was permissible for the American missionary to come. As Rodgers went on to say: "Once convinced that 



we were friends of religious liberty and freedom of thought, and ... not blatant imperialists, we were 
granted a hearing in many places. Courtesy was universally shown."19  

The Cavite churches grew most rapidly during the years 1901-1905. Progress was specially marked 
beginning 1904, which happened to coincide with the ordination in January of that year of the Rev. 
Monico Estrella as the first Presbyterian minister in the Philippines. Thereafter, Estrella was placed in 
charge of pioneering mission work in Cavite and Batangas, while Rodgers had oversight of all organized 
churches in the Tagalog region. Guillermo Zarco, who was then still new as an evangelist, accompanied 
Estrella in various visits to Batangas.20 Recalling the great success that soon greeted Presbyterian work, 
Rodgers would later write: "The reception of the gospel in these towns was marvelous. People were 
baptized and received in large numbers in all these churches."21  

By 1904, there were organized churches or congregations in all but two of the Cavite towns.22 Those in 
Maragondon and Santa Cruz de Malabon [now Tanza] begun only that year. The latter, which started 
with 57 charter members, benefitted from the tolerant support of General Mariano Trias, former 
governor of Cavite, despite the fact that his uncle was the local Catholic parish priest. The vitality of the 
Presbyterian churches in Cavite at this time may be seen in the fact that they had reached a level on par 
with the older Presbyterian churches in Manila. Thus, in 1904, the year that four more new 
congregations in the Tagalog area were organized, 54 of the total of 326 new Members were added to 
the Bacoor Evangelical Church, in comparison to 45 to the Tondo church, and 39 to the Ermi ta-Malate 
church.23 

In San Roque, Cavite, the local Presbyterian church' owed its vitality to a young Spanish machinist, who 
worked at the naval shipyard. In Kawit, the local church had raised up a good group of 14 evangelists, 
though its two top leaders would move that same year to Carigara, Leyte, where despite their lack of 
knowledge of the local Samareño tongue, they would immediately begin teaching evangelical doctrines 
to their new neighbors. The church people from Kawit and Bacoor also joined hands to help the new 
evangelical congregation in Imus, which had been organized only in 1904.24 The Imus church likewise 
showed particular vigor in the next few years, so that by 1907 there had grown three separate 
Presbyterian congregations in the municipality, with a fourth in the process of organization.25 It was also 
the church members of Imus, who on their own initiative evangelized the barrio of San Antonio in San 
Pedro, Laguna in 1909, the church there being organized with some 23 charter members.26  

By 1904 the four largest and strongest Presbyterian churches in Cavite were those of Kawit, Imus, 
Bacoor, and San Francisco de Malabon. As in Imus, the last named also had barrio churches aside 
outside the poblacion. That at Buenavista was organized with 8 families in 1908,27 after a year's work by 
the evangelist Simplicio Isabelo, Sr. (d. 1968), a convert at Lipa in 1905 who would subsequently be 
ordained in 1913.28  

 

Expansion into the Cavite Hill Districts  

In general, the direction of Protestant expansion in Cavite started from the lowland towns along Manila 
Bay like Kawit and Bacoor, expanding afterwards into the hill district in the southeast around Silang, and 
years later extending to Naic and the southern hill country of Maragondon, Bailen and Alfonso.29 But the 
most exciting pioneering work in Cavite in 1904 was in the towns of San Francisco de Malabon, Imus, 
Maragondon, and Santa Cruz de Malabon, as well as in the interior hill district, particularly in Silang 
[Estrella's birthplace] and Amadeo.30  

At that time, the small congregation in Silang numbered only eight, but had regular services under the 
leadership of one Elias Naval, a former Silliman Institute student and a protege of the late Rev. Leonard 



Davidson. In the town of Amadeo, the work was begun that year at the initiative of Monico's brother, 
Juan Estrella, when the latter was briefly assigned there as a constabulary inspector. After Juan Estrella 
left, formal services in Amadeo were held each Sunday under the leadership of a young man named 
Juan de la Peña. Feeling himself called to preach the Gospel, Juan Estrella resigned from the Philippine 
Constabulary in 1905 and became a YMCA evangelist among his old constabulary peers. Just before his 
untimely death in 1908, he was an evangelist in the hill districts of Cavite, supported by the Christian 
Endeavor Society of the Americans' First Presbyterian Church of Manila.31  

As early as 1904, services were being held in all but two of the Cavite towns.32 By the following year, 

new congregations had also been organized in barrio Anabu of Imus, as well as in Dasmarñas, while in 
1907 the churches in  Amadeo and Naic were themselves responsible for preaching the Gospel in the 
towns of Bailen, Alfonso and Indang.33  

The earlier resistance to American rule had by this time generally degenerated ° to lawlessness in the 
Cavite interior. As in Panay, government officials in Cavite approvingly regarded Protestant mission 
work, because it tended to bring about peace and order. For not only did it bring about an ethical 
change in people's lives; it also "dissipated religious fanaticism" and "aided greatly in the pacification" of 
the provinces. As a constabulary officer reportedly put it, a Protestant evangelist "could do as much 
toward pacifying the province as a company of Constabulary."34  

 

Presbyterian Work in Batangas  

As alluded to earlier on, the first time that Protestant Workers came to Batangas was in February 1903, 
when Rodgers and Estrella visited the province. After holding evangelistic meetings at the Batangas 
town plaza, Rodgers also led services for American troops at nearby Camp McGrath. The first 
Presbyterian church in Batangas was organized in 1905 at Bauan, where Estrella had baptized between 
30 and 40 new converts earlier that year.35 This church continued to progress in the next few years, and-
in the municipal elections of 1907, one of its members was elected presidente, or mayor, of the town. 
Rodgers and Zarco alternated in visiting the churches in Batangas province and those along the southern 
coast of Laguna de Bay.  

About 1905, Zarco began intensive evangelistic work in Batangas town, and by December 2, 1906 there 
had been gathered a small but vigorous congregation of 11,36 who were formally organized into a church 
on January 19, 1908. As the Batangas work prospered and as the Cavite churches continued to do well 
on their own, the Rev. Monico Estrella moved to Lipa early in 1907 to supervise all the Batangas 
churches. He stayed in Lipa only a year, however, for in 1908 he was called to the pastorate of Tondo 
Evangelical Church, where he continued to serve till his death at the age of 63 in 1916.37  

In his place, the Rev. Guillermo Zarco was called to serve as pastor of the Batangas town church and 

minister-on-call for all the other churches the province.38 Under Zarco's guidance, evangelistic 

work extended to the town of Calaca at the end of 1908, through the evangelist Simplicio Isabelo who 
had just returned from a year's service at barrio Buenavista in San Francisco de Malabon in Cavite. 
Isabela started at the barrio of Lumbang Matanda, before proceeding to the poblacion, his earliest 
converts being the family of Narciso V. Alcaraz, a future Presbyterian minister, and seven individuals 
who lived in the poblacion.39 Under Zarco's supervision, the churches of Bauan and Lipa soon showed 
remarkable progress. By 1909, Zarco began new work in the tows of Taal and Kalek, while the church 
people of Amadeo in Cavite on their own pioneered in the town of Talisay, Batangas.40  

In the next few years, evangelistic work continued to progress in Batangas, though apparently not as 
rapid nor abundant in result as in Cavite and Laguna. The last church organized just about the time of 



the formation of the independent Philippine Synod in 1914 was the Ibaan Evangelical Church, 
established through the labors of the evangelists Alejandro Gube and Rafael Resus, and the deaconesses 
Arsenia Dinglasan, Marcela Padua and Petronila Calatrava, all working under the guidance of Zarco.41  

 

Evangelical Beginnings in Pasig  

The evangelical faith first came to Pasig, Rizal in 1901, through the preaching of Monica Estrella and 
Benigno Dayao, resulting in the gathering of a small group of evangelical believers in this riverside town.  

In August 1901, Dr. and Mrs. Rodgers visited Pasig, and at barrio Bagong hog met Fernando Intalan and 

the barrio captain, Matias Victorino. One Mr. Sinclair, an American resident of Pasig, offered a lot where 

a chapel was subsequently built. Matias Victorino and his wife [nee Manuela Cruz] subsequently were 

converted, and through personal evangelism themselves spread the Gospel to the barrios of Ugong, 

Rosario, Cantogan, San Nicolas, Palatiw, Santa Rosa, and Tipas Taguig. Before-1901 was over, a small 

congregation had been gathered in Pasig, composed of Matias Victorino's family and friends.42 In 1902 

they built at their own expense a chapel, and sometime between that date and 1904, they were 

formally organized into a church.   

 

The Presbyterian Mission in Laguna  

It was through the personal testimony to his friends and acquaintances by Guillermo Zarco, who was 
then an itinerant tobacco merchant, that evangelical teachings were first brought to Biñan, Laguna, 
where a good number immediately showed warm interest. After their visit to Pasig in 1901, James and 
Anna Rodgers went on to the lakeside towns of Laguna, lodging with friendly local American military 
commanders or businessmen.43  

One of the earliest Protestant converts in Biñan was one Roman Cl. Amoranto, who later was to become 
a leading Presbyterian minister. 44 In Biñan, the evangelical church started with humble beginnings, the 
first religious meeting being held in a former rice warehouse. But within a few years, the Biñan 
Evangelical Church would become the strongest Presbyterian church in Laguna, the center from which 
other churches would soon grow in Calamba, Muntinglupa (1906), and in barrio San Pedro, Tunasan. 
From its early members would come four outstanding Presbyterian ministers, namely, Roman Cr. 
Amoranto, the first Presbyterian ministerial student in 1910 to graduate from Union Theological 
Seminary; Marciano C. Evangelista, of Batangas (ordained 1918); Severino Perez, who subsequently 
labored in Tayabas; and Pedro Immenso, who himself would become pastor of Biñan in the 1930's.45  

 

The Pioneering Work of Eugene Snook  

The first Presbyterian missionary assigned to Laguna was the Rev. J. Eugene Snook, who as a bachelor 
briefly resided at Santa Cruz in 1902, and with one or the other of the evangelists Estrella, Zarco, and 
Ireneo Francisco, visited the various towns along the eastern shores of the lake. In Pagsanjan, the first 
Protestant meeting was held in the home of Gabriel Abella in 1903, though it was not until August 11, 
1904 that 22 converts were won and subsequently organized into a church.46  

There were no adequate roads in Laguna in the early 1900's. In fact, there was no modern road from 
Manila to the province until U.S. Army engineers built me over the Batangas hills to Calamba. Up the 
Pasig River at that time, there plied me or two river steamers, which reached Pagsanjan from Manila in 8 



hours, and n12 or 13, if it called on other lake towns en route.47 When Snook in 1903 returned from a 
brief furlough in the U.S. with his new bride [nee Ada Adams], he was determined to secure a small 
steam launch for the lake.48 With funds raised by friends in the United States, he not long thereafter 
obtained one which he named Ang Mabuting Balita ["The Good News"], and in 1905 settled with his 
wife at Pagsanjan.49 But built in the United States, the launch had not been protected by copper 
sheating, and teredos soon bored holes in its keel. No one knew, for the launch took all this in silence. 
But one day, while at anchor in Pagsanjan, it simply decided to quietly and gently sink to the bottom.50  

Despite the fiasco with the launch, Snook was rather successful in gathering around himself a number of 
bright youths, who eventually would become strong Presbyterian church leaders, like Francisco Ustares 
and Tomas Alcacid, of Calamba, who assisted him in organizing the San Pablo church. Two other young 
men drawn to Snook were Guillermo Abella and Pacifico Abad, both of whom later became ordained 
Presbyterian ministers.51 Guillermo Abella belonged to a family who owned the Abella Hotel. He was a 
public school teacher in Lumbang, Laguna, when Snook toward the end of 1905 employed him as clerk 
and interpreter. Later, Abella pioneered in the evangelistic work in Mabitac, Siniloan, Pangil, Paete and 
Lumbang. After a year's study at Silliman Institute, he then went on to Union Theological Seminary, 
graduating in 1910. Shortly thereafter, he married and was ordained by the Presbytery of Manila, and 
afterwards assigned pastor of San Pablo Evangelical Church, where he served for more than 20 years. 
Concurrently from 1931 to 1937, the Rev. Abella would also serve two consecutive terms as Moderator 
of the Manila Conference of the United Evangelical Church of the Philippines.52  

His wife's ill health forced Snook to resign from the mission and return to the United States in 1907. But 
during his five years of service, he had preached the Gospel in all towns of Laguna de Bay except Paquil, 
Cavinti, Cabuyao and Alaminos. The Snooks' sudden departure threw the care of the Laguna laketown 
churches into the hands of Rodgers and Zarco, while the Rev. Charles H. Magill, of Tayabas, took care of 
the upland towns at both ends of the province, until new missionaries for Laguna arrived.  

The Rev. and Mrs. Charles R. Hamilton came in 1907, and for the next ten years made Pagsanjan and 
Santa Cruz the center of their work in Laguna. As to the steam launch, it was raised, rehabilitated, and 
properly coppered. But soon after the Snooks left, its engine turned temperamental and spasmodic, and 
the Presbyterian Mission finally sold it before it became a greater loss. By then, a lake steamer had 
become unnecessary, for the provincial roads had improved, and beginning 1908 railway lines were also 
opened from Manila to Laguna and Cavite, extending to some points in Batangas and Tayabas the 
following year.53  

 

The Tayabas Mission Station  

Of the Tagalog provinces, Tayabas was the farthest from Manila, and it was also the last to be entered 
by the Presbyterian Mission. Indeed, the evangelists Estrella and Zarco had visited Tiaong,54 Lucban and 
Mauban early in 1904, and on that occasion some 55 people were converted. A few months later, Snook 
also visited Tayabas, after holding evangelistic meetings at San Pablo, Laguna. Later, some of the 
Tayabas converts carried the Gospel over to Alabat Island off the Tayabas coast.55  

When a new missionary couple, the Rev. and Mrs. Charles H. Magill arrived in 1905, they were assigned 
to Tayabas, with Francisco Luz Beltran, a young ministry student, as their assistant. From their residence 
at Lucban, they soon did outreach work as far as Tayabas town, Lucena the provincial capital, and 
Sanghiren on Alabat Island.  

What seems to have been the first organized Presbyterian church in Tayabas was that at Tiaong. In 1906 
the families of Leon Banaag and Jose Vidola were convened, followed in 1907 by those of Jose Soriano 



and Moises Lector. By the following year, a preliminary congregation had been established, with 
Valentin Robles as president. On the occasion of the visit of Rodgers, Magill and Beltran in 1909, Tiaong 
Evangelical Church was formally organized, with Sancho Capuli and Jose Vidola as elders, Leon Banaag 
and Basilio de Torres as deacons, and Arsenia Dinglasan as deaconess. The Rev. Francisco Luz Beltran 
was then installed as its first parish minister.56  

The first determined efforts to evangelize Tayabas came in 1908, when the province was divided into six 
circuits, each under a Filipino pastor. Tayabas being the second longest province in the country, next 
only to the Mountain Province, Magill in his wide itineration that year covered more than 1,000 miles by 
foot, horseback, cart, sailboat, banca, etc. Beltran and another evangelist, who traveled separately, also 
"preached somewhere almost every night during the year."57  

Aside from being "the most travelling missionary" of the Presbyterian Mission, Magill also had the 
special distinction of being the only Presbyterian missionary in the Tagalog field, who had a scholarly 
enough knowledge of the language as to be able to head the translation committee for the Tagalog 
Bible. The MagiIls would later spend six months in Yokohama reading the proofs.58  

In 1907 new work was opened in Lucban, a town where there had been an Aglipayan community, which 
by this time, however, was "losing all of its best members" to the Catholic Church.59 Magill began by 
holding an intensive Bible study for three months at the home of one Balbino Tolentino. The result was 
the baptism of 40 converts and the organization on August 7 of that year of the "Iglesia Ebanghelika 
Cristianang Lukban" [Evangelical Christian Church of Lucban]. As early as 1908, other congregations 
were also organized in Tiaong, Mauban and Lopez.60  

By 1910, the Lucban church had been fully organized with Benito Daya, Sotero Ella, Simeon Tagle, and 
Marcelino Valina as elders, and Juan Maquipagay, Rufino Mancenido, Aguido Obnamia, and Ponciano 
Tagle as deacons. About this time, the Lucban church also obtain its first pastor in the person of the Rev. 
Juan A. Abakan (1890-1934),61 who was later to distinguish himself as the first home missionary, in 
Mindoro, of the Presbytery of Manila.  

 

The Tondo Evangelical Church  

During all this period of expansion in the Tagalog provinces, the original Tondo Evangelical Church 
[Presbyterian] also continued to progress with even pace.  

As early as 1904, a number of churches had their own outreach programs, all carried on by Filipino 

evangelists and lay volunteer workers without the help of any American missionary. In this work, Tondo 

led the rest. Thus, the Tondo Evangelical Church had 8 regular weekly services in five different places, 

while the Ermita EvangeliCal Church had 3 in Malate, Paco, and Pasay. On the other hand, the Pasig 

Evangelical Church also had 6 in as many different localities, sometimes every night during a particular 

week, plus occasional services in the towns of Taytay, Cainta, Pateros and Taguig.62 Since about 1903, 

the Tondo church had also held neighborhood prayer meetings in the homes of church members every 

night from Monday to Saturday, with a central prayer meeting at the church on Tuesday night, all these 

generating spiritual resources for the church.63  

  

 In the Shadow of Mount Mayon 

At the Presbyterian mission meeting in Iloilo in 1902, Dr. Rodgers was instructed to visit Albay to 
investigate possibilities of opening a mission in the Bicol peninsula. Taking passage on an Army 



transport, which briefly called at Batangas, Sorsogon, Bulan and Matnog, Rodgers was warmly 
welcomed in Albay by the local American community -- the provincial governor, some teachers, and the 
Army officers, for whom he, assisted by a certain Mr. Strauss, held a service at Regan Barracks.64 With 
the comforting support of a local American community, Rodgers decided it was time to start new 
Presbyterian work in Albay.  

 

Opening of the Albay Mission Station  

The Albay Mission was opened by the Rev. and Mrs. Roy Howard Brown in 1903. From the beginning, 
this mission had received the special concern of Immanuel Presbyterian Church in Milwaukee, 
Wisconsin, so that the name "Milwaukee" has been associated with more than one institution in the 
Albay Mission.  

Evangelistic work in Albay had a rather difficult start, because Catholicism had maintained a strong hold 
on the Bicol peninsula. But the first conversions were made in 1904 in the mountain barrio of Banog 
[now barangay San Francisco, of Legazpi City]. These first converts included Quiterio Oca [an ex-
seminarian], Leopoldo Verdote,Matias Jaucian, one Contreras and one Diaz, together with their families, 
as well as an old itinerant woman vendor named "Tia Danday."65 That same year, the first converts were 
won in Daraga, namely, Tomas Velasco, his brother Claro, and the Maravillas family. As soon as a 
preliminary congregation was organized in Daraga, Tomas Velasco was elected as its president.66  

When the Bicolano evangelist Pablo Dia, of Bacon, Sorsogon, was brought back from Cebu in 1905, 
evangelistic work in the Albay station began to accelerate. During Holy Week of that year, while the 
Catholic Church was having its own celebrations, Brown and Dia held evangelistic meetings every night 
in Albay, explaining the Biblical events of Passion Week and their significance. The value of having an 
experienced native-speaking evangelist was clearly shown when on April 30, 1905, the first Bicol 
converts, numbering 14 all in all, were baptized in Albay town.67 Two days later, in nearby Legazpi, 
another 6 converts were baptized, followed by another 11 by August.  

Thus, within a three-month period, a total of 31 baptized converts from the Albay-Legazpi area had been 
gathered into the Presbyterian church.68  

 

Expansion from Albay  

Not long afterwards, Pablo Dia led to conversion no less than 33 other people coming from various 
barrios of Albay town.69 Before the year 1905 was over, a total of 65 people had been baptized. This 
number was followed in 1906 by another 193, the total membership rising within two years to some 
258. Of these, some 16 were from Guinobatan, who had been won through the persuasion of an 
otherwise unlikely evangelist -- the old decrepit woman convert, "Tia Danday," who went about the 
neighboring towns and barrios selling her chicherias [miscellaneous wares] and telling everyone stories 
of Jesus Christ.70 

This remarkable woman deserves special mention in this account, for it shows that missionary success is 
not necessarily obtained by the most sophisticated methodology, gadgetry, or advertising expertise. As 
Brown would report in 1906:  

Guinobatan, a town of 20,000, was opened by an old woman from whom I never expected much. 
She was old and bent almost in the shape of the letter S. When she was baptized I was glad but I 
thought, 'Oh, I wish God would give us some one whom we could depend to do good work!" Yet 



this old, decrepit woman has shamed me, for owing to her efforts this town was opened and 
sixteen people could be traced directly to her faithful work.71  

One learns the full story from local sources and tradition. As one latter written account, drawing from 
local tradition, would also put it:  

Of significant interest ... is the role of Tia Danday in evangelism. Although she could not read and 
write, she was able to convert ... twenty three believers from Guinobatan ... by repeating aloud 
within the hearing of people [in the market place] the bible verses she learned from Dr. Brown. 
Among her wares were bible tracts which she distributed free to her listeners.72  

By 1906 four chapels had been built in Albay, Legazpi, the mountain barrio of Banog, and barrio Ponsol 
of Polangui,73 and by 1907 another new congregation was gathered at Tabaco, Albay.74 The first 
organized church, apparently in 1906, was that of barrio Banog. By 1909, Guinobatan, though formerly 
showing much hostility, had a church of over 150 members while new work had also begun in the town 
of Donsol, as well as in Naga and Calabanga in Camarines Sur.75  

One of the most significant developments around 1908 and 1909 was the conversion of two men, whose 
social stature and personal magnetism immeasurably served the cause of the evangelical faith, by rising 
to the ranks of the foremost evangelists in the mission. The first was Julian Bertumen, who had studied 
three years for the Catholic priesthood and had formerly served as secretario of the Bishop of Nueva 
Caceres. About 40 years old at the time of his conversion, he thus came with a mature disposition, and 
was subsequently known as one of the most respected Protestant evangelists in the Bicol peninsula. The 
other was Policarpio Pelgone, also an ex-seminarian and a former colonel in the Philippine Revolutionary 
Army. Pelgone himself was one of the earliest converts of Bertumen, who had given him a Latin Bible to 
read.76  

Bertumen and Pelgone were responsible for the establishment of many of the congregations and 
churches and for the conversion of numbers among the ilustrados [educated classes] in the Bicol 
peninsula.77 Interestingly enough, Pelgone was also the instrument for the conversion of Miss Agripina 
N. Moralde, the foremost woman church leader among the Bicol churches and of whom more will be 
later said.  

By about 1909, the Albay mission station had ten regular preaching places, some of which were at some 
great distance to one another. Fortunately, through his friends in Milwaukee, Brown soon obtained a 
motorcycle, which he extensively used in his rounds, traveling around more than 300 kilometers a 
month to visit the various congregations.78 For this reason, he soon came to be known among the 
church members as the "motorcycle pastor," and among Catholics as "the Protestant devil" -- which he 
good-naturedly accepted and enjoyed with no small amount of amusement.  

 

Advance Despite Opposition  

The Bicol peninsula, comprising nearly the whole of the diocese of Nueva Caceres [Naga], was a 
particularly strong Catholic region. Of the four diocesan jurisdictions in the Philippines, Nueva Caceres 
was specially distinguished in 1895 with having the most number of Filipino clergy, occupying 50.5% of 

the total number of curacies in the diocese, as compared to but 23.3% for Cebu, and 6.7% for Nueva 

Segovia [Vigan].79 Thus, there was little anti-friar sentiment among the Filipino clergy in the Bicol 
peninsula, and perhaps not surprisingly, also little anti-clericalism on the part of the lay intelligentsia.80 
Not surprisingly, Aglipay's schism would have comparatively little effect in the region, with Aglipayans 
being found only in a few towns, such as Albay, Tabaco, Polangui, Jovellar, and in the whole of 
Camarines, only in the town of Lagonoy.81 Moreoveriit is also remarkable that during the Filipino-



American War of 1899-1902, almost all the Filipino clergy in the Bicol peninsula, particularly in the 
provinces of Albay and Sorsogon, actively supported the nationalist cause, a good number of them 
serving as military chaplains in the Filipino Army, some with high military ranks. Most of the others 
supported the anti-American resistance in sundry and varied ways.82  

Thus, the people continued to have a very strong attachment to Catholicism, and it could not be 
wondered at that they vehemently resented the Protestant intrusion associated with the American 
invaders. Whatever Protestant gains had been made during these years were won generally among 
those members of the local intelligentsia, who by themselves felt self-sufficient enough as to pay no 
care whether their new convictions were considered deviant and "heretical" by society at large.  

Marked hostility began to be shown as early as 1906, when an arsonist set fire to the Polangui chapel 
just as it was being completed.83 In 1910, a convert from Tabaco, who while in Pambuhan talked openly 
about the Bible, was physically assaulted by the local parish priest, though this occurred in a private 
home, the house of the teniente. Liter that same night, someone hit him on the head with a stick, as he 
curiously looked out of the window in response to some unusual activity outside. On the other hand, in 
Matnog, the town presidente twice or thrice brusquely manhandled another Protestant, because the 
man would not help carry the image of the Virgin Mary in a procession. In Tulatula, where the 
Protestants had put up a small chapel, the Rev. Pablo Dia also was stoned by a culprit, for whom the 
entire barrio later made flimsy alibis and excuses.84  

Yet the work continued to grow. One of the great joys of the Albay station in 1910 was the conversion of 
the Rev. Dia's elder brother, a former presidente of Bacon town and the second member of his own 
family to receive the evangelical faith. Moreover, a total of 9 barrios were entered for the first time.85 
During these years, there also joined the mission station another evangelist named Cesario David, who 
soon became a valuable helper to Brown and Dia.  

In 1911 the work among women gained momentum, when three young deaconesses, namely, 

Dolores Maravillas, Geronima Solano, and Apolonia Diño, joined the staff of the Albay Mission. 
Women's work advanced even further; when Miss Agripina Moralde, later one of the first two ordained 
women ministers in the Philippines, served beginning 1915 as youth worker among the residents of the 
boys' and girls' dormitories established by the Browns.86  

 

The Camarines Station  

The Presbyterian Mission's Camarines Station in Naga was founded in 1910, and from the beginning its 
work was centered in the Fleming Boys' Dormitory, which opened about 1912. The pioneer American 
missionaries in Naga, the Rev. and Mrs. Kenneth P. MacDonald, spent much of their time in student 
work in the early years. The dormitory, which had a maximum capacity of 27, usually had to turn away 
many applicants each year. This dormitory work reached not only the boys themselves, but also their 
families and friends, and was an unusually effective instrument for introducing the Gospel into the 
neighboring towns and barrios. Each year, about half of the boys of the dormitory became Protestants, 
and these eagerly shared their newfound faith with family and friends when they got home!87 
MacDonald would say in 1917 that "if it had not been for this dormitory work, it is probable that we 
should have long ago been completely discouraged."88  

 

Advance in the Visayas 



Without minimizing the invaluable contributions of the missionaries in terms of leadership, medical 
work and education, it should be said that the initial growth of the Presbyterian mission in Iloilo was 
largely the work of Sr. Adriano Osorio y Reyes, who, along with Paulino Solarte, was one of the first 
Presbyterian ministers ordained in Panay in 1906.89 Under Osorio's leadership, the work in Iloilo had so 
advanced in 1901 that there were then 16 regular weekly services at nine different places in Iloilo City 
and its immediate environs, including La Paz, Mobo and Oton, with an aggregate number of about 1,000 
hearers. Though that was only the first year that work began in Iloilo, some 57 new converts were added 
to the church membership rolls, some coming from quite a distance from the city.90  

Beginning 1902, itineration was begun in the interior towns of San Miguel and Leon, with their many 

villages, as well as in barrio Batuan in Oton. Everywhere the missionaries and their mission assistants 
went, they were received enthusiastically, a crowd of from 15 to 30 people generally following them 
from village to village. By 1902 the villagers of Batuan, who numbered from 500 to 600, were reported 
to be "practically all Protestants."91  

Undoubtedly, the comparative strength of the Aglipayan movement in Panay provided great assistance 
to Protestant evangelization. In the Catholic ecclesiastical division of the Philippines at the turn of the 
century, Panay, along with Negros and the Zamboanga peninsula belonged to the Diocese of Jam.  

While it is true that the people of Panay exhibited little overt hostility to the friars during the Revolution 
against Spain,92 this does not mean that they did not harbor any inner animosities. Like Negros Island, 
Panay had taken quite an independent political stand from the Malolos government of Aguinaldo, so 
that it is not perhaps surprising that the Filipino clergy of Panay, while dissociating from the movement 
of Aglipay, would themselves have up to 1903 what one historian has called the "Jaro schism,"93 in 
reaction to the Spanish friar-bishop, Msgr. Fray Andres Ferrero, O.R.S.A. The schism ended with the 
coming of the first American bishop of Jaro, Msgr. Frederick Hooker, in November 1903, but four of the 
Filipino schismatic priests would subsequently join Aglipay. In any case, it is interesting to note that in 
the Visayas, the stronghold of Aglipayanism would soon turn out to be Antique and Negros Oriental.  

 

Rapid Gains in the Panay Mission  

The first substantial gains in the Presbyterian mission in Panay came in 1904, with the reception of 403 
new members, most of whom had been under religious instruction the previous two years. Most of 
these belonged to the new congregations in such outlying barrios, such as Banga, Lumangan, 
Buenavista, Lapanlapan, Dosacan, Tagsing, Tiglaua, and Tuba, all of which, except for the last named, 
had their own local preachers. These were in addition to older work in Oton, Mandurriao, Banga in the 
mountains back of Miag-ao, San Miguel, Leon, and Buga.94  

By this time, regular weekly services were being held at five different places in Iloilo City and in 12 

different barrios in the surrounding countryside. Except in two places, all the work was carried on by 

volunteer lay workers.95 One such volunteer was a paralytic named Pedro Recto, who had been 

converted while a patient of Dr. Hall. Recto later asked to be carried to Leon, where in a few months he 

had some 300 people ready for baptism.96   

For the year 1907, when more than 2,000 new members were received in the 7 various Presbyterian 
mission stations, bringing the total number of Presbyterian converts to about 6,500, the Iloilo station 
accounted for 505 or a fourth of this figure. By then, the Iloilo mission station had 2,110 adult converts 
and 706 children' under its care, these being about equally divided between Iloilo and Antique 
provinces. At that time, the total number of Protestants in the Philippines was estimated at about 
20,000.97  



One of the most important conversions in 1907 was that of Don Benito Lopez, who was received that 
year into the Iloilo Evangelical Church. He had been described by a Presbyterian Board report as "one 
who in Spanish days was probably the most influential Filipino in the province."98 The story of his 
conversion is as follows:  

He was treated in the [mission] hospital, became interested in hearing the Gospel at morning 
prayers and in seeing the nurses go about their humble duties in a way that attracted his 
attention. One morning, he said to Dr. Hall: 'I see these girls, though ignorant and of the lower 
class, have something in their life that others have not.' Day after day he had a question or two 
for the doctor when making his rounds and frequently conversed with the nurses, being willing to 
learn of them also. On leaving the hospital, he attended regularly all the services at the chapel, 
sitting quietly in the back seat, mingling with the people as one of them, and lately became a 
member, confessing his faith in Jesus Christ as his Saviour. This man has the respect and the 
confidence of the whole community, and on Thanksgiving and at Christmas, when it became 
known that he would speak, large numbers of his friends and acquaintances gathered to hear his 
humble confession of the Master.99  

What is even more significant was that Lopez was elected Governor of Iloilo in the first Philippine 

elections of July 30, 1907,100 and would have been the Iloilo counterpart of Governor Demetrio Larena, 

of Negros Oriental. Tragically, however, Governor Lopez was shot to death in broad daylight in his office 

by an assassin on December 27, 1907.101 In the special Iloilo gubernatorial elections in 1908, Don 

Ruperto Montinola, later a leader of the Partido Democrata, was elected as Lopez's successor.102 Lopez 

was apparently killed for political reasons, but was his change of religious persuasion a significant, if not 

crucial, factor? Only God and the assassin, or the latter's co-conspirators, if any, know.   

 

Training Program for Workers  

As part of its training program for workers, the Presbyterian mission in 1904 inaugurated month-long 
courses for the training of preachers. Taking a lesson from the village maestra [female teacher], who 
during Spanish times wielded a pervasive influence in teaching Catholic doctrine, the Presbyterian 
mission launched that same year a program to train some 30 bright young women from the village 
congregations to teach reading, writing, music and the Bible.103  

Very early on, the indispensable contribution of women workers had been noted in the Panay mission. 
Sra. Osorio, wife of the evangelist, had taken the lead in visiting and doing personal evangelism among 
the women. By 1905 at least two Biblewomen were mentioned in mission records. One named Juliana 
was assigned to Iloilo City, while the other, Nabora Cansancio, was appointed to Leon. Early in 1906 
some eight other young women also received training in Bible teaching and evangelistic leadership.104 
Nabora was shortly thereafter cited as "a prominent factor" in the success of Presbyterian work in Leon, 
for, as one missionary report puts it, she "labors indefatigably, often walking miles to sow the seed in 
some village friendly to the Gospel, and at the same time contributing largely to maintain the work in 
the central congregation."105  

 

The Iloilo Medical Mission  

Undoubtedly, a major reason for the early success of the Presbyterian mission was the outstanding 

medical work carried on by Dr. and Mrs. J. Andrew Hall. After the Presbyterian missionaries moved their 

mission center from Molo to Iloilo in 1901, Dr. Hall built the first Protestant mission hospital in the 



Philippines. This 8-bed "Bamboo Hospital," with a dispensary attached, lasted till 1905, when Dr. Hall 

built a new 18-bed hospital, subsequently named Sabine Haines Memorial Hospital.106 By 1906, both 

Presbyterians and Baptists- were cooperating in medical work through this hospital. In 1906 also, a 

nurses' training school -- the first in the Philippines -- was opened in connection with the hospital, and 

the first three Filipina nurses were graduated in 1909.107 This example of Iloilo was followed in Manila 

the following year, with Mary Johnston Hospital, a Methodist institution, and a few others also opening 

nursing schools.   

 

Evangelization in Antique  

Even years after the Filipino-American War of 1899-1902, there were still many Filipinos who either 
feared or hated subjection to the new American invaders. In Panay, refusal to cooperate with the 
American government stoutly persisted in the hinterlands of Antique, traditionally the refuge of those 
who had not submitted to the Spaniards in the previous regime.  

When a search-and-destroy order was issued by the American military commander of Panay, Adriano 
Osorio, seeing the hopelessness of Filipino resistance and fearing a repetition of the notorious 
"Balangiga Massacre" in Samar in August 1901, asked Dr. Hall in December 1902 to allow him to go to 
Antique and persuade the insurgents to lay down their arms and submit peaceably to American rule. 
There were then no coastal roads from Iloilo province to Antique. If the seas were calm, which they 
seldom were, one may sail by banca around the southwestern end of Panay. But the surest way to get to 
Antique was to trek across the mountains of Iloilo, though this was simply a sheer test of strength and 
stamina.108  

Osorio crossed the mountains of Iloilo over to San Remigio in Antique. Finally coming to the insurgent 
camp at Igbaong, he not only convinced the people of the truth of his preaching, but also persuaded 
them to come down from their lofty lairs and resettle closer to the lowlands. Significantly enough, they 
began their new settlement by building a Protestant chapel. By 1906, this settlement had 30 or More 
houses, and a weekly Sunday congregation of several hundred, of whom 32 by that time had been 
baptized.109  

In 1903 Osorio returned to Antique with four other fellow evangelists, namely, Francisco Divinagracia, 
Clemente Constantino, Ramon Garcia, and Domingo Molina. Osorio himself visited and preached to the 
insurgents of what is now Flores, near the foothills of Mount Madia-as, and later to those of another 
nearby settlement at Pitac, Tibiao. On the other hand, Divinagracia preached at Santa Justa, Tibiao; 
Constantino in Barbaza; Garcia in Culasi: and Molina in San Jose and other neighboring towns, as far as 
what is now the barrio of Molina in Tubungan, Iloilo.110  

These intensive evangelistic campaigns pacified the interior hill country of Antique, and encouraged 
the former insurgents to live in settled communities. That same year, regular services began to be held 
for the converts and inquirers. When Dr. Hall and the Rev. Dr. Paul Doltz visited Antique in April 1905 for 
the first time, in the company of Osorio and the other evangelists, chapels. were dedicated, arid those 
well instructed and found ready were baptized. Hall and Doltz also officially renamed Igbaong as Osorio, 
in honor of the pioneer evangelist. A barrio in Tubungan was also named after Molina,111 and Flores was 
named after one of the daughters of evangelist Garcia.112  

 

Osorio, the Apostle of Antique  



After his ordination by the Manila Presbytery in September 1905,113 the Rev. Adriano Osorio y Reyes, 
was more or less permanently assigned to Antique. Intelligent and highly cultured, Osorio was able to 
carry on his own in the province of Antique, while other evangelists, particularly the fiery Paulino 
Solarte, assisted the missionaries in Iloilo.114 

That same year, Osorio and his wife traversed, mostly on foot, between 1,300 to 1,600 kilometers of 
rough terrain, in order to place on firmer foundation the mission work in Antique. San Jose was the 
"cathedral town" of the lglesia Filipina Independiente in Antique, with practically the entire population 
having turned Aglipayan. Through the Scripture circulation and evangelistic preaching of Osorio, many in 
San Jose turned Protestant. These included 12 very prominent townspeople, who soon led the new 
congregation in building their own chapel. As told by Dr. Paul R. Doltz in 1906:  

Reading the Bible convinced them that this Church [Aglipayan] did not conform much more to 
the teachings of God than did the Roman Church. So one day they sent for Pastor Reyes [Osorio] 
and told him they wanted to be Protestants. They gathered all their images and rosaries and 
pictures and charms, a collection representing some two hundred pesos in value, as some of the 
images were carved from ivory and richly dressed in silk embroidered heavily with gold and silver 
threads, and in the presence of Senor Reyes and some others burned them."115  

A student from Culasi, farther north along the Antique coast, had been converted while in attendance at 
the provincial high school at San Jose. The subsequent conversion of his father, Don Juan Xavier y 
Magbanua, who was a town councilor, his mother [nee Mercedes Abiera], who was a maestra (teacher), 
and his sister, served as the beginning of the Presbyterian church in Culasi, which was placed under, the 
care of Evangelist Domingo Molina. When Hall and Doltz first visited Culasi in May 1908, they stayed in 
the home of the Xaviers in barrio Esperanza.116 Before the end of 1906, a new chapel had been 
dedicated at Culasi, where 133 adults and 47 children were soon baptized. In the mountains to the 
southeast, chapels were likewise built for two villages, which would serve as centers for 6 to 8 others in 
the immediate environs, where some 131 by December 1906 had already been baptized.117 

By 1906, the new adhesions to the Presbyterian churches in Panay largely came from the new mountain 
churches of Iloilo and Antique, a total of 559 adults having been baptized during the year.118 Beginning 
this period, the converts from Antique began to equal those from the province of Iloilo. In later years, 
evangelistic progress would so advance in northern Antique, particularly in Culasi and its environs, so 
that by 1918 almost half of the Panay Presbyterians, as will soon be seen, would come from this district 
alone.  

 

The Circuit System in Panay  

In 1907 the Presbyterian congregations in Panay were divided into 6 circuits, each placed under the care 
of a senior evangelist, with the missionaries exercising general oversight. At that time, 19 congregations 
already had chapels, in addition to 7 preaching-places where services and Sunday Schools were held 
weekly or fortnightly.  

The first circuit, supervised by Dr. Hall, comprised the work in Iloilo and its immediate environs, and 
those at Mandurriao, Balcon, and Nagaba, the last two being on the island of Guimaras.119 The second 
circuit, also under Dr. Hall, consisted of the congregations in the mountain towns of San Miguel, Leon, 
and Tuba, up to 60 kilometers from Iloilo, under the evangelist Pedro Recto, who had now recovered the 
use of his limbs. The strongest of these churches was Leon, with a total communicant membership of 
35, though the total worshipping community for all three came to 655.120 The third circuit comprised the 



missions in southern Iloilo, and consisted of the congregations at Oton, Maaslug, and Banga, with Jose 
Moleta as evangelist.121  

The three other circuits were all found in Antique. The fourth, comprising the 
southern portion of Antique province, consisted of the congregations at San 

Jose, Osorio and Rafael, with groups of believers gathered in two other 
barrios.122 The fifth circuit consisted of three mountain congregations, 
established in 1907 some 60 or so kilometers north of San Jose, namely, 

Tabong-tabong, Igtiring, and Lumbuyan, with Clemente Constantino as evangelist in charge.123 
The sixth circuit was in the northern end of Antique, more than 200 kilometers away from Iloilo, and 
included the congregations of the town of CuIasi and the mountain barrios of Pitac and Tigbaboy, with a 
total church membership of 663. This circuit was under the care of Osorio himself, now resident at 
Culasi. The Aglipayan schism had earlier won practically the entire town of Culasi, but as the movement 
lost ground following the return in 1907 of all church properties to the Catholic Church, a good number 
of local Aglipayans turned to the evangelical faith. The conversion in August 1907 of an 80-year-old 
mountain district leader soon led to the baptism of some 400 or 500 of his followers.  

By the end of 1907, the total number of Presbyterian church members in Panay had risen to 2,110 adults 
and 706 children, about equally divided between the provinces of Iloilo and Antique.124 It continued to 
grow rapidly, so that by 1925 it was estimated that the total Presbyterian strength in Panay stood at 
10,000.  

 

Evangelization in the Dumaguete Station 

The mission station at Dumaguete was unlike any other in the entire Philippine Presbyterian Mission in 
that it was largely institutional, with Silliman Institute and the mission hospital demanding much of the 
time and effort of the missionaries. Evangelistic work, however, remained a major thrust in both these 
institutions and in the various towns of Negros Oriental, and as early as 1902, there was felt "the need 
of a native preacher to open up the evangelistic work of the province.125 

The first street-corner preaching in Dumaguete was held on the evening of Sunday, November 29,1903, 
the day that Mr. Paul Frederick Jansen was ordained in connection with the inaugural meeting of the 
Presbytery of Manila. The Cebu brethren had chartered the boat Dalubaon and about 35 of them had 
come to Dumaguete to witness both the creation of the Presbytery and the ordination ceremony held 
inside Silliman Hall. That evening Ricardo Alonzo and Angel C. Sotto preached at a street corner near the 
local Catholic Church. Apparently, no immediate tangible results issued from this initial attempt, 
although it was felt that the events of the day had "made a strong impression on the city and the 
school."126 

 

Pioneer Evangelistic Work in Negros Oriental  

To start regular evangelistic work in Dumaguete, the Cebu mission station in 1904 sent over the fiery 
evangelist Sotto, then only 19 years old. Sotto immediately worked on his own host, one Dionisio Flores. 
Sotto's first Sunday sermon, in Cebuano, was to a motley congregation in Silliman Hall of students and 
prominent guests, including Governor Demetrio Larena, Provincial Board Secretary Juan Montenegro 
and other provincial officials, who had come at the invitation of Dr. Hibbard.  

Late in 1903, Protestant evangelization in Dumaguete began in earnest with the setting up of a small 
nipa chapel near the town market. By 1904, the first evangelistic teams composed of Sotto and some 



Silliman student volunteers had begun making regular visits to the nearby towns of Luzurriaga [now 
Valencia] and Sibulan.127 In 1905 also, Sotto preached for four months in Bais at the invitation of the 
local Aglipayan leaders, and from late that year to 1906, he also worked in Guihulngan along with the 
local evangelist Cipriano Roble, who was later to contribute a son [Lumen C. Roble] to the ranks of the 
ministry.  

Meanwhile, new evangelistic work in what is now Tandayag, a barangay of Amlan [then called 
Ayukitan], began early in 1906 through the labors of the student evangelists Enrique Malahay and 
Simeon Emilia, who were soon joined by Bernardo Rendal and Tomas Barrera. This was about the same 
time that the first evangelistic visits were made to Bacong, Dauin, and Zamboanguita in the south.  

 

Welcome from Aglipayans  

The Aglipayans, who included all provincial and town leaders, headed by Governor Demetrio Larena, 

warmly welcomed the Protestants. Thus, it was at the invitation of Aglipayan leaders that Evangelist 

Sotto was sent to Bais in 1905. A staunch woman Aglipayan leader of Bais, Sra. Carmen Villacampa, lent 

their church's organ for the use of the Protestants.128 In 1908 also, the Aglipayans and Protestants in 

Amlan planned to build a common chapel, though eventually the scheme did not push through, because 

they were at a loss as to how best to arrange the sanctuary to serve both groups, and in particular could 

not solve the anticipated inconvenience of putting on and off the religious statues on the altar before 

and after Aglipayan masses.129 

 

Opposition from Catholics  

Those who had remained fervent Catholics ["Romanistas," in contrast to the Aglipayan "Filipinistas"], 
however, vehemently opposed the Protestant evangelists, labelling them irihis [from Spanish herejes, 
"heretics"] or yawang sungayan ["horned devils"]. Women who passed by the Protestant chapel in 
Dumauguete on their way to market hurried along with palms over their ears.131 In the home visits 
conducted by the young evangelists, the men would usually receive them and talk, "but the women of 
the houses would hide and when the visitors had gone would bring scalding water and scour the chairs 
and benches where the heretics sat.”132  

Thus, when Sotto was once discoursing with Manuel Villamil, a Silliman student, on the subject of 
religion, the latter's mother suspiciously eyed Sotto all the time. As Villamil later recounted, as soon as 
Sotto had left, his mother scraped with a knife the place where the evangelist had sat, for Protestantism, 
she was firmly convinced, was decidedly "contagious" [mananakod].132 Hibbard, Emilia and other 
Dumaguete evangelists also often encountered similar experiences. As Rodgers later put it, "the men in 
the homes would receive them and talk but the women of the houses would hide and when the visitors 
had gone would bring scalding water and scour the chairs and benches where the heretics had sat."133 
One morning also, Sotto discovered that his white coat, which he had worn while preaching in the dimly 
lighted streets the night before, was covered with sputum, while Bacong was for a time known among 
Protestants as the town where the student evangelist Pedro Royola had his leg almost broken by the 
impact of a fanatic's club.134  

Nevertheless, the opposition in Negros Oriental was nothing compared to that in Cebu, and remarkable 
evangelistic gains were soon gained in the former.135  

 



Evangelistic Gains in the Dumaguete Station  

As noted in the preceding chapter, the first converts baptized in Dumaguete, in October 1902, were the 
brothers Restituto and Enrique Malahay, both Silliman students. Seven other students, generally coming 
from outside Negros, were also baptized in the next twelve months. But as far as the local people were 
concerned, the first significant evangelistic gains were in the northern town of Guihulngan, which at that 
time had practically all turned Aglipayan. Of particular interest was the work of Victorino Malahay, elder 
brother of Restituto and Enrique. As the Presbyterian Board Annual Report for 1906 puts it, Victorino  

recognized the message he needed and accepted it as soon as the two students, and without any 
sort of authorization or direction became a preacher among his own people, and we have since 
found where, when, some whom he had converted were seriously ill, he baptized them. He died, 
however, before any of the missionaries reached the place, and while on his way to Dumaguete 
to visit us and receive baptism.136  

During the school summer vacation of 1905, Dr. Hibbard made a total of three visits by sailboat to 
Guihulngan. Largely through the evangelical teachings of Victorino Malahay, many of his family and 
relatives needed only further religious instruction. On that occasion, a total of 175 individuals were 
baptized, including all the Malahays and their relatives, namely, the Besario, Campos, Gomez, Agosto, 
Soledad, Montejar and Ymalay farnilies.137 The baptismal ceremonies were held in a temporary chapel, 
60 by 30 feet, which the people had built of their own accord.138  

With this great event, a preliminary congregation was organized, and its leadership placed in the hands 
of Evangelist Cipriano Roble, who in 1905-1906 was under the supervision of Evangelist Angel Sotto. This 
was the beginning of what decades later would become the largest local church in the United 
Evangelical Church.139 

In Bais in 1905, Sotto also led to conversion the entire families of Zacarias Zuñiga and Macario Villarin.140 
In Sibulan in 1906, the entire households of Toribio Concepcion [brother of Father Tomas Concepcion, 
former curate of the Cebu Cathedral], Judge Agapito Rendal, and Valentin Zamora, were likewise 
converted and baptized.141 

In Amlan, the first three converts were baptized late in 1906 by the Rev. Walter O. McIntire (1875-

1956), namely, Donata Bandoquillo Rendal [Bernardo' s grandmother], and Segundina and 

Marcela SalatandoI. By 1907 the households of Bernabe Sinoag, ex-presidente Lino Erum and Juan 
Silay were added. The marriage of Tomas Barrera and Segundina Salatandol that same year became an 
occasion of double celebration, when the parents of both bride and groom, namely, CiriIo and Cipriana 
Salatandol and Maximo and Isidra Barrera, were also baptized. The following year, the families of ex-

councilor Eleuterio Rusiana, Victoriano Bandoquillo, Pedro Jamora, and in 1909 of 

Venancio Suelto, Benito Siit, treasurer Fulgencio Enriquez, and later also of Eugenio Sienes, 
Demetrio Aniñon, and many others were also converted to the evangelical faith.  

In Dumaguete, the first Protestant convert, who was baptized in 1906, was one Pastor Maraon, of 
Tabuc-tubig district. He was a sculptor of religious statues, choir singer, and the organist of the local 
Catholic church, which made his Protestant conversion all the more remarkable.142 Much encouraging 
progress was further made after a new chapel was dedicated on July 8, 1906. The series of evangelistic 
meetings prior to the event led to 28 baptisms, and not long afterwards the church membership rose to 
60, two-thirds of these students of Silliman Institute.143  

 

The Conversion of Governor Larena  



Considering that Protestant evangelization began in Dumaguete only toward the end of 1903, the 
evangelistic results were rather impressive -- with 144 baptisms in 1907, and 200 in 1909. But perhaps 
the most significant success at the time was the baptism in January 1907 of Governor Demetrio Larena, 
along with Don Juan Montenegro, then secretary of the provincial board, and Sr. Ramon Cuadra, 
provincial assessor. Larena, who was one of the first two elders of the Bais Evangelical Church in 1909, 
was also elected the following year as "the first Filipino trustee of Silliman Institute," continuing in both 
capacities till his death at the Iloilo Mission Hospital in 1916.144  

 

Expansion in 1907  

At the end of 1907, Sotto and the Silliman students Jorge B. Patalinghug and Rafael Ybañez opened a 

new mission in Siquijor Island, while new work was also started in Amlan and Jimalalud.145 In 1910 the 

Sottos, who had been assigned to Amlan in 1909, found a new opening in Tanjay, the oldest Catholic 

parish in Negros Oriental, by bringing over on weekends a baseball team composed of Protestant youth 

from Amlan. Baseball then was a novel sport recently introduced by the Americans, and thus enjoyed no 

small measure of popularity. Though there was fanatical opposition in Tanjay, the Protestant entry was 

facilitated by the friendliness of Aglipayan leaders, notably the ex-presidente Pelagio Lopez. Sotto also 

soon befriended the local Catholic priest, Father Baldomero Villareal, who, like him, was an avid baseball 

fan.146 

The five years between 1903 and 1908 constituted the time of sowing in the Dumaguete mission. By the 
period 1908-1918, there followed marked evangelistic advance, the number of converts doubling during 
those years, with more than two-thirds coming from Guihulngan and its nearby districts. By 1910, 
Protestant work in Negros Oriental had centered around two focal points, namely, Dumaguete in the 
south, and Guihulngan in the north. The former was the center for evangelism from Zamboanguita and 
Siquijor northwards to Bais, while the latter served as base for the future extension of Protestant 
evangelistic activity to San Carlos, Jimalalud, La Libertad and the interior mountain districts. That very 
same year, new work was opened in Vallehermoso, Tayasan, barrio Polo of Tanjay, and San Juan on 
Siquijor Island.147  

 

The First Organized Churches  

Up to 1914, the first Presbyterian churches organized in Negros Oriental were Guihulngan and Bais in 
1909, followed by Sibulan in 1910, Dumaguete in 1911, Luzurriaga [Valencia], Tanjay, and Jimalalud in 
1912; Payabon [now Bindoy] in 1913, and San Juan in Siquijor in 1914.  

The first elders of Guihulngan Evangelical Church in 1909 were Doroteo Malahay, Eugenio Malahay, 
Marcelo Malahay, and Lorenzo Besario, while the first deacons were Raymundo Campos, Fausto 
Montejar, Patricio Abraham, Fiorentino Chavez and Eusebio Oliveros -- all related to one another. The 
Rev. Restituto C. Malahay was then ordained by the Cebu Presbytery that very same year, and 
afterwards assigned as the first fulltime pastor of Guihulngan, with Cipriano Roble continuing as 
evangelist.  

In Bais, the first elders elected were ex-Governor Demetrio Larena, now retired, and Zacarias Zuñiga. Its 
first pastor was Simeon S. Emilia, who by this time had become a fulltime evangelist, and had been 
assigned to Bais since 1908, following his marriage to a daughter of the Zuiiigas.148  



On the other hand, the Dumaguete Evangelical Church was organized on December 6, 1911. The first 

members included Provincial Board secretary Juan Montenegro and Provincial Assessor Ramon Cuadra. 

The first elders were Dr. Henry W. Langheim and Lope G. Navarrete, with and the Rev. James P. 

Eskridge, Juan Gonzales, and Arsenio Jamoralme as the first deacons. Some 42 Silliman students were 

baptized the Sunday that these officers were consecrated and installed in office. 

By this time, the leading evangelists of the Dumaguete mission station, some of them still students, 
included Angel Sotto, the Malahay brothers, Simeon Emilia, Simeon Gomez, Rafael Ybañez, Jorge B. 
Patalinghug, Pedro Royola, Tomas Barrera, Bernardo Rendal, Cipriano Roble, etc.149 Since the work of 
the Dumaguete mission station occupied nearly all the time and efforts of the missionaries, Protestant 
work in Negros Oriental was from the very beginning largely in the hands of these Filipino evangelists. As 
early as 1909, "about 40" Silliman student volunteers were involved in the weekly street meetings in 
Dumaguete, while "others" held services in Sibulan and Luzurriaga.  

 

The Medical Mission in Dumaguete  

Medical work in Dumaguete also early obtained marked results. In 1906 alone, Dr. Henry W. Langheim, 
assisted by his wife Ruth, treated a total of 5,098 patients and made 426 house calls. As the 
government's Provincial Health Officer, he also directed the immunization program which for that year 
resulted in more than 45,000 vaccinations. As perhaps the first example of "extension service" at 
SiIliman, Dr. and Mrs. Langheim spent several days in medical work in December 1906 at Amlan, where 
two evangelists had by this time been stationed. In connection with medical work, several thousand 
tracts and Gospels were distributed in 1906 to the hospital patients, and more than 15,000 similar 
pieces were given to evangelists for circulation in the various towns.150  

 

Early Presbyterian Progress in Cebu  

The most rapid growth of the Cebu mission came during the period between 1905 and 1908. Indeed, the 
year 1905 was a high point for early Protestantism in Cebu, with no less than 359 baptized for the year, 
while the number of congregations increased to 18. It was also a great year for chapel building, with 
nine new ones added to the previous two. To meet the need for more workers, the Cebu mission station 
herd in 1905 the first regular 15-day Bible study institute for 50 evangelists, local workers, and leading 
members from each congregation, conducted by the Rev. George W. Wright, of Manila.151 

In 1906 the total number of baptisms for the year came to 643, some 405 of these of adults -- the 

largest in any single year since the beginning.152 By that time also, three churches had been 
organized, namely, Cebu City, Compostela and Dumanjug, the largest naturally being the first.153  

The congregation at Compostela begun from an initial visit by Ricardo Alonzo in January 1904, and had 
numbered 77 baptized believers by 1905. Strangely enough, not one of the members came from 
Compostela itself but from the surrounding mountain barrios, some 30 kilometers distant or more. Their 
faith was simple but sincere. One old woman walked several kilometers to have someone read to her a 
Bible text, which she then committed to memory. Within a few months, she had memorized several 
chapters of the Gospel of Matthew. Another old woman, though not as clear nor certain about her 
biblical understanding, correctly answered "Christ" when Jansen asked her who her Savior was. But 
when queried if the Virgin Mary and the saints could save, she quaintly replied: "In the time of the 
Spaniards they could, but since the American occupation Christ alone can."154  



In Dumanjug, the first convert was Pedro Noel, the former local justice of the peace, who was baptized 
in 1903. For nearly a year, he stood bravely against the determined opposition and hostile criticisms of 
his own family and friends. But his steadfastness was fully rewarded when Jansen in 1904 baptized his 
wife, son and two daughters, as well as 15 of their friends and neighbors. By 1905 Dumanjug had 
become the center for evangelistic expansion to other nearby places, and was then considered "the best 
town" on the west coast of Cebu.155  

 

The Circuit System in Cebu  

The circuit system was introduced to Cebu in 1906. There were then five circuits, each placed under the 
care of a Filipino evangelist. The first, the Cebu City circuit, included TaIisay, Mabolo and Opon. The 
second, centered in Compostela, encompassed Kabadiangan, Sak-on, Licos [barrio of Danao], Balayan, 
Mabini, Paril and Kabangahan. The third, under the evangelist Felipe Bontuyan, was that of Dumanjug, 
with its barrios of Tangil and Bulak, and barrio Cansayahon of Ronda. The fourth, centered in Balamban, 
included Asturias, its barrio of Santa Lucia, as well as a number of other equally small localities. Finally, 
the fifth circuit was on Bohol, consisting of Calape, Tubigon, Loon, and other towns.  

Several of these congregations had already elected elders and deacons, as those in Cebu and 

Opon, and in the Dumanjug circuit. Two Biblewomen named Cesaria and Regina were assigned to the 
Balamban circuit, while urgent calls from Bohol convinced the mission in 1907 to send two evangelists, 
namely, Jorge B. Patalinghug and Domingo Somosot, one of them assigned to open new work in the 
capital town of Tagbilaran. Meanwhile, in Cebu new work was also begun in the important town of 
Danao, and in the mountain barrios between Carcar and Barili.156  

 

Progress in Southern Cebu  

For some reason, southern rather than northern Cebu, and northern rather than southern Bohol, proved 
more open to Protestant evangelization at this time.157 In 1907 new congregations were established in 
Badian, Ginatilan, Oslob and Santander, which soon began to build their own chapels.158 This was due to 
the efforts of evangelist Felipe Bontuyan and an elder of Dumanjug. The following year, Bontuyan was 
sent as evangelist to Bohol, where he soon succeeded in organizing a few congregations on the northern 
coast.  

Early that same year, evangelist Sulpicio Aliño, a native of Mambaling, Cebu City and an ex-Colonel in 
the Philippine Revolutionary Army but at that time the Presbyterian evangelist in Ginatilan and Badian, 
found an opening in the town of Oslob, and for two months held daily Bible classes for children and 
adults. When the Rev. Ricardo Alonzo came in September, 1907, he was able to baptize at first some 20 
young people, to whom more were subsequently added.  

With the newly baptized converts, Alonzo and Aliño then went to visit the coastal barrio [now the town] 
of Santander. Despite threats of persecution and the attempts of the local Catholic priest, a Spaniard 
named Father Silverio Perez, to keep the people from attending Protestant meetings, the evangelical 
faith steadily gained headway in Santander. The first four converts were Balbino Lozano, Simplicio 
Hoyohoy, Modesto Buscato, and one surnamed Labuan.159 

In the weeks that followed, about 40 others were converted and baptized in Santander. These included 

Victoriano Ovala, who was soon elected the first elder, Alfonso Hoyohoy, and Mariano and Felix Bureros. 

A small congregation was soon organized with 45 members, who immediately proceeded to build their 

own chapel some 300 yards away across a small stream from the local Catholic church and convent, and 



the government buildings. In a meeting on November 20, 1907, the Protestants decided to dedicate 

their new chapel the following December 15.160 

 

Persecution and Adversities  

The rapid evangelical advance in the province of Cebu had "thoroughly aroused" the Catholics, and as 
early as 1905 they had been "preparing as never before to dispute every inch of advance."161 The 
heightened animosity led to violence in 1907. Thus, evangelist Aliño was slapped by the town presidente 
of Badian, and afterwards thrown into prison with two other church members. In another town, a man 
was illegally imprisoned for 24 days, and was offered his freedom only if he would kiss the crucifix and 
renounce Protestantism. None would surpass, however, the atrocious incident in barrio Santander of 
Oslob toward the end of 1907.  

 

The Santander Incident of 1907  

For sometime it had been rumored that the Spanish priest, Father Silverio Perez, intended to root out 
the "Protestant heresy" in his parish. Before the Rev. Alonzo, Evangelist Aliño, and about 40 to 50 of the 
Oslob brethren set out for Santander on the afternoon of December 14 for the church dedication 
services the following morning, they had asked the town presidente of Oslob for police protection, but 
this was denied them.  

About 8:09 or 8:30 o'clock on the morning of December 15, the Rev. Alonso and the Oslob and 
Santander brethren, numbering all in all about 80, crossed the stream dividing the barrio for the 
purpose of holding an open-air service at a place near, if not within, the plaza of the Catholic Church. But 
when they saw, on arriving at that place, a Catholic named Daniel-Frejoles advancing toward them 
brandishing a lance, they abandoned the idea of holding there a service and returned to their side of the 
stream. They then proceeded with their regular Sunday service of worship and the dedication of their 
chapel, completing all the ceremonies about 10:00 o'clock.162  

The Catholic mass was about to begin when the Protestants arrived at the Catholic side of the stream. 

Acting on the paranoid fear that the Protestants had come "to kill the priest and burn the church," 

Father Perez, or one of the town councilors, "ordered all the men to go outside the church and defend it 

while the women stayed inside."163 

In the intervening hour and a half, when the Protestants had returned to their side across the stream, 
Father Perez and several zealous Catholic leaders gathered inside their church about 300 men armed 
with bolos, lances, and all sorts of other bladed weapons. After their weapons were blessed and prayers 
made to the Lord for their holy cause, the armed group sallied forth in three different columns toward 
the Protestant chapel. As the court of justice later established, Father Perez, who led the center column, 
was "armed with a revolver and a saber, the defendant Daniel Ferejoles [Frejoles] with a lance, and the 
defendant Adriano Culaniban a bolo, and other members of the party with bolos and clubs.164  

As it was close to noon, the Protestant leaders, including the Rev. Ricardo Alonzo, had retired for 
luncheon at the house of Mariano Bureros, a church member. The Catholic crusaders heralded their 
approach with a bombardment of rocks, shouting "Kill the Protestants!" The first man the mob cornered 
near the Protestant chapel was Balbino Lozano. Without a word, Daniel Frejoles struck first, stabbing 
Lozano in the abdomen with his lance, while Adriano Culaniban hacked the victim's side with his bolo. 
Lozano staggered, and fell against a coconut tree, dying instantaneously. After the initial shock of horror, 



the other Protestants fled in the direction of barrios Mainit and Tan-awan toward Oslob. An armed 
group, numbering about 450, pursued them but gave up the chase at Mainit. Some children were lost in 
the bush, two for many days.165 The Catholics returned to their side of the stream, but later came back 
and ransacked and wrecked the furniture in the Protestant chapel and in several Protestant homes,166 
partially robbing some of the latter.  

From Oslob, the Rev. Alonzo then sent an urgent telegram to a Mr. Buscato, one of the Oslob 
congregation, who was then in Cebu City on business. Buscato rushed to the Provincial Governor and 
reported the horrible incident. As soon as Alonso and Aliño informed the Oslob town president of the 
incident, the latter dispatched five policemen to Santander, who upon arrival found a body of armed 
men, all Catholics, gathered about their church. From these, the police confiscated "some 30 weapons, 
including bolos and other arms."167  

At dawn the next day, the Coast Guard launch Mingca landed at Oslob, bringing the Provincial Fiscal 

Dionisio Jakosalem, the Rev. Dr. James A. Graham, and Captain I. Bowren who led a Philippine 

Constabulary detachment, and several others.168 After picking up Alonzo, Aliño, and several other 
church members of Oslob, the party proceeded to Santander, arriving there at 7:00 o'clock in the 
morning. As there was no sign of resistance, the soldiers took Father Perez and the five men who were 
accused along with him. Three of these were barrio councilors,169 and all five, ironically enough, were 
relatives of the victim.  

Lozano's body had been left where it fell pending the arrival of the authorities. Coming on the scene, 
Graham saw the grieving widow, holding an infant in her arms while trying to keep away the pigs from 
her husband's body. After looking over the body, the first thing Dr. Graham did was to remind the 
congregation that God is love, and that His children must love even those who hate them. Hearing this, 
all that Lozano's widow could do was repeat to herself over and over again: "Yes, we must love, we must 
love -- even our enemies."170)  

After a trial that lasted nearly three months, the Court of First Instance in Cebu City, presided over by 
Judge Adolf Wislizenus, found Father Perez and his five co-defendants guilty of murder, and sentenced 
them to long prison terms at Bilibid National Prison in Manila. Father Perez as the established 
mastermind was to serve 17 years, 4 months and 1 day; two of his co-defendants were meted 8 years 
each; and the other three 6 years each.171  

The incident was tersely reported by the American district director of the Philippine Constabulary, as 
follows:  

The only serious disturbance [in the Visayas] during the year due to religious feeling took place in 
one of the towns in the south of Cebu on December 15, 1907, between the Protestants and the 
Catholics, in which one of the Protestants 'was killed The assailants were arrested and 
committed to prison. 172  

Father Perez subsequently appealed his case, but the Supreme Court, in a decision on March 25, 1909 
penned by Chief Justice Cayetano S. Arellano, with four associate justices concurring, upheld his 
conviction and sentence.173 He reportedly died in prison, apparently in deep remorse. One can only 
regret that sincerity of faith and strength of conviction had been warped by rank ignorance, gross 
intolerance, and unbridled passion as to led to such great evil and violence.  

 

Decline of Protestantism in Southern Cebu  



Eventually, what caused the decline of the initially remarkable advance of Protestantism in Cebu, 
especially in the southern half of the island, was the poverty of the soil, which made life difficult in 
normal times and critical in the event of natural calamities. The long drought of 1904-1905 produced 
failure of several crops and severe famine, leading to the migration of thousands of Cebuanos, including 
many recent Protestant converts, to Mindanao. Protestant work in many places on the west coast 
practically ground to a halt, some church families dying away, and others disappearing to other places. 
Fortunately, the rains came in June 1905 bringing the disastrous drought to an end,174 though it was not 
to 5e the last. What is important is that that year marked the beginning of a pattern of gains and losses, 
with many Cebuanos continuing to be converted to Protestantism, but soon migrating to other places, 
usually Mindanao.  

Despite many losses due to migration to other places, the Cebu mission station in 1911 still had 2,700 
members with nine "self-supporting" churches. The various congregations had 50 young men studying 
at Silliman Institute in Dumaguete, with several young women receiving training as nurses and Bible 
women.175 Up to about 1918, the rate of conversions continued with even pace. But thereafter, the 
migration not only of church members, but especially of the evangelists themselves, led to an 
irreversible decline in the Cebu field. The only consolation was that Cebu's loss was generally 
Mindanao's gain, so that, as will be discussed in more detail in a later chapter, by the year 1916, no less 
than 1,000 Cebuano Presbyterians had moved to Mindanao, half of them in the various Visayan 
"colonies" of central Cotabato.  

 

General Developments in the Presbyterian Mission 

During these years, there were a number of developments in the Presbyterian Mission, which in one 
way or another indicated marked advance along various lines. The most obvious was growth in the 
number of converts and evangelical churches. But progress was also seen in more than one area of 
mission work.  

 

The Ministerial Training Program  

Presbyterian training for evangelists began in January 1901, when Rodgers opened a class meeting once 

or twice a week. The students, who were all Spanish-speaking, would study some chosen Scripture 

passages, on which they later preached in various places.176 

The Presbyterian Mission, however, did not seem to have had more than three or four paid Filipino 
workers for every mission station. In the Manila station, there generally were only four or five, namely, 
Benigno Dayao, the Rev. Monico Estrella, the Rev. Guillermo Zarco, Juan Estrella and Gil Domingo. Late 
in 1903, the first Bible Institute began with 28 evangelists, equally divided between, representatives 
from Manila and the Tagalog provinces. It met for a fortnight's study every six months, the number 
nearly doubling beginning the second session.177 With these encouraging beginnings, the Presbyterian 
Mission opened the Ellinwood Training School for Christian Workers in 1904, with gifts from the 
Presbyterian Board, the first sum coming from the Rev. Dr. Frank F. Ellinwood, Presbyterian Board 
secretary for 34 years, in honor of his daughter Lucy, who had died on October 5, 1903.178  

At the suggestion of Bishop William F. Oldham, of the Methodist Episcopal Church, the Presbyterians' 
Ellinwood Training School and that of the Methodists at Dagupan merged in 1907 to form Union 
Theological Seminary.179  



In 1907 also, the Presbyterians opened the Ellinwood Training School for Girls, with an initial enrolment 
of 18 students, all coming from the Tagalog provinces, except for one girl from lobo. Using English and 
Tagalog as media of instruction, the girls' school taught Bible, Sunday School methods, personal 
evangelism, English, vocal and instrumental music, and domestic science, with emphasis on such 
practical subjects as housekeeping, cooking and sewing. The teachers were Mrs. Anna B. Rodgers, Mrs. 
Ruby R. Hillis, one Mrs. Cook, and Miss Clyde Bartholomew, till she transferred to Silliman Institute in 
Dumaguete in March 1908. Dr. Edith Crooks Hamilton, M.D. [wife of the Rev. Charles R. Hamilton, of 
Laguna] also gave lectures on physiology and hygiene. For practicum in church work, the girls also 
conducted a catechism class on Saturday afternoons for the children of the Malate congregation?180  

 

Annual Bible Conferences  

In connection with Union Theological Seminary, both the Presbyterians and the Methodists beginning 
1908 held summer Bible conferences or institutes in their respective fields. While the Methodists held 
theirs in Pampanga and Pangasinan, the Presbyterians also had their own in Pagsanjan, Imus, Lucban, 
and Manila. Local church workers and other lay volunteers were gathered in a principal church in the 
provinces, and for several weeks received as much Bible instruction as possible, morning and afternoon. 
The missionaries taught the courses, with Estrella, Zarco and Domingo assisting at one or more of the 
conferences.181  

These Bible institutes brought a good number of people together, numbering 57 at the one in 
Pagsanjan, 80 at Imus, 60 at Lucban, and 48 in Manila -- for a total of 245. In all but the Pagsanjan 
institute, Miss Clyde Bartholomew also held classes for women at the same time. Such a gathering of 
Protestants would indubitably draw attention, especially in the provinces, so that evangelistic meetings 
were usually held every night for the duration.182 So successful was the program that immediately the 
Presbyterians decided to hold at least six institutes annually, with separate classes for men and women.  

 

Growth of Women's Work  

By 1908, work among women had assumed a very important part in the Presbyterian Mission program, 
the church women themselves showing much interest in the matter. Thus, the Women's Society of the 
Tondo Evangelical Church soon began conducting women's prayer meetings in the various districts near 
their church. It was also remarkable that at the Imus conference of that year, no less than 35 out of the 
80 participants were women and girls.  

The important leadership role that women had taken in church work by this time was also seen in what 
a girl of 14 did at the Anabu evangelical chapel in Cavite. During the school summer vacation in 1808, 
she opened a Bible school for more than 50 children, teaching 5 hours a day, 5 days a week, for 6 weeks. 
She taught such subjects as the life of Christ, stories from Genesis and other Old Testament books, the 
catechism, an outline of basic Bible teachings, hymns, and memory verses from the Bible, culminated by 
an examination at the end of the course. In addition, she held a women's class twice a week, and Sunday 
School classes in two different towns.183  

Though there were many able Protestant women workers throughout the country, the records are more 
substantial on the Biblewomen and deaconesses in the Bicol peninsula. As noted earlier on, by 1911 the 
Albay station had three young deaconesses, namely, Dolores Maravillas, Geronima Solano, ang Apolonia 

Diño. This was eight years before the office of deaconess was officially established by Philippine 
Presbyterian Synod. Women's work in Albay advanced even further, when Miss Agripina Moralde, later 



one of the first two ordained women ministers in the Philippines, became a youth worker in 1915 for 
the boys' and girls' dormitories in Albay."184  

Miss Moralde was an extraordinary churchwoman. It was through here influence that a number of 
students, who would later rise to the forefront of church leadership, were led to conversion. These 
included Leonardo G. Dia, Crispin Faune, Getulio Erandio, and Geminiano Cabangon. Among the other 
young ladies who worked with Miss Moralde were Francisca Cruz Espinas, Nieves Gregorio, Dionisia D. 
Imperial [the future mother of an Albay provincial governor], Filomena Briza [future wife of Bishop Jesus 
F. Alvarez], and Luisita Duran [future wife of Bishop Leonardo Dia]. A number of them, particularly 
Dolores Maravillas, Briza and Duran studied at Ellinwood Girls' School in Manila.185 

 

The Circuit System of Pastoral Supervision  

The Presbyterian Mission also introduced the "circuit system" in 1903, in order to facilitate evangelistic 
and pastoral work. The various churches were grouped into "circuits," with the Filipino pastors or 
evangelists in a particular circuit visiting at least once a month each church or congregation within their 
respective areas of responsibility. Normally, one field missionary exercised general supervision over the 
circuit.  

The scheme was first introduced in the Tagalog provinces of Laguna, Rizal and Cavite. The first circuit 
established included the towns of the south shore of Laguna de Bay, where great success had been 
achieved in the towns of Calamba and Luisiana, and a promising beginning made in Biñan. The second 
comprised the towns along the upper Pasig River, where the leading mission churches were those of 
Pateros, Tipas and Pasig, and those along the north shore of the lake. The third circuit was in Cavite, 
where the leading Presbyterian churches were those of Bacoor, Kawit and San Francisco de Malabon 
[General Trias],186 to which Imus was soon added.  

As noted earlier on, the circuit system was also introduced to Cebu in 1906, Iloilo in 1907, and Tayabas 

in 1908. 

 

Presbyterian Churches in the First Decade 

The Presbyterian mission began to experience record years since 1904, but 1907 was a banner year, a 
total of 2,100 new adult members being received that year, bringing the Presbyterian adult membership 
beyond the 8,000 mark.'" A year later, the figure had reached approximately 10,000, the total number of 
Filipino Protestants at that time being estimated at about 40,000.188 

The general picture of progress in the Presbyterians' Tagalog field may be seen in the fact that by 1908, 
they had a total of 26 organized churches, of which 16 were found in the province of Cavite, with Imus 
as the leading church. Of the ten other organized Presbyterian churches in the Tagalog field in 1908, five 
were found in Batangas province, one in Laguna [Wm], two in Rizal, and the Tondo Evangelical Church 
and Ellinwood-Malate Church in Manila.189 

As has been previously seen, marked progress at this time was also being made in the mission stations 
of Iloilo, Dumaguete and Cebu. 

 

REFERENCE NOTES 

1  See 72nd Annual Presbyterian Board Report (1909), 365. 



2 See "Facts in Figures," The Philippine Presbyterian, VI (Dec. 1915), 10-11. 

3 70th Annual Presbyterian Board Report (1907), 333. 

4 Ibid. 

5  Monico Estrella was born in Silang, Cavite in 1853, attended the Jesuits' Ateneo de Manila, and was one of the first 
Filipinos, about 1880, to graduate with a diploma in elementary school teaching. Before the Revolution of 1896, he taught 
in the towns of Hagonoy and Bulacan in Bulacan province, and in the district of Trozo in Binondo. About 1900, Estrella had 
struck an acquaintance with an American soldier stationed in the town where he was teaching, and it was from the latter 
that he first heard of Protestant teachings. The soldier's simple faith and earnest life convinced Estrella of the truth and 
vitality of the new teaching, and having acquired a Bible begun to study it in earnest. Having come in contact with the 
Presbyterian services in Binondo, he soon became a leader in the Trozo congregation beginning 1901, and then of the 
Tondo Evangelical Church when the former merged with the latter in 1903. It was through the influence of Dr. Rodgers 
that Estrella not long thereafter entered the ministry. 

After two or three years of faithful service as an evangelist, Estrella submitted to a strict theological examination, and 
having passed it was ordained in 1904, the first Filipino ordained minister in the Presbyterian Church. At the time of his 
death, this is what Rodgers said of him: 

"His early service with the Presbyterian Mission was invaluable. He was untiring in his joumeyings, he was despised and 
insulted, was stoned many times, though never seriously. He underwent weariness and hunger and danger many times in 
his work." 

Rodgers then went on to say: 

"Always patient, always faithful, always true to his Master he set an example to all the ministers who are following him of 
true consecration to the Master and of true and devoted service to his fellow man." See James B. Rodgers, "Monica 
Estrella, Dean of the Filipino Ministry," The Philippine Presbyterian, VIII (Jan. 1917), 13, 14. 

6 Rodgers, Forty Years, 38. 

7 See "Filipino Pioneers," The Philippine Presbyterian, VI, 4 (April 1915), 5-6. 

8 Rodgers, Forty Years, 38. 

9 "Filipino Pioneers," 6. 

10 Rodgers, Forty Years, 37.  

11 Ibid., 45. 

12 Census figures for 1903 showed that Cavite province then had a total population of 134,779, with the largest towns having 
the following population figures: Cavite, 16,085; Imus, 12,912; Indang, 11,526; Bacoor, 10,925; Naic, 9,225; and San 
Francisco de Malabon, 9,515. See Census of the Philippines: 1939,1, part ii, "Cavite," 4. 

13 See 66th Annual Presbyterian Board Report (1903), 274. 

14  Rodgers, Forty Years, 46. 47, 

15 The other early members of Cavite Evangelical Church were Francisco Protacio, Julian del Mundo, Wenceslao Warit, Mauro 
Miranda, Nicolas Nava, Jacinto Constantino, Victorino Santos, Esteban Mariano, Reandro Garduque, Vicente Velasco, 
Manuel Ferrer, and Emilio Espinosa, the first church secretary. See "Maikling Kasaysayan ukol sa Iglesya," in "Central 
Church of Cavite City, Ika-80 Kaarawan, Nobyembre 29,1981," 5. 

16  Rodgers, Forty Years, 45. 

17 Ibid., 46. 

18 Ibid., 18.  

19  Ibid.  

20  68th Annual Presbyterian Board Report (1905), 307, 309.  

21  Rodgers, Forty Years, 46.  

22  68th Annual Presbyterian Board Report (1905), 309.  



23  Ibid., 307.  

24  Ibid., 308.  

25  71st Annual Presbyterian Board Report (1907), 376.  

26  The first converts in San Pedro in 1909 were Cipriano Herrera, Emilio Sarmiento, Apolonio Diaz, Juan Capacete, Eugenio 
Guerrero, Mariano Leyson, Martin Gilbuena, Paulino Rosellon, Emilio Amago, Leonica Herrera, Paula Herrera, Virginia 
Herrera, Ciriaco Almansor, Esteban de Borja, Esteban Salonga, Pablo Sietereales, Juan Ambon, and others known only by 
the family names Tanyag, Almendrala, Alvarez, Ilmedo, Florentino, Manosca, and Ponce. See "Kasaysayan ng San Pedro 
Evangelical Church," in "75th Church Anniversary Celebration, 1909-1984, San Pedro Evangelical Church [UCCP], May 15-
20, 1984," n.p.  

27 The first members of Buenavista Evangelical Church were the families of Valeriano Nocon, Juan Bauzon, Andang Llorente, 
Maximo Fortuno, Rosalio Salinas, Vicente Aspuria, Manoy Labrador and Cosme Colada. See "Kasaysayan ng Iglesya," in 
"Buenavista Evangelical Church, Diamond Jubilee, 1908-1983, Buenavista, Gen. Trias, Cavite, October 30, 1983," n.p.  

28 "Maikling Talambuhay ng Reb. at Gng. Simplicio Isabelo, Sr.," in "Buenavista Evangelical Church Diamond Jubilee, 1908-
1983," n.p.  

29  Rodgers, Forty Years, 47.  

30 71st Annual Presbyterian Board Report (1907), 376.  

31 69th Annual Presbyterian Board Report (1906), 320. See also 71st Report (1908), 375.  

32 58th Annual Presbyterian Board Report (1905), 309.  

33 69th Annual Presbyterian Board Report (1906), 320. See also 71st Annual Presbyterian Board Report (1908), 375.  

34 See 68th Annual Presbyterian Board Report (1905), 310.  

35 69th Annual Presbyterian Board Report (1906), 320.  

36 These eleven converts in Batangas town in 1906 were Jose Tiangco, Crisanto Briones, Magdalena Paglinawan, Severa 
Eusebio, Lorenza San Gabriel, Mariano Manalo, Hipolita Alog, Vicente Tiangco, Eugenio Maldong, Lucio Levello and 
Cayetano Franco. See "Brief History of Batangas City United Church of Christ in the Philippines," quoting Batangas Church 
Council Minutes, January 19, 1908, in "Batangas City United Church of Christ in the Philippines, 75th Anniversary, 
1908:1983, May 23-29, 1983, Souvenir Program," n.p.  

37 71st Annual Presbyterian Board Report (1908), 376. See also [James B. Rodgers], "Monico Estrella: Dean of the Filipino 
Ministry," The Philippine Presbyterian, VIII (April 1917), 12-14.  

38  See "Brief History of Batangas City United Church of Christ," n.p.  

39  Of these seven, Felix Hernandez, Cornelio Villanueva, and one De Villa continued as faithful members, while two others 
later turned Seventh-Day Adventists, and the remaining two somehow dropped off from the fellowship. See "Maikling 
Kasaysayan ng Iglesia ng Calaca," in "United Church of Christ in the Philippines, Calaca, Batangas Ika-70 Taon Anibersaryo 
at Araw ng Pasalamat" [typescript], n.p.  

40 72nd Annual Presbyterian Board Report (1909), 366.  

41 "Maikling Kasaysayan ng lglesia ng Ibaan, Batangas," in "Ika-65 Taon Anibersaryo ng United Church of Christ, lbaan, 
Batangas, 1914-1979," n.p.  

42 The original members of the Pasig Evangelical Church were Matias Victorino and his wife [Manuela Cruz], their children 
Gregorio, Magdalena, Eulalia, Alejo, Gervacia, and Leonila; Dionisio Cruz [perhaps Victorino's brother-in-law] and his wife 
[Josefa Bonifacio], Teresa Tatco, Baldomero Tatco, Benita Victorino, Inocencio Sta. Ana, Gerardo Cangco, Regino Reyes, 
Esteban Salonga, Hermogenes Lucas, Adriano Licsi, Candido Licsi, Cirilo de Silva, Dalmacio Guzman, Pascuala Modea, and 
Felix Manzano. See "A Brief History of the First Presbyterian Church of Pasig," in "The First Presbyterian Church of Pasig, 
80th Anniversary [1981]," n.p.  

This church at present calls itself the "First Presbyterian Church of Pasig." But in fact, it used to be called "Pasig Evangelical 
Church." As the Rev. Rafael B. Resus, pastor of the church in 1925-1935, recalls: "... inilipat ako ng Comperensya sa Pasig 
Evangelical Church na ngayo'y The First Presbyterian Church of Pasig ..." See "Isang maikli at sariling talang-buhay ni Rev. 
Rafael Bihasa Resus," in ibid., n.p.  



43  One of the American officers in Biñan, who cordially received Rodgers, was an artillery officer named Captain Hunter, who, 
later as a general, sat with the U.S. Military Commission, which signed the armistice with Germany in 1918, ending World 
War I. See ibid., 47.  

44 Ibid., 47.  

45 Ibid., 48.  

46  "Ilang Mahahalagang Bahagi sa Kasaysayan ng UCCP, Pagsanjan," in "Southern Tagalog Conference, 35th Anniversary, 

1949-1984, United Church of Christ in the Philippines, Pagsanjan, Laguna, May 19-22, 1984," n.p. 

47 Rodgers, Forty Years, 51.  

48 66th Annual Presbyterian Board Report (1903), 275-276.  

49 It is said that Eugene Snook was the first American to see Pagsanjan Falls, and the enthusiastic reports he made in the 
United States about it has made it so popular abroad. [See "Ilang Mahahalagang Bahagi sa Kasaysayan ng UCCP, 
Pagsanjan," n.p.]. Indeed, Pagsanjan Falls was featured in an 18-centavo Philippine stamp in 1908, though the picture 
shown is an error, it being not of Pagsanjan but of Yosemite Falls.  

50 Rodgers, Forty Years, 52.  

51 Ibid.  

52 Ibid., 53-54.  

53 Ibid., 52. See also 72nd Annual Presbyterian Board Report (1909), 306.  

54 Estrella and Zarco had gone to Tiaong at the invitation of Valentin Robles and Sancho Capuli. See "Kasaysayan ng IgIesia ng 
Tiaong," in "Diamond Anniversary (1909-1981), Tiaong United Church of Christ in the Philippines, May 26, 1984," n.p.  

55 Rodgers, Forty Years, 60. See also "Handog sa ika-75 Taong Buhay ng United Church of Christ in the Philippines sa Lucban, 
Quezon, Agosto 17, 1980," n.p.  

56 See "Kasaysayan ng Iglesia ng Tiaong," in "Diamond Anniversary (1909-1984), Tiaong United Church of Christ in the 
Philippines, May 26, 1984," n.p.  

57 Rodgers, Forty Years, 60.  

58 Ibid., 61.  

59 See "Report of Peter Borseth, Director of the 2nd Constabulary District, to the Executive Inspector, Philippine 
Constabulary," in Report of the Philippine Commission to the Secretary of War, 1908 (2 parts; Washington: Government 
Printing Office, 1909), 395.  

60 Ibid.  

61 "Handog sa ika-75 Thong Buhay ng United Church of Christ in the Philippines sa Lucban, Quezon, Agosto 17, 1980," n.p.  

62 68th Annual Presbyterian Board Report (1905), 308.  

63 69thAnnual Presbyterian Board Report (1906), 320.  

64 See "The Dawn of Evangelical Christianity in the Bicol Region," in "Albay Evangelical Church Golden Anniversary 
Celebration, October 8-12, 1975, Souvenir Program," n.p.  

65 "Albay Evangelical Church, Golden Anniversary Celebration," n.p.  

66 Joel R. Camba, "The Development of the Albay Evangelical Church" [a term paper for a church history class at the Silliman 
Divinity School in 1977], 3-4. 

67 Six of these converts in Albay town belonged to one family, namely, Fermina, Tomas, Maximina, Felix, Daniel, Evarista, and 
Apolinar, all surnamed Babasa. The others included Antonio Arimbay, Mauricia Arimbay, Antonia Arnaldo, Teodoro 
Arnaldo, Teodorico Acelotche, Juan Acelotche, and Varniana Giliego. From a baptismal list appended to ibid.  

68 69th Annual Presbyterian Board Report (1906), 333-334. See also Aurora D. Tabios, Jael P. Cruz, and Maria G. Pejo, "The 
Evangelical Church in the Bicol Region (A Brief History)," in "12th Session: South Bicol Annual Conference," Albay Lay 
Training Center, April 1-4, 1974," n.p.  

69 Ibid., 334.  



70 70th Annual Presbyterian Board Report (1907), 330.  

71 Ibid.  

72 Tabios et al., "The Evangelical Church in the Bicol Region," n.p.  

73 Ibid.  

74 71st Annual Presbyterian Board Report (1908), 395.  

75 73rd Annual Presbyterian Board Report (1910), 385.  

76 See Tabios et al., "The Evangelical Church in the Bicol Region," n.p.  

77 Ibid.  

78 Ibid., 386.  

79 In 1895, while Filipino priests comprised only 6.7% of all curates in the diocese of Nueva Segovia [Vigan], in what would be 
the cradleland of the Aglipayan schism in 1902, the corresponding figure in the diocese of Nueva Caceres [Naga] was 
50.5%, the highest in the entire Philippines. The next higher figure was that in the Cebu diocese, with but 23.3%. 
Moreover, in 1896, whereas there was but one Filipino priest for every 18,464 souls in the Jam diocese, 14,866 in Cebu, 
9,123 in Nueva Segovia, and 9,106 in the Manila archdiocese, the diocese of Nueva Caceres had a very favorable ratio of 
one Filipino priest for only every 5,205 people. See Daniel F. Doeppers, "The Philippine Revolution and the Geography of 
the Schism," The Geographical Review, LXVI (1976), 163.See also Daniel F. Doeppers, "Changing Patterns of Aglipayan 
Adherence in the Philippines," Philippine Studies, XXV (1977), 265-277.  

This partly explains why the Aglipayan schism, which loudly called for the transfer of the parishes from Spanish to Filipino 
hands, had comparatively little effect in the Bicol peninsula and in Cebu.  

80 See Schumacher, Revolutionary Clergy, 157.  

81 See "Report of Peter Borseth," in Report of the Philippine Commission to the Secretary of War, 1908, II, 395. 

82 For more details, see Schumacher, Revolutionary Clergy, 157-175. 

83 Ibid. 

84 74th Annual Presbyterian Board Report (1911), 243.  

85 Ibid.  

86 “Albay Evangelical Church Golden Anniversary Celebration," n.p.  

87 Ibid.  

88 See Camarines Station Report, 1916-1917.  

89 See 70th Annual Presbyterian Board Report (1907), 1906.  

90 65th Annual Presbyterian Board Report (1902), 243.  

91 66th Annual Presbyterian Board Report (1903), 278.  

92 See Schumacher, Revolutionary Clergy, 176.  

93 Schumacher, Revolutionary Clergy, 177.  

94 68th Annual Presbyterian Board Report (1905), 312.  

95 Ibid,. 313.  

96 Ibid., 312, 313.  

97 See George William Wright, "A Brief Review of the Year in the Philippines," The Assembly Herald, XIII (July 1907), 313. See 
also 71st Annual Presbyterian Roam Report (1908), 381-384.  

98 72nd Animal Presbyterian Board Report (1909), 373.  

99 Ibid., 374.  



100 At that time, the two contending national parties were the Partido Nacionalista and the Partido Progresista. In the contest 
for the National Assembly, the Nationalists won 55 seats, the Progressives 16, and independent candidates 5. See Felix B. 
Regalado and Quintin B. Franco, History of Panay (Jaro, Iloilo: Central Philippine University, 1975) 198.  

101 The assassin was one Joaquin Gill, who was afterwards apprehended, tried and convicted. See reports of the Hon. Ruperto 
Montinola [Lopez's successor], to the Governor General of the Philippines, dated Iloilo, June 30, 1908, in Eight Annual 
Report of the Philippine Commission (in 2 parts; Washington: Government Printing Office 1909), Part 1, 316. See also letter 
of Dr. J. Andrew Hall to the Presbyterian Board, dated Iloilo, January 24, 1908, in Presbyterian Missionary Records Reel 289, 
as cited by Kwantes, Presbyterian Missionaries in the Philippines, 201, note 7.  

102 See ibid. 

103 68thAnnual Presbyterian Board Report (1905), 313. See also 69thAnnual Presbyterian Board Report (1906), 323. 

104 Ibid. 

105 See 70th Annual Presbyterian Board Report (1907), 340.  

106 This was named in honor of the donor, Sabine [Mrs. Charles D.] Haines of New York. See 68th Annual Presbyterian Board 

Report (1905), 311.  

107 The first three nursing graduates were Misses Nicasia Cada, Dorotea Caldito, and Felipa de la Pena [the future Mrs. 

Gumabong]. See Kwantes, Presbyterian Missionaries in the Philippines, 107. See also "Presbyterian Medical Mission," in 

"Panay Presbyterian Mission 81st Anniversary Souvenir Program," 27.  

108 Rodgers, Forty Years, 67.  

109 Rodulphus M. Pesquera, "Early Protestant Christianity in Antique," in "Panay Presbyterian Mission 81st Anniversary 

Souvenir Program," 14. See also 70th Annual Presbyterian Report (1907), 340.  

110 Ibid.  

111 The barrio of Molina had been abandoned about 1903, due to depredation of robber bands. While living temporarily in 

other villages, some of the refugees heard Protestant preaching, and soon 15 of them were baptized. Under the protection 

of the missionary, they shortly thereafter returned to their old village, which was shortly renamed Molina. Cf. 70th Annual 

Presbyterian Board Report (1907), 341.  

112 Ibid.  

113 Paul Doltz, "The Work in Antique Province," The Assembly Herald, XII (July 1906), 351.  

114 As told by the late Rev. Simeon S. Emilia, of Santa Barbara, Iloilo, who, along with his father, was one of the first converts 

of Dr. Hibbard. Interview with the present author at Dumaguete City, September 12, 1967.  

It has been recently reported that Solarte became pastor of Iloilo church in 1902. It is clear from the Presbyterian board 
report of 1906, however, that Solarte was chosen pastor only at the beginning of 1906. Thus, one reads: "The Filipino 
congregation also chose one of the paid evangelists at the beginning of the year to be their pastor, promising to pay his full 
salary. Sr. Paulino, the evangelist chosen, has since been ordained and is doing faithful work." See 69th Annual 
Presbyterian Board Report (1906), 322-323.  

Among the succeeding pastors were the Rev. Jose Moleta (1912-1914), the Rev. Patricio Confessor (1919-), the Rev. 
Clemente Constantino (1929-), the Rev. Macario Demonteverde (1936), the Rev. Ricaredo Demetillo (1936-1939). In the 
postwar period, its ministers were the Rev. Ramon Lunasco (1951-1955), the Rev. Elias M. Gange (1955-1959), the Rev. 
Ciriaco C. Ganchorre (1959-1961, 1969-1977), the Rev. Lucas Salvador (1961-1964), the Rev. Rodulphus Pesguera (1964-
1969), and the Rev. Rosalinda Hernando (1977- ). The Rev. Marcelo D. Embutin was associate pastor in 1972-1974. See 
Hernando, "Iloilo City Church: Profiles in History," 9.  

115 Doltz, "The Work in Antique Province," 351.  

116 Ibid. See also Pablo P. Orcajada, "The Protestant Work in Culasi," in "Panay Presbyterian Mission 81st Anniversary Souvenir 
Program," 21.  

117 70th Annual Presbyterian Board Report (1907), 340.  



118 See ibid., 141.  

119 Ibid., 382.  

120 Ibid., 383.  

121 Ibid.  

122 71st Annual Presbyterian Board Report (1908), 383.  

123 Ibid.  

124 Ibid.  

125 Philippine Presbyterian Mission Report (1902).  

126 Philippine Presbyterian Mission Report (1903).  

127 68th Annual Presbyterian Board Report (1905), 313-314.  

128 Sotto, Mga Handumanan, 31.  

129 Ibid., 47.  

130 Ibid., 18. In 1987, Benita Elmido Duran, a resident of Dumaguete, recalled that when she was a young girl, she and her 
friends would sing, whenever they passed by Protestant houses, churches or meetings, a song taught them by the 
Recollect priests, as follows:  

"Fuera, fuera, protestante,  
Fuera, fuera de la nacion;  
Y querimos ser amante  
El sagrado corazon."  

See Cardidad Aldecoa-Rodriguez: Negros Oriental From American Rule to the Present: A History (Volume II), Part I: The 
American Period (Tokyo: The Toyota Foundation, and Dumaguete City: The provincial Government of Negros Oriental, 
1989), 53.  

131 Account by Simeon S. Emilia, as told by Rodgers, Forty Years, 81.  

132 Sotto, Mga Handumanan, 20.  

135 Rodgers, Forty Years, 81. 

134 71st Annual Presbyterian Board Report (1908), 356. In 1907, Protestants were jailed for trivial offenses. In one case, a 
policeman offered to release one arrested Protestant if the latter would kiss the crucifix. In another place, an imprisoned 
Protestant was forced to kneel by his jailers when a Holy Friday procession passed. When the man refused, four men 
threw him on the ground and sat on him for the duration of the procession. The four were later brought to court and 
meted heavy penalties.  

In 1908 also, a councilor of Bacong named Felipe Enoperio sought to break a Sunday afternoon Protestant religious 
meeting by setting down two fighting cocks in front of the preacher, Restituto Malahay. Despite Malahay's remonstrances, 
Enoperio persisted, and as the spurred cocks began to fight, the meeting had to be stopped. See Rodriguez, Negros 
Oriental, 52.  

135 68th Annual Presbyterian Board Report (1905), 313.  

136 69th Annual Presbyterian Board Report (1906), 326-327. Cf. "The Pioneers," The Philippine Presbyterian, VI, 4 (April 1915), 
7. This report is confirmed by the oral traditions of the Malahay family of Gihulngan.  

137 Ibid., 327.  

138 Ibid.  

139 According to the 1945-46 church statistics, the Dumaguete District Conference had a total of about 12,000 or more 
members, more than 5,000 of whom were members of the Gihulngan church, and a few thousand more in nearby 
Jimalalud and La Libertad. See "Minutes of the Dumaguete District Conference, Manjuyod, Negros oriental, April 11- 12, 
1946."  

140 Sotto, Mga Handumanan, 31.  



141 Ibid., 21.  

142 Ibid., 21.  

143 70th Annual Presbyterian Board Report (1907), 341-342.  

144 Hibbard, David S. The First Quarter: A Brief History of Silliman Institute During the First Twenty-Five Years of its Existence 
(Manila: Philippine Education Co., 1926), 12.  

145 72nd Annual Presbyterian Board Report (1909), 377.  

146 Sotto, Mga Handumanan, 56.  

147 74th Annual Presbyterian Board Report (1911), 338-339. 

148 73rd Annual Presbyterian Board Report (1910), 353-354.  

149 One permanent result of the going of Silliman students to preach in nearby towns was the marriage of some of them to 
the daughters of local church members. Thus, Simeon Emilia was married to Genoveva Zuniga, of Bais; Tomas Barrera to 
Segundina Salatandol, of Amblan; Angel Espina, to Vinceslina Salatandol, Segundina's sister; and Pedro Velasco to Dolores 
Erum, also of Amblan.  

150 70th Annual Presbyterian Board Report (1907), 344.  

151 69th Presbyterian Board Report (1906), 328-329.  

152 Ibid., 346.  

153 68th Presbyterian Board Report (1905), 315.  

154 Ibid., 316.  

155 Ibid.  

156 70th Presbyterian Board Report (1907), 344-345.  

157 71st Presbyterian Board Report (1908), 387.  

158 Ibid.  

159 Sotto, Mga Handumanan, 43.  

160 See Miguel Lumapguid, "Kasaysayan sa usa ka Iglesya: Balbino Lozano Mem. Church" [dated December 10, 1957], in Ang 
Tingog: sa Cebu Conference, Inc., III, 8 (May 1990), 4.  

161 70th Presbyterian Board Report (1907), 346.  

162 See "The United States vs. Silverio Perez et al.," in Philippine Reports: Vol. 13: Reports of Cases Determined in The Supreme 
Court of the Philippine Islands from February 16, 1909, to August 17, 1909 (Manila: Bureau of Printing, 1910), 288.  

163 Ibid., 289.  

164 Ibid. See also Sotto, Mga Handumanan, 43. Cf. Cebu Station Report, Philippine Presbyterian Mission, (1908).  

165 See "The United States vs. Silverio Perez et al., in Philippine Reports, XIII, 289. See also 71st Annual Presbyterian Board 
Report (1908), 389.  

166 See "The United States vs. Silverio Perez et al., in Philippine Reports, XIII, 289.  

167 Ibid. Protestant tradition would later increase the number of arms confiscated to nearly a truck load. See Lumapguid, 
"Kasaysayan sa usa ka Igiesya," 6.  

168 See Lumapguid, "Kasaysayan sa usa ka Iglesya," 5-6.  

169 The councilors were Mariano Borreros, Diego Miral, and Leon Puyod, and the two others were Guardiano Cusamiel and 
Daniel Frejoles. See Sotto, Mga Handumanan, 44. It is surprising that Sotto's account does not include the name of 
Adriano Culaniban, who, according to the findings of the court, had acted with Frejoles in slaying Balbino Lozano. 

170 71st Annual Presbyterian Board Report (1908), 389.  

171 See "The United States vs. Silverio Perez et al.," in Philippine Reports, XIII, 290. Those meted 8 years each were Cusamiel 
and Frejoles. Councilors Borreros, Miral and Puyod were each given 6 years.  



172 See "Report of W.C. Rivers, Director of the 3rd Constabulary District, to the Executive Inspector, Philippine Constabulary," 
in Report of the Philippine Commission to the Secretary of War, 1908, II, 403.  

173 See Philippine Reports, XIII, 291-292.  

174 Ibid.  

175 75th Presbyterian Board Report (1912), 53.  

176 Rodgers, Forty Years, 38.  

177 See 67th Annual Presbyterian Board Report (1904), 268. See also 68th Report (1905), 310.  

178 68th Annual Presbyterian Board Report (1905), 311.  

179 71st Annual Presbyterian Board Report (1908), 373.  

180 Ibid., 374-375.  

181 72nd Annual Presbyterian Board Report (1909), 368.  

182 Ibid.  

183 Ibid., 369.  

184 "Albay Evangelical Church Golden Anniversary Celebration," n.p.  

185 Albay Station Report 1921-1922.  

186 67th Annual Presbyterian Board Report (1904), 267-268.  

187 71st Annual Presbyterian Board Report (1908), 371.  

188 See 72nd Annual Presbyterian Board Report (1909), 360.  

189 Ibid., 365.  

 
  



Chapter V  
 

THE AUTONOMOUS PRESBYTERIAN SYNOD 
 

We are particularly encouraged by the increasing  
missionary spirit of the Filipino Christians.  

Presbyteries are showing a deeper sense of responsibility  
for the evangelism of their own people.  

The Filipino preachers are doing a higher grade of preaching  
and the Sessions of the churches are so desirous of having fully qualified men.  

-- 75th Annual Presbyterian Board Report (1912)  

 

The religious component of the Philippine Revolution of 1896 had envisioned a national Church served 
only by Filipino bishops and clergy. This same sentiment was reflected in General Emilio F. Aguinaldo's 
statement late in 1898 that he would have no objections to Protestant missions in the Philippines, as 
long as the leaders of mission Churches would be Filipinos. The original proposal of Felipe Buencamino 
and his fellow Federalists in 1901 to have an autonomous Protestant Church for the Philippines was not 
in congenial with this same line of thinking -- of having a Church led by Filipinos. So did Father Gregorio 
Aglipay's overture to the Protestant missionaries that same year, asking for their help in his plan to lead 
an independent Philippine Catholic Church.  

The view that politics and independence were not divorced from religious concerns was also reflected in 
the bold comment of Mrs. Poblete, who, as will be recalled, had remarked after Rodgers' prayer, that 
she wished he had prayed instead for Philippine independence. These illustrations may suffice to 
indicate that at the turn of the century, Filipino desire for independence involved both I;, political and 
religious spheres.  

Yet while they recognized that there was an intense desire for political independence on the part of the 
Filipinos, the Protestant missionaries generally shared the typical American view at that time that the 
Filipinos were not ready for self-government. Thus, it was equally, if not more, difficult for them to grant 
that the rising Filipino Protestant leaders were ready to lead independent national Churches. Their 
opinions ranged from the extremist, basically racist attitude that the Filipinos would never make good 
pastors, to the more liberal view that Filipinos only needed adequate instruction and training under 
American missionary tutelage, till they could be ready to take responsibility over their own Churches. 
The most important question for Filipinos was, when and who would determine when this time had 
come.  

Filipino impatience with continuing missionary control, coupled with other matters, soon became a 
cause for schism in the larger Protestant mission Churches in the Philippines. In practically every case, 
what schismatic Filipino leaders wanted was an Evangelical Church that was not under the control of 
foreigners.  

 

The First Evangelical Schism  



The first schism in any of the evangelical mission Churches occurred among the Methodists in 1905, 
when Manuel Aurora, a lay preacher in Baliwag, Bulacan, led 80 church members into a schism that was 
at first known as the Religion Evangelica Filipino de los Cristianos Filipinos, though the name it ultimately 
adopted permanently was Iglesia Evangelica de los Cristianos Vivos. Aurora was soon ordained by a 
group of local preachers and laymen from among his followers. Whatever other motivations he may 
have had. Aurora was certainly moved by the desire for independence from missionaries, though the 
Methodist Mission also charged him of "lying, sowing dissension, and improper conduct," and of 
complaining of an inadequate salary.1  

The doctrinal principles of the Cristianos Vivos included to love God and the Filipino nation, to work for 

the triumph of Filipino evangelical Christianity, to recognize natural law as the ruling power in all nations 

and individuals, and to respect and admit all religious beliefs and practices not contrary to law and 

morality. Before very long, however, Aurora came to conclude that God, being Love, would ultimately 

bring all to eternal salvation. The result was that this universalist but libertine hope soon led to various 

scandals of immorality in the movement, so that many of its better members followed the Rev. 

Leonardo Santos into another schism in 1910, which brought forth the Iglesia Nacional Filipina.2  

 

Zamora and the Katotohanan Society  

In 1909 a larger and the first serious schism occurred among the Methodists; led by none other than the 
Rev. Nicolas V. Zamora. It was centered on the question of nationalism and independence, motives not 
too different from those of Aglipay's Iglesia Filipina Independiente.  

The period 1904-1907 was characterized by seething uneasiness among the Methodists in Tondo, the 
birthplace in Manila of revolutionary ideas since the time of the Katipunan. This at the time did not 
affect the Tondo Presbyterians, however, for their leaders were Federalists and generally pro-American. 
In 1906, agitation for independence from American control began when the Methodist ministers, the 
Rev. Moises Buzon and the Rev. Diosdado Alvarez organized in Tondo a religio-political society called 
Ang Katotohanan [The Truth], which was also known, at least by 1911, by its other name of Anak ng 
Katuwiran [Child of Reason]. Their nationalist teaching stated: "While God has given other nations the 
right to serve and administer the religious life of the people, the Filipinos [are] also endowed by ... 
Divine Providence with the same right."3  

This religious disaffection was probably aggravated by one government measure which particularly 
angered Filipinos. This was the Flag Law of 1907, one of the last acts of the Philippine Commission. Until 
its repeal in 1919, it prohibited Filipinos from displaying any emblem other than the American stars and 
stripes. Naturally, this was stoutly resisted by Filipino nationalists, as one more symbol of American 
domination and control.4  

As Buzon, Alvarez and their followers were becoming more restive, talking of taking a similar route as 

Manuel Aurora, the Rev. Nicolas Zamora, who since 1903 had been pastor of the Primera Iglesia Filipina 

[now Knox Memorial Church on Rizal Avenue, then known as Calle Cervantes], was sent to quiet them 

down. Gradually, however, Zamora was won over to their views. For some time, he had been quite 

impatient with the way the Methodist Mission seemed too slow in granting Filipinos responsible 

positions in the Church. He had likewise chaffed under the paternalistic attitude of some of the 

Methodist missionaries, and had particularly been offended after once overhearing one missionary say 

that the Filipinos were childlike and primitive, and that they would never become good pastors.5   



The IEMELIF Schism  

When the Methodists' Philippine Mission in 1907 was made the Philippines Annual Conference -- and 
therefore an integral part of The Methodist Episcopal Church in the U.S.A., Zamora was ready to make a 
break. When some missionaries accused him of charging too high marriage fees and for solemnizing 
marriages of minors without parental consent, this proved to be the last straw. With the Katotohanan 
society as the core, Zamora declared a schism and on February 28, 1909 proclaimed at St. Paul's 
Methodist Church in Tondo the formation of the Iglesia Evangelica Metodista en las Islas Filipinas [The 
Evangelical Methodist Church in the Philippine Islands], a completely autonomous Church devoid of 
foreign leadership or control.  

In his sermon on that historic occasion, Zamora declared: "It is the will of God for the Filipino nation that 
the Evangelical Church in the Philippines be established which will proclaim the Holy Scriptures through 
the leadership of its countrymen."6 Yet as Zamora would also write that same March: "We do not have 
ill feeling or hatred towards the Americans and their colleagues. We only want to be independent."7  

Four out of the 9 members of the Philippines Annual Conference, 25 out of 121 local preachers, and 
some 1,500 out of some 30,000 Methodists in the Manila District followed Zamora into the IEMELIF 
schism. Till his untimely death in a cholera epidemic in 1914, Zamora was General Superintendent of the 
IEMELIF.8 Unfortunately, however, his immediate successors were not able to keep the unity of the 
Church, and two or three more splinter-groups arose out of the IEMELIF thereafter.9  

Two names had been suggested for the new independent Church, namely, La Iglesia Evangelica en las 

Filipinas ["The Evangelical Church of the Philippines"], and La Iglesia Metodista de Filipinas ["The 

Methodist Church of the Philippines"]. Wisely, Zamora combined the two, thus satisfying both 

proponent groups, but excluding others. The Zamora schism was the Protestant counterpart of Aglipay's 

Iglesia Filipina Independiente. If the IEMELIF had opted instead for the name La lglesia Evangelica en las 

Filipinas, dropping the Methodist appellation, it quite possibly would have received more adhesions 

from denominations other than Methodist, including the Cristianos Filipinos, who broke away, as will 

soon be seen, from the Presbyterian Church in 1913.   

 

Effect of IEMELIF Schism on Presbyterians 

 

 After it materialized, the IEMELIF schism greatly disturbed the Presbyterian churches in Manila, 
particularly the Tondo congregation. In the bitter mutual animosities that soon ensued between the 
secessionists and those Filipinos who remained in the mother Methodist Episcopal Church, darts hurled 
by the former fell also on the Presbyterians converts. As The Philippine Presbyterian of January 1910 
puts it:  

Our church body in Manila has been greatly disturbed tho not greatly influenced by the so-called 
Zamora defection in the Methodist church. ... The course of the new body has been one of bitter 
controversy principally consisting in attacks more or less personal on the Filipinos who remained 
in the M.E. church and also on our churches. The pastor [Estrella] and people of the Tondo 
church have been irritated and worried to a great degree by petty attacks emanating from the 
near centre of the new movment.10  

The report goes on to say that when some disaffected members of a Presbyterian church invited Zamora 
to speak to them, some 17 of its members decided to go over to the IEMELIF.11  



The Presbyterian Mission, however, seemed to have failed to appreciate fully the legitimate motivations 
behind the Zamora schism. As the same Presbyterian report admits:  

The motives of the movement are hard to define or discover for, while the ideal of self support 
and self government advanced by the separating brethren is a good one, it is the ideal of the 
Methodist as well as of our own church. There was no reasonable excuse for a split. ... The chief 
trouble is that the banner of independence is made to cover many things which are exceedingly 
unpatriotic and many of the people are deceived into thinking that fidelity to their political ideal 
demands that they follow any leader who claims to be a patriot.12  

Failing to understand the nationalist sentiments behind the secession, the Presbyterian Mission 
sympathized with the main Methodist Church, and congratulated themselves for having been spared of 
a similar misfortune. In emphasizing how their own mission churches had remained intact, the 
Presbyterian Mission noted with great satisfaction that "a common spirit of brotherliness" had grown 
among the churches and that their evangelistic spirit continued with the usual zeal. Indeed, on their own 
initiative, a band of 30 men from one of the Naic Presbyterian churches went in 1909 to a barrio of 
Indang, carrying their own provisions, and there preached the Gospel.13  

Shortly before a similar convulsion would shake the Philippine Presbyterian Mission out of its 
complacency, its annual report showed no indication nor awareness of the tumult that would soon 
ensue from within its own ranks. Thus, one reads in the Presbyterian Board Report for 1912:  

This [Philippine] Mission has had another prosperous year and holds its rank as one of the most 
rapidly growing of our Missions. It is only a dozen years since our first missionary entered the 
islands, and of course, most of our stations are much younger than that, but the Mission this 
year reports 12,207 adult communicants, of whom 1,025 were added during the year. ... Our 
Mission now occupies ten different centres in the Archipelago. ...  

We are particularly encouraged by the increasing missionary spirit of the Filipino Christians. 
Presbyteries are showing a deeper sense of responsibility for the evangelism of their own people. 
The Filipino preachers are doing a higher grade of preaching and the Sessions of the churches are 
so desirous of having fully qualified men ...14  

Perhaps it was this blindness to the deep-seated nationalist grievances behind the secessionist 
movements, which would soon cause havoc also within Presbyterian ranks.  

 

The Presbyterian Schism of 1913  

In 1913, even as the fires of nationalism continued to fuel the autonomy movements in the Churches, a 

distorted report of a speech Rodgers had made in the United States caused half of the Tagalog 

Presbyterians, led by the Reid. Gil Domingo, to secede and form an independent Iglesia de los Cristianos 

Filipinos ["Church of Filipino Chris tians"].15 Significantly enough, the schismatics included the four 

largest Presbyterian churches in Cavite, part of the Tondo congregation, and several others in the 

provinces of Rizal and Laguna. 

This defection was largely confined to the Manila Presbytery, although through a Tagalog Presbyterian 
family which had moved to Mactan, Cebu in 1905, the Presbyterian church in Opon on that island allied 
itself with the Tagalog schism.  

 

Independent and Autonomous Presbyterian Church 



After the schism of 1913, the Presbyterian Mission immediately took measures to stem the tide of more 
defections, which were rumored to be in the making. Feeling quite badly that somehow his address had 
been the occasion for the break, Rodgers strongly urged and convinced both the Philippine Mission and 
the Presbyterian Board that the best course would be to give independence and autonomy to the 
Presbyterian Synod of the Philippines.  

 

Beginnings of Presbyterian Ecclesiastical Development  

The beginnings of Presbyterian ecclesiastical organization in the Philippines may be traced back to the 
organization of the Manila Presbytery during the mission meeting of November 29, 1903 held in 
Dumaguete, Negros Oriental. This first Presbytery was composed only of such ordained American 
missionaries as the Rev. James B. Rodgers, the Rev. David S. Hibbard, the Rev. Dr. J. Andrew Hall, M.D., 
and later also the Rev. Paul Frederick Jansen. At that time, the Manila Presbytery encompassed only a 
handful of organized Presbyterian churches, all located in the Tagalog region, namely, those of Tondo, 
Iloilo, Pasig, Kawit, Imus and Bacoor.  

The first act of the Manila Presbytery was to ratify the earlier action of Rodgers, Hibbard, and the Rev. 
Paul Doltz in Iloilo that previous April. As there was then no regularly established Presbyterian 
ecclesiastical body, the three had constituted themselves into a "provisional Presbytery" and, coopting 
the Rev. Charles W. Briggs and another missionary of the Baptist Mission as additional members,16 they 
then ordained Dr. J. Andrew Hall, M.D. to the ministry. The second act of the Manila Presbytery was to 
ordain Mr. Paul Frederick Jansen, of the Cebu mission station.17  

The first Filipinos ordained by the Manila Presbytery were the Rev. Monico Estrella, of Manila, in 

1904; the Rev. Adriano Osorio y Reyes and the Rev. Paulino Solarte, both of Iloilo, in 1905; 
the Rev. Guillermo Zarco, in Manila, in 1906; and the Rev. Ricardo Alonzo, of Cebu, in 1907. At 
sometime thereafter, the Manila Presbytery also ordained the Rev. Pablo Dia, of Bicol, and the Rev. 
Francisco Luz Beltran, of Tayabas, into the ministry.  

 

The Presbyteries of now and Cebu  

As more of the Presbyterian churches developed and as the number of ordained men, both American 
missionaries and Filipinos, increased, it was decided to establish the Presbyterian Synod of the 
Philippines. Since at least three presbyteries were required to constitute a synod, the Iloilo Presbytery 
and the Cebu Presbytery were created in 1907, though their organizational meetings took place the 
following year.  

The members of the Iloilo Presbytery were the Rev. Adriano Osorio the Rev. Paulino Solarte, the Rev. Dr. 
J. Andrew Hall, and the Rev. Paul Dolt. Unfortunately, there are no extant records containing the names 
of the lay elders in the Iloilo Presbytery. It is known, however, that at that time, the organized 
Presbyterian churches in Panay included those of Iloilo, Mapatag, and San Jose.  

The Cebu Presbytery was organized at Dumaguete on June 19, 1908, and encompassed Negros Oriental, 
Cebu, Leyte and later also Bohol. The ministerial members of the new presbytery were the Rev. Ricardo 
Alonzo, the Rev. George W. Dunlap, the Rev. Dr. James A. Graham, M.D., the Rev. David S. Hibbard, the 
Rev. Paul Frederick Jansen, the Rev. Walter 0. McIntire, and the Rev. Charles E Rath [who at that time 
was on furlough], while the lay members were Elders Mein Mifioza and Celestino Baguio, of Cebu. The 
first Moderator was McIntire, and Dunlap was both Stated Clerk and Treasurer.  



At that time, the organized churches were the Fuente Osmeña Evangelical Church [now Bradford 
Memorial Church] in Cebu, and those of Opon, Compostela, Dumanjug, Ginatilan, Oslob, and Santander.  

 

Creation of the Presbyterian Synod  

The organization of the Presbyterian Synod of the Philippines in 1907 as the first national Protestant 
ecclesiastical body in the Philippines encouraged other Missions to follow suit. That same year, the 
Philippine Conference of the Church of the United Brethren was also organized, and in 1908 the 
Philippines Annual Conference of the Methodist Episcopal Church.  

On January 3, 1909 at the joint meeting of the Manila and Cebu Presbyteries held in Dumaguete, 
Restituto C. Malahay, of Negros Oriental, and Francisco lbalarrosa, of Leyte, were ordained to the 
ministry, being the first Presbyterian ministers in their respective provinces. That same December, the 
Rev. Malahay was elected Stated Clerk, the first Filipino to assume official position in the Cebu 
Presbytery. Subsequently, the Cebu Presbytery would also ordained Angel C. Sotto and Enrique C. 
Malahay in 1912, and Simeon S. Emilia and Pedro F. Royola in 1914.  

 

Autonomy to the Philippine Synod  

The decision in 1914 to give full autonomy to the Philippine Presbyterian Synod was strongly influenced 
by evidences of growing Filipino leadership, both in terms of numbers and capacity to take on 
responsible leadership positions in the Church.  

At the 1909 meeting of the Manila Presbytery, 10 elders were present from the organized churches and 
5 from the unorganized congregations. The Rev. Monico Estrella was elected as Moderator, the first 
time that a Filipino was elected to this position in the Presbyterian Church. Equally significant was the 
fact that the elders took part in all matters before the Presbytery, and the Presbyterian Mission 
reported with obvious satisfaction that "they went back to their homes with a real idea of the value and 
authority of Presbytery.”18  

Moreover, the Manila Presbytery had created in 1908 a Committee on Home Missions, with four 
Filipinos and Dr. Rodgers as members, in order to exhort the various churches toward self-support and 
self-propagation, following the example of Presbyterian mission churches in Shantung, China but 
especially in Korea. By the following year, this Committee had raised the amount of P430, to support 
two student evangelists who would labor in Batangas for six months under the supervision of the Rev. 
Zarco. This the Presbyterian Mission regarded with great satisfaction.19  

This satisfaction was largely responsible for the ease with which the Presbyterian missionaries were 
moved to encourage the formation of an independent and autonomous Philippine synod. Upon the 
recommendation of the Philippine Mission and the Presbyterian Board, the Presbyterian Church in the 
U.S.A., at its General Assembly at Chicago in 1914, gave full independence to the Philippine Presbyterian 
Synod. 

The new independent Church of 1914 was officially called "The Evangelical Church of the Philippine 
Islands [Independent Presbyterian]." It had for its first elected officers the Rev. Jose Moleta (1881-1919), 
pastor of Iloilo, as Moderator, and the Rev. Guillermo Zarco, pastor of Tondo, as Stated Clerk.20 Moleta 
admirably continued to serve in that capacity until his untimely death in 1919.21 Zarco also continued as 
Stated Clerk until ill health forced his resignation that same year, being thereafter succeeded by the Rev. 
Francisco Luz Beltran.  



 

Jose Moleta, First Synod Moderator  

Jose Moleta, a native of Iloilo, was a 19-year-old youth when he was converted through Adriano Osorio's 
preaching in 1900. He had been a mechanic in one of the machine shops in Iloilo, and had gained some 
little fame when he constructed a phonograph -- which produced "creditable music" -- from parts of a 
sewing machine, a bicycle, a clock, a bell, tin cans and wood. Soon after his baptism, Moleta became an 
evangelist, and about 1906 was placed in charge of the circuit of Oton, with its outlying barrio churches 
of Maaslug and Banga.22 In 1910 the Iloilo Evangelical Church called him to be their pastor, to succeed 
the Rev. Paulino Solarte. Moleta was subsequently ordained and installed by the Iloilo Presbytery. For 
years, thereafter he concurrently served as Stated Clerk of the Iloilo Presbytery, and distinguished 
himself by entering heartily into every aspect of the work of the Presbytery and of the Sunday School 
Association. 

Thus, it was not surprising that when the autonomous Presbyterian Synod of the Philippines was 

organized in 1914, Moleta was elected its first Moderator. Though not exactly brilliant, he was earnest 

and constant in his service. By becoming a Christian minister, he had willingly forfeited a much higher 

salary that he could have earned as a machinist. Tragically, he died an early death on May 27, 1919, only 

38 years old, leaving, as a missionary report puts it, "a wife and little son, many relatives and a host of 

friends."23 

 

The Alonzo Defection 

The creation of the independent and autonomous Church in large measure forestalled further 
defections from Presbyterian ranks on nationalist grounds. Still, disagreements with the mission, as a 
whole, or with one particular missionary, occasionally led to a secession or two. The best example was 
the defection in 1916 of the Rev. Ricardo Alonzo, the first ordained Presbyterian minister in Cebu. The 
deeper causes of this break are shrouded in uncertainty and innuendos,24 but the immediate occasion of 
Alonzo's secession was when, upon the orders of the Rev. Jansen, Evangelist Rafael Ybañez forbade him 
to preach in Opon. On July 26, 1916, Alonzo informed the Moderator of the Cebu Presbytery of his 
"irrevocable" resignation.25 Alonso urged that the time has come for all true Filipinos to wrest control of 
the Church from "foreigners." Thus, he led into schism about 150 Presbyterian church members, mostly 
from Opon, with a few from barrio Talisay in Cebu, and barrio Looc of Santander.26  

When it appeared that his independence movement would draw no others from Presbyterian ranks, 
Alonzo chose to join, not Gil Domingo's Cristianos Filipinos, but Aglipay's Iglesia Filipino lndependiente 
[Philippine Independent Church].27 Those in Opon, however, refused to go with him all the way into 
Aglipayanism, but chose instead to ally themselves with the Cristianos Filipinos. As will be recalled, the 
Ciriacos and some others had already joined the latter in 1913. In 1917, Manuel Berdin, Juan and 
Bernardo Dungog, and several others returned to the mother Presbyterian Church in Opon. The rest 
continued in their schism, however, the Ciriacos leading one Cristiano Filipino congregation in the 
poblacion of Opon, and the Baguios and Patalinghugs leading another in barrio Gun-ob. In 1938 both 
groups would unite with the UNIDA,28 though in 1948 they would join in the United Church of Christ in 
the Philippines. 

 

New Vigor After 1914 



The granting of independence and autonomy to the Philippine Synod infused new vitality into the 
Presbyterian Church, as seen in over-all Increased evangelistic enthusiasm and general growth 
everywhere within Presbyterian mission territory.  

In evangelistic work, silent progress was made in all presbyteries, though church growth was somewhat 
uneven. The statement in the Iloilo Mission report in 1918 that "some of the congregations are going 
backward, some are at a stands still and others are increasing in strength and spirit and numbers,"29 
probably speaks for the entire Presbyterian Mission, as a whole, if not also for all other Protestant work 
in the Philippines. The net effect was one or growth. In the Presbyterian field, new evangelistic centers 
continued to be opened every year, though emphasis was increasingly placed on improving the sense of 
stewardship and on the strengthening of existing work.  

For the first three years immediately after its organization, the independent Philippine Synod met at the 
same time and venue as the annual Philippine Presbyterian Mission meeting. Thus, as a whole, there 
was no general representation from the various Presbyteries. The attendance was mainly composed of 
the ordained missionaries and those Filipino ministers and elders living within ashen radius of the place 
of meeting.  

A serious attempt was made to, remedy this unsatisfactory situation at the Synod meeting in Iloilo in 
1917. Thereafter, the Synod became a delegated body, with "definite basis of representation" from each 
Presbytery. To afford financial assistance to those delegates who had to travel to the place of meeting, 
there was raised a "Mileage Fund," patterned after that or the General Assembly of the Presbyterian 
Church in the U.S.A. The synodical assembly was also fixed to meet biennially, to enable the churches to 
raise enough travel funds during the interim. The first biennial assembly was that held in Manila in 1919, 
during which all the four Presbyteries of Manila, Iloilo, Cebu and Dumaguete sent delegates, though not 
all were fully represented.  

At this 1919 synod, the order of Deaconesses was established in the Philippine Presbyterian Church, 
which henceforth enabled women to participate increasingly in the leadership of the churches. Action 
was also taken, providing for the creation of the "Albay Presbytery,"30 though for lack of ordained 
ministers, this did not materialize. In fact, it was not until 1945 that the Bicol District Conference, of 
what was then the United Evangelical Church, was organized with the Rev. Artemio T. Auste, as the first 
moderator.  

At this 1919 synod, it was also voted to adopt for the Philippines the "New Era Movement" in the 

Presbyterian Church in the U.S.A., a 5-year church advance program with seven objectives to be 

implemented during 1921-1926.31 

 

The Tagalog Field 

As a result of the schism of 1913, the Presbytery of Manila had lost half of, its pastors. But those who 
remained, like the Rev. Monico Estrella, the Rev. Guillermo Zarco, the Rev. Roman G. Amoranto, the 
Rev. Francisco Luz Beltran, the Rev. Guillermo L. Abella, the Rev. Alejandro Gube, the Rev. Marciano C. 
Evangelista, the Rev. Pacifico Abad, the Rev. Juan A. Abakan, the Rev. Simplicio Isabelo, and the Rev. 
Ignacio Gatchalian; continued faithful in their duties. One man who did not shirk from serving in the 
interior rural churches was Abad, who alp to 1917 was circuit minister of the churches of Amadeo, 
Indang and barrio Malabag in Cavite, and thereafter those of Pasig and Binangonan in Riza1.32 In 1916 
he had made a supreme sacrifice when he lost a child in the hill district of Amadeo due to lack of 
adequate medical help.  



The Rev. Monico Estrella's lamented death in 1916 was a great loss to the Manila Presbytery. Rodgers 
and his assistant, Roman G. Amoranto, took care of both Tondo and Malate churches until April 1, 1917, 
when Zarco was moved from Batangas, and installed as Estrella's successor in the pastorate of Tondo. 
Thereafter, Amoranto also regularly visited the church of Binangonan in Rizal and those of Maragondon, 
Bailen, Naic, and Kawit in Cavite. Zarco had made a name for himself in Batangas, where his previous 
work had resulted in the organization of several churches and the recruitment of four young men to the 
ministry."33 Unfortunately, chronic ill health forced him to retire in 1918, after nearly 17 years in the 
ministry.34  

 

Lights and Shadows in the Manila Station  

Yet by 1916, the earlier rapid rate of evangelistic growth had tapered off in the Manila Station. The 
problem, said Rodgers was "how to get the Gospel into the hearts of willing but uncurious hearers."35 
Two years later, Rodgers would report that while evangelistic progress had slowed "compared to that of 
early years," the real advance was in the development of the Manila Presbytery and in the growth of a 
"sense of responsibility in the pastors and churches themselves ."36  

There were many occasions for loss -- such as by deaths, transfers, or simply by falling away -- 
so that although from 100 to 200 in the Manila mission station alone were being baptized and received 
each year, the net increase was "very slight."37 Yet by 1920, there were 13 organized churches, with 
about 1,2 communicant members, under the care of the Manila missionaries and 4 Filipino ministers.  

Nevertheless, there were some bright spots in the story of the Manila station during these years. By 
1916, the comparatively young Malate congregation had a membership of 30 to 40, and met in the 
Ellinwood chapel for services. New work that same year was opened in Pasay, with a nucleus of about 
eight families front the Malate congregation who lived in Pasay.38  

The chief event of 1917 was the establishment on May 1 that year of the Batangas mission station, 
manned by the Rev. and Mrs. Jansen, who had been transferred from Cebu. By this time, there were 
Presbyterian churches in Nasugbu, Tuy, Calaca, and Balayan, under Pastors Alejandro Gube, Ignacio 
Gatchalian, and later also Mariano C. Evangelista.  

In Manila itself, the most encouraging feature of the work in 1917 was growth and progress of Sunday 
Schools, due to the impetus given by the Sunday School Union of the Philippine Islands, organized in 
1911. Thus, the schools in the Malate congregation numbered 9, with a total average Sunday 
attendance of over 450. Sunday School work in the provinces, however, did not advance as much, 
except that at Amadeo, which was an exceptional model of efficiency and organization.39  

In 1917 also, several prominent Filipino national leaders, such as Commissioner to the U.S. Teodoro R. 
Yangco, and Manila Mayor Dr. Justo Lukban, and even Senate President Manuel L. Quezon, who was a 
Catholic, publicly expressed their approval of the work of Protestant missions. Dr. Lukban, a Methodist, 
reportedly did not hesitate "to speak in religious meetings of his faith and of his desire that Manila 
should be a city governed by the precepts of Christ."40  

One other encouraging development was the reestablishment of contact between the Presbyterians and 

the Cristiano Filipino schismatics of 1913. Since 1916, Rodgers had assigned a senior seminary student 
to visit the latter's churches in Cavite. The leader Gil Domingo by this time seemed to have become 

somewhat inactive, and only three or four of their ministers remained steadfast. Even their strongest 

churches in Imus and Bacoor seemed merely to be plodding along, and those in San Francisco 

de Malabon and Naic appeared to have significantly weakened.41 Yet due to this resumed contact, good 



relations were reestablished, and Cristianos Filipinos frequently invited Presbyterian ministers to their 
pulpits. Said the Philippine Presbyterian Report for 1922: "They seem to count themselves quite the 
same Presbyterian congregations as formerly, only under slightly changed and independent 
organizations. We accept them and fellowship in many ways with them."42  

 

Batangas Mission Station  

Meanwhile, Zarco's departure for the pastorate of the Tondo Evangelical Church in 1917 had left the 
work in Batangas in the hands of three young workers, namely, the Rev. Alejandro Gube, the Rev. 
Ignacio Gatchalian and Evangelist Marciano Evangelista. Dr. Rodgers of the Manila station visited them 
once a month until the coming in May that year of the Jansens, who, thereafter resided at Batangas 
town. Within five months of the Jansens' arrival, some 40 adults from Batangas town had professed 
conversion and sought baptism, and early the following year, the small congregation called the Rev. 
Marciano C. Evangelista, by then recently ordained, as their pastor.  

 

The Batangas Circuits  

In 1903 Batangas was one of the largest provinces in southern Luzon. At that time, it had a total 
population of 257,715, the largest towns being Batangas with 33,131 inhabitants, followed by Lipa with 
31,571, Bauan with 27,637, Tanauan with 18,263, Taal with 17,525, San Juan with 11,150, and Lemery 
with 11,150.43  

By its particular geographical distribution, Presbyterian work in Batangas easily lent itself to division into 

four circuits or districts. The first, under the Rev. Alejandro Gube, was the Lipa district in the eastern 

part of the province, and included the large and thickly populated towns of Lipa, Taysan, lbaan, and 

Rosario. The district had five organized churches, one in each of the above towns, as well as in the 

barrios of Kolungan and San Ignacio, the strongest church being that at Lipa. About 1918, another 

congregation was organized in the town of Rosario. Protestant influence was so strong in Kolungart, 

Rosario, that it was generally known in the surrounding districts as the "evangelical barrio" [barrio 

evangelico]. Even the Aglipayans and Catholics in Kolungan helped in building the Protestant chapel and 

in paying the deaconess' salary.44 

The second district was that of Batangas, the capital town, in the southern part of the province, and 
included the work in Inikbulan, a barrio of Bauan. Years earlier, there had been an organized church in 
Bauan, located just 4 kilometers from Batangas town. But when the Jansens came in 1917, they 
discovered that all members buy and sell every Sunday in open market so that they cannot attend 
Sunday services. Many of them take part in the cockpit and the elder has a daughter who receives the 
entrance money, while the other a little younger, keeps the tienda."45  

Because of this and the addiction of most of the members to other vices, Jansen refused to continue 
regular Sunday worship in Bauan, holding it instead in the nearby barrio of Inikbulan, "until there were 
enough members in the town of Bauan, who would keep the Lord's day."46  

The third district was the Calaca district in the small strip of land between Lake Taal and Balayan Bay. It 
then had three small congregations in the towns of Calaca, Taal, and Lemery. The largest of these was 
that at Calaca, although only 3 Protestant families resided in the poblacion, the rest living in their farms 
some 6 to 8 kilometers away. Although Taal was then one of the largest municipalities in the country, 
Protestantism did not penetrate the poblacion, the Taal chapel being located in a hillside barrio one 



kilometer from the town, while the chapel of Lemery was actually in barrio Malinis three kilometers 
from the poblacion.47 Until his ordination and call to Batangas Evangelical Church in 1918, Marciano C. 
Evangelista was the evangelist in Taal and Lemery.  

The fourth district, under the Rev. Ignacio Gatchalian, was the Balayan district in the western part of the 
province, with an organized church in each of the towns of Balayan, Tuy and Nasugbu. Each had several 
barrio congregations, the strongest of which were those at Dilao and Luksuhin, both barrios of Balayan. 
Gatchalian also took care of the congregation in Calaca. In 1918 the Presbyterian church in Tuy was 
troubled by the Disciples, though this problem soon passed.  

For a number of years, only Jansen and the three above ministers labored in Batangas. It was not until 

about 1920 that the evangelistic work force in the province was reenforced with the coming of the Rev. 

and Mrs. Ezekiel Flores, followed thereafter by the Rev. Narciso V. Alcaraz, who hailed from Calaca. 

 

Women Workers in Batangas 

The lack of workers in Batangas was partly remedied by the service of some seminary students, but 
especially of a number of young and enthusiastic deaconesses or students from the Ellinwood Training 
School for Girls, following the good example of women's work in the Bicol mission station.  

Thus, in 1917 the deaconess Miss Digna Lacasca was in effect pastor of the congregation of San Isidro, a 
barrio of Batangas town, which by 1918 was able, under her leadership, to put up a little chapel. 48 On 
the other hand, Miss Maura Obispo too care of the church of Nasugbu in 1917 and that of Tuy in 1918, 
while her colleague, Miss Marcela Padua, served Balayan church for a number of years. In 1919 Miss 
Padua and an evangelist won some 30 new converts in Ibaan. Morever, the deaconess Miss Arsenia 
Dinglasan in 1917 served by herself a circuit of three churches, namely, Ibaan, Rosario and Taysan. 
When the Rev. Evangelista became pastor of Batangas in 1918, she succeeded him in the work at Taal 
and Lemery.49  

Ellinwood students came to Batangas during vacations to teach Daily Vacation Bible School, as did Miss 
Valentina Ilagan in Talisay for six weeks in the summer of 1918. As a result, Talisay by that time had one 
of the best Sunday School programs in the entire province.  

 

The Ellinwood-Malate Church 

After the Rev. Guillermo Zarco's retirement in 1918, the Tondo Evangelical Church gradually lost its 
preeminent position of earlier days. By the 1920s, the English-speaking Ellinwood Church had emerged 
as the most progressive Presbyterian congregation in Manila, its prestige and influence rising further 
with its merger with the neighboring Tagalog-speaking Malate congregation.  

Ellinwood Evangelical Church had at first started as an almost exclusively student church, under the 
leadership of the Rev. George Wm. Wright. Beginning about 1921, however, it gradually became a truly 
community church, especially with its growing relationship with the Malate congregation. By 1926, 
Ellinwood had about 200 members, including such prominent citizens, as the Honorable Teodoro R. 
Yangco, Resident Commissioner for the Philippines in Washington, D.C. in 1917-1920, and the 
distinguished Presbyterian layman, Mr. Zenon Isaac. Both transferred their memberships to Ellinwood in 
1924.50 Isaac, who soon became elder and treasurer of Ellinwood, had previously been the assistant 
provincial treasurer of Tayabas, and later provincial treasurer of Palawan. He was a zealous propagandist 
for his evangelical faith. The Baler Evangelical Church owed its beginnings to his work among his 



colleagues and local high school students, while it was also through his efforts that regular Protestant 
work opened in Palawan.  

 

Ellinwood's Jail Ministry  

Of all Presbyterian local churches, Ellinwood at this time had the most vigorous social service program, 
particularly its jail ministry at the Bilibid National Penitentiary, where other Protestant churches were 
also at work. The Presbyterians were assigned to evangelize the Visayan prisoners, with seminary 
students Angel Alvaro, Santiago G. Iyoy, and Cirilo Luage teaching the Cebuano classes. On April 3,1927, 
a Friday, a pentecostal event took place at Bilibid prison. The Rev. George Wm. Wright had gone there 
to baptize some 9 or 10 Visayan prisoners converted through the work of Alvaro and Luague. The 
previous Sunday, ministers of other denominations had already baptized 25 other prisoners.  

After teaching the Tagalog class of about 100 men, Wright ascended the platform to baptize the Visayan 
candidates, and was surprised to find that the number had grown to 16. Still others were coming 
forward, raising the number to 20, and then to 25. Back of the Visayans were the Tagalog prisoners, who 
now also came forward for baptism. To add to the evangelists' amazement, the Ilocanos came forward, 
too! It seemed like one spontaneous movement, as if men who had been hesitating for so long, 
suddenly found clearly the way to go. An Ilocano pastor present then asked the Rev. Wright to go ahead 
and baptize the Ilocanos as well.51  

 

The Laguna Mission Station  

From the beginning, the premier Presbyterian church in Laguna had been that at San Pablo, which since 

1910 had been under the care of the Rev. Guillermo L. Abella, though then still an unordained 
evangelist. By 1919 the San Pablo Evangelical Church could count 300 adult communicant members, the 
largest Presbyterian church in Laguna. For a time that year, Miss Maria Baybay, a recent Ellinwood 
graduate, served as deaconess of San Pablo, before she was transferred to the Tayabas station.52 Until 
the outbreak of World War II, the San Pablo church was the leading Laguna church in terms of numbers, 
vitality, and strength.  

But the most important events in Laguna in 1916 were the erection of the College Church at the 
University of the Philippines branch at Los Baños [not to be confused with the town church], which was 
dedicated on March 4, 1916, and the transfer there of the Rev. and Mrs. Charles R. Hamilton from Santa 
Cruz. This was to inaugurate a successful student ministry, second only to that at SiIliman Institute in 
Dumaguete. Los Baños was the most central town in Laguna, easily accessible to the main trunklines. 
After the first six months, Hamilton would baptize 9 young men among the 600 students in the College, 
followed by 8 the following year. There being no resident physician in the whole town, college students 
increasing number also came to see Charles' wife, Dr. Edith Crooks Hamilton, M.D.53  

Student ministry in U.P. Los Baños received a tremendous boost in 1928, when the Rev. and Mrs. H. 
Hugh Bousman were transferred there from the troubled Hainan Mission in China, replacing the 
Hamiltons. Almost immediately the Bousmans began what they called "college evangelism" -- putting up 
religious dramatics as a novel way of presenting the Gospel. That same year, the college authorities 
asked the Bousmans to present in the college auditorium a religious play on the Letter of Paul to 
Philemon, and later also "The Egyptian Prince," a short play on the life of Moses. All these made a 
tremendous impact on the college community. The Bousmans also further developed the reading room 
of the student center, which at that time already had more than 500 volumes.  



The Bousmans quickly gained the good will of the academic community, because they went out of their 
way to assist in general campus activities, Bousman coaching in dramatics, and his wife Nona in singing. 
At the end of September 1928, Mr. Foster, head of the new Department of Agriculture Education 
requested the Bousmans to open a dormitory for the 30-40 girls expected to come for June 1929.  

 

Trouble with Sectarian Groups  

Yet not all was bright and commendable in Laguna. In the late 1910s, the province presented a sorry 
spectacle of sectarian rivalry and proselytism. By then, there existed side by side in a number of Laguna 

towns rival congregations of Presbyterians, Disciples, Zamoristas [IEMELIF], Seventh-Day Adventists, or 

Cristianos Filipinos. Thus, Pila and Los Baños each had a Presbyterian and a Disciple church. In Pila, 
the Disciples proselytized and won over the Presbyterians' ministerial student and a number of the 
congregation. In San Pablo, the small Protestant community was divided among the Presbyterians, the 
Disciples, the Adventists, and the Iglesia de los Cristianos Filipinos. In Bay, the Disciples reportedly 
deliberately attempted to break the evangelistic meetings conducted by the Rev. Guillermo L. Abella.  

This was precisely the kind of situation that the Evangelical Union of 1901 had sought to avoid. 
Fortunately, a Presbyterian-Disciple inter-mission committee of three members each met in 1917 and in 
Christian charity discussed the highly unsavory situation. The result was the comity agreement -- the 
first entered into by the Disciples -- that the towns unoccupied by the Presbyterians, such as Majayjay, 
Nagcarlan, Magdalena, Lilio, and Calawan be recognized as exclusively Disciple territory; that in the four 
towns of San Pablo, Pila, Bay and Los Baños, where both were already established, both were to 
peacefully labor side by side. The rest of Laguna was to be considered exclusively Presbyterian territory. 
Commenting on the agreement, Hamilton says:  

There is a distinct gain here, inasmuch as it is the first recognition by the brethren of the 
Christian Mission of the principle of division and delimitation of territory, and their unwillingness 
in the past to accept and act upon this principle has been almost the only cause of friction 
between the various Missions in the Philippines.54  

Though peace was achieved with the Disciples, the Presbyterians still had to contend with the 
Zamoristas, particularly in the town of Paete. As Hamilton's report goes on to say:  

They [the Zamoristas] spread the statements among the members of the Paete church and the 
community generally that the Presbyterians were foreigners, and that Filipinos who associated 
with them as members were not loyal Filipinos, that such a church as the Zamorista body, purely 
Filipino, was only worthy the support and confidence of Filipinos, that it was the intention of the 
Presbyterian foreigners to get possession of the church property of the people, as the Spanish 
friars had done before, etc.55  

As a result, 14 members of the Presbyterian church in Paete went over to the IEMELIF. To these troubles 

were added the continuing attacks against Presbyterians by the Laguna Cristianos Filipinos,56 who, 
unlike their Batangas brethren, seemed to have sustained unabated their animosity towards the 
Presbyterian Mission.  

Moreover, even while the unseemly local contest with the IEMELIF went on, the Seventh-Day Adventists 
entered the town of Pangil in 1920, and led away a large section of the Presbyterian church. The leader 
of the turncoats, a particularly strong member of the congregation, caused no little trouble, when he 
claimed the Presbyterian chapel for the seceders. Only much arguing and firmness finally convinced him 
to leave the chapel to the old congregation. But much ill feeling resulted; so that the consensus was that 
evangelical work in Pangil in general had sorely been injured.57  



In spite of this unfortunate in-fighting in evangelical ranks, Presbyterian advance continued slowly but 
steadily in Laguna. Early in 1918 work began in the strongly Catholic town of Cabuyao, while a series of 
successful revival meetings were held in Los Baños, Bay, San Pablo, Pagsanjan, and Santa Cruz, and a 
Sunday School convention held in Paete.  

At that time, Laguna had 4 or 5 Filipino Presbyterian ministers. The Rev. Guillermo L AbeIla continued as 
pastor of San Pablo. The Rev. Jorge A. Reyes had been pastor of the Biñan-Calamba circuit for several 
years till he had to resign in 1919 because of financial need, thereafter serving only as part-time pastor 
of Santa Cruz. Replacing him in the Biñan-Calamba circuit was Evangelist Narciso Alcaraz, who was 
ordained about 1921. Until his call by the Presbytery Home Mission Society early in 1919 to work as 
missionary in Mindoro, the Rev. Juan A. Abakan (1890-1934) also had been pastor of the circuit of 
Pagsanjan, Santa Cruz, Pila and Lumbang. Moreover, until August 1919, when he was moved to Amadeo, 
Cavite, the Rev. Severino M. Perez also was pastor of the "Baybay field,” comprising the churches of 
Mabitac, Siniloan, Pangil, Paete, and San Antonio. Early in 1920, the Baybay field found a new pastor in 
the Rev. Ignacio Gatchalian, who had previously done efficient service in Batangas. He was assisted by 
Deaconess Digna Lacasca, also from Batangas.  

In the early 1920's, these ministers were assisted by 2 evangelists, namely, Candido Bundang in the 

"Baybay district;" and Wenceslao Virata in San Pedro, Tunasan; and 3 seminary students, namely, Pedro 

Panganiban, Antonio N. Belista, and Rafael Romana, who by about 1925 or 1926 had all been ordained 

to the ministry. Thereafter, the Rev. Panganiban was installed as pastor of Santa Cruz; the Rev. Belista, 

of Pagsanjan; and the Rev. Romana, of Luisiana. 

The senior Presbyterian minister of Laguna was the Rev. Guillermo L. AbeIla, long-time pastor of San 
Pablo Evangelical Church, who by 1927 was "without doubt the strongest Filipino leader in the [Manila] 
Presbytery."58 The San Pablo church also continued as the largest, strongest and the only self-supporting 
church in Laguna.  

 

The Tayabas Mission Station  

Presbyterian work in Tayabas was purely evangelistic. There was no college, seminary, hospital, or 
dormitory. By 1914, Tayabas had 8 large and active Presbyterian churches, namely, Tiaong and Mauban 
[1906], Lucban and Sanghiren [1907], Sariaya [1908], Sampaloc [1910], and Lucena [1914], with 
Atimonan being organized as the 9th church in 1915.  

The first, and for a number of years, the only ordained Presbyterian minister in the province was the 
Rev. Francisco Luz Beltran, who was pastor of Lucena Evangelical Church for about 20 years till he was 
succeeded by the Rev. Vicente Verora in 1938. For about three decades beginning 1908, there were 
about 50 local evangelists throughout Tayabas in any single year. The leading ones, all of whom were 
subsequently ordained, were Alejandro Gube, F. Arelis Beltran, Hilarion B. Cruz, Jose Oracion, Nemesio 
Lorico, Diego Villega, and Juan A. Abakan. Abakan had the distinction in 1919 of being the first 
Presbyterian home missionary, being sent to Mindoro through the initial support of the Unisan 
Evangelical Church, of which he had previously been pastor.  

 

The Leading Tayabas Churches  

In the late 1910's and early 1920's, the strongest churches in Tayabas were those of Lucena, Mauban, 
Tiaong, Sariaya and Lucban. The other leading churches by 1920 were Tayabas, Unisan, Atimonan, 
Sanghiren, Lopez and Baler.59  



Lucena Evangelical Church led the rest in all aspects, in terms of numbers, quality of members and 
church building, stewardship, and in the number of conversions each year, etc. Under the leadership of 
the Rev. Francisco Luz Beltran, Lucena Evangelical Church year after year won large numbers of young 
people. It was also the first Tayabas church to declare itself "self-supporting," and thus stopped 
receiving mission subsidy. Most of the new converts in Lucena, however, were usually students and 
other transients, like government employees, constabulary soldiers, and railroad men. As they soon 
transferred to other places, the roll of active members of Lucena church did not increase as steadily as 
was hoped. But it indeed held an important position as "a distributing center for Christian influence" not 
only in the province but in the whole Tagalog region.60  

In 1917 the Lucena congregation dedicated a large and commodious new chapel, on the same day that 
Alejandro Cuente, a graduate of Union Theological Seminary, was ordained. Dr. Justo Lukban, the mayor 
of Manila and a member of the Methodist Episcopal Church, made a special trip to Lucena for the 
occasion, and delivered two impressive addresses on this occasion.61  

Perhaps the most mission-minded church in Tayabas was Unisan Evangelical Church. It was this church 
which raised the funds for Juan A. Abakan's maintenance as missionary in Mindoro in 1919-1920. Later, 
it also took the initiative of supporting new work on the island of Marinduque.  

Previously there had been several Protestant congregations in Marinduque, but work there stopped 

when many church members moved away, and the evangelists were transferred to where they were 

more sorely needed. The Tayabas mission station had long wanted to reopen the work in Marinduque. 

But funds had not been available, until an elder of Unisan church, a Mr. Phodaca, contributed to the 

Home Mission Society of the Manila Presbytery the sum of P300.00 to provide for a worker for several 

months. The man chosen to reopen the Marinduque work was Evangelist Jose Oracion, of Lucban, who 

with his new bride, nee Ester Vidola, deaconess of Lucena church, went to Marinduque. They started 

work in Santa Cruz, the home town of Mrs. Phodaca; where a congregation had flourished several years 

before. From these new efforts arose more permanent Presbyterian work in Marinduque. Of special 

interest also was the congregation in Baler, at the northern end of the province. Protestant work in 

Baler began through the efforts of a zealous Presbyterian layman, the aforementioned Mr. Zenon Isaac 

(d. 1938), who was then assistant provincial treasurer of Tayabas. Through Isaac's efforts, every family in 

Baler town owned a copy of the Bible. When the Rev. Alejandro Cuente visited Baler in 1917, he was 

able to baptize some 13 converts, most of whom were government employees. The five local public 

school teachers were also Protestants, who had been converted before they came to Baler. In fact, there 

were also a good number of Protestants among the teachers in other towns in the province, including 

the principals of Mauban and Lucena, and the provincial Superintendent of Public Instruction himself. 

When Senate President Manuel L. Quezon spoke at the commencement exercises at the provincial high 
school in Lucena in March 1917, he highly commended the small Protestant congregation in his 
hometown of Baler. During the reception which followed his address, Quezon took time to tell the 
Magills his great pleasure in finding "an influential and enthusiastic congregation of Protestants, 
composed of the best young people of the town."62  

For many years, Isaac was the lay leader of the Baler Evangelical Church, till his transfer to Lucena, and 
then to Palawan, and beginning 1922 to Manila. After Isaac left Baler, the work there was not kept up 
due to the inadequacy of transportation facilities. There were no roads linking the southern Tayabas 
towns with those of the north. Steamers from southern ports visited northern Tayabas only seven or 
eight times a year, at intervals of at least a month. Thus, to visit Baler and stay for more than a day 
meant waiting for the return trip at least a month, a little longer if the weather was bad. However, it 



took only three days journey on foot from Nueva Ecija to get to Baler. So when the Methodist district 
superintendent for Nueva Ecija sent in 1922 a formal request to have Baler transferred to their mission, 
the Presbyterians were only too glad to grant this request.63  

 

Evangelistic Advance in Tayabas  

Evangelistic work made tremendous advances in Tayabas beginning 1917, when the Rev. Dionisio L. 
Gener opened new work in three southeastern Tayabas towns, namely, Calawag, Aloneros, and 
Guinayangan, as well as in barrio Hondagua of the town of Lopez.64 In 1919 the Rev. Beltran from Lucena 
did pioneering work in the town of Lopez, where the first 12 baptized converts included prominent men 
in the town. In 1922 Evangelist Diego Villega labored in these four southernmost towns, extending the 
work to Tinigbian, a barrio of Calawag. In Lucena also, the Rev. Beltran did outreach work to barrio Cotta 
in 1921, and to barrio Bukal the following year.  

Every year, a Bible-teaching training institute was held in April and May and nearly all churches had a 2- 
or 3-week Daily Vacation Bible School. One method found most effective in disseminating the Gospel 
was through used picture postcards, with blank paper paved over the writing and Bible verses in Tagalog 

written over them.65 Since 1919 also, special evangelistic campaigns called "Pentecostals" -- by that 
time the chief features of evangelistic work in the Tagalog Area66 -- and numbering as many was eight in 
a year had been regularly held in various local churches. By 1922, there was an average of 20 new 
conversions per "pentecostal."67  

About the mid-1920's, two newly ordained ministers were added to the Tayabas staff, namely, the Rev. 
Ezekiel Flores, who was pastor of the Tayabas-Lucban circuit, and the Rev. Esteban Salonga, pastor of 
the Calawag-Guinayangan-Lopez-Aloneros circuit. The Rev. Isabelo Simplicio also had charge over the 
strong churches of Tiaong and Sariaya until he and Rev. Severino M. Perez, pastor of Amadeo, Cavite 
exchanged places in 1920.  

As in Laguna, the work in Tayabas was disturbed by sects in the 1910's. Thus, between 1915 and 1917 
the Presbyterian church in Atimonan was harried by the "Iglesia de Cristo Salvador," and that in Luisiana 
by the Zamoristas. Both congregations, however, were able to hold their own, and the coming of the 
Rev. Alejandro Cuente in 1917 put an end to these troubles.  

 

Tayabas Kindergarten Work  

Tayabas was the first Presbyterian station to establish kindergartens in all of its organized churches. In 
1927 the deaconess Miss Panfila Babista went with the Magills during the latter's furlough in the United 
States, and spent a year of special training in kindergarten work. Returning to the Philippines in 1928, 
Miss Babista and Mrs. Rebecca S. Magill opened at Lucena the first Presbyterian free kindergarten with 
28 children. From this small beginning, kindergarten work spread throughout Tayabas, and Miss Babista 
was later appointed kindergarten supervisor for the whole province. By 1937 there were 7 kindergartens 
throughout the province of Tayabas, held in conjunction with a vigorous Sunday School program.  

Lucena kindergarten, however, remained the largest and the best developed. In 1938 it had an 

enrolment of 142, although by this time there were four other kindergartens in the town maintained by 

other agencies. The example of Tayabas led to the establishment of similar kindergarten programs in 

Presbyterian and other Churches in the Tagalog region. These kindergartens were especially valued, 

because through the children, access was gained to many homes, where not all members were 

Protestants.68 



Home Mission in Mindoro  

Another highlight in Presbyterian work in the Tagalog field at this time was the opening of new work in 
Mindoro. The island had been made a "home mission” of the Manila Presbytery in 1918, the first 
missionary being the Rev. Juan A. Abakan (1890-1934), who with his wife settled at Calapan, where 
there were 13 Protestants who had previously moved there from Luzon. Abakan's initial support came 
almost entirely from his former church at Unisan, Tayabas. In the first eleven months, Abakan baptized 
38 adult converts and 10 infants, and with the 13 earlier Protestants soon organized the Calapan 
Evangelical Church. The members included some prominent men, like Mr. Jose Duremdez, public school 
industrial supervisor for the province.69 About 1922, Abakan became chairman of the Home Missions 
Committee of the Manila Presbytery, and was replaced in Mindoro by the Rev. Ignacio Gatchalian, who 
settled in Naujan. Under Gatchalian, and with the significant assistance of women volunteer workers, 
evangelistic activity extended to the town of Pola and the barrio of San Agustin in Naujan. Thus, the 
work at Pola was carried on by Miss Bonifacia Espiritu, Miss Maria Gayoso, and the latter's sister and 
brother-in-law, Mr. and Mrs. Pablo Apostol. Deeply impressed by the Gospel, a local resident of Pola, 
Mrs. Apolonia Basa, donated a lot for a chapel and nearly half a hectare of land for a Protestant 
cemetery.70  

 

Presbyterian Responsibility for Palawan  

Palawan and the Cuyo Islands had earlier been assigned to the Presbyterian sphere of responsibility. But 
with the withdrawal of the Presbyterians from Panay in 1925, they asked the Disciple Mission if it would 
not want to assume responsibility for these islands. It turned out, however, that the Disciples were in no 
position to expand to Palawan. But as the Aborlan and Puerto Princesa churches were calling for the 
services of the Rev. Dionisio L. Gener, former Presbyterian pastor there about 1921, about the same 
time that the zealous layman Mr. Zenon Isaac was provincial treasurer of Palawan, arrangements were 
made for the former to leave the Iloilo Presbytery for Palawan in 1926.  

Moreover, as the Disciples once and the Baptists twice stated their inability to occupy Palawan and the 

Cuyo Islands, the Presbyterian mission in 1926 decide, to take over these islands. For the time being, at 

least, it was associated with the Manila mission station, the churches there having their membership in 

the Manila Presbytery.71 

 

The Bicol Region 

The two foremost evangelists in the Bicol peninsula by the 1910's were the Rev. Julian V. Bertumen, a 
former secretario of the Bishop of Nueva Caceres, and his contemporary, another ex-seminarian, the 
evangelist Policarpio Pelgone. It was Pelgone who was responsible for the conversion of Agripina 
Moralde.72 0ther early evangelists at this time included Valentin Fajardo, Cesario David and Francisco 
Santiago, but none came to the stature of Bertumen and Pelgone.  

 

The Mission in the Camarines  

In Naga, where the second Bicol mission station had been opened in 1910, the work among the 
townspeople was almost a direct opposite of the relatively successful dormitory work among students. 
Naga was the seat of the Catholic diocese [now archdiocese] of Nueva Caceres, and having been left 
largely untouched by the Aglipayan schism of 1902, had remained a very strong Catholic center. Thus, 



even after a decade in Naga, Protestant work there had hardly progressed at all. Where the people may 
not have been Catholic in doctrine and practice, they were at least Catholic in sympathy and allegiance. 
Out of curiosity, large crowds would come to the Protestant chapel in the evening to see stereopticon 
slides. But as soon as the lights go on, "the people escape like a flock of frightened quails."73  

Under Evangelist Nicanor Villania's efforts, promising work started in three different towns in 1917. But 
in each case, Catholic opposition within a few weeks caused the attendance to plummet down, forcing 
services to cease. In the vicinity of Naga, some hopeful sign was seen in Calabanga that same year, 
though work there had been practically dead for some time.74  

The only truly flourishing Protestant work in Camarines at that time was in Lagonoy, Camarines Sur, the 

chief place in Bicol where Aglipayanism had won some measure of success. When the local Aglipayan 

group began to disintegrate after 1915, many of its members either returned to the Catholic fold or 

manifested interest in Protestantism. Through the work of the evangelists Santos Primavera and Silvino 

Romero, of Buhi, a small congregation was established in Lagonoy about 1917.75 This was the beginning 

of more permanent Presbyterian work in the Camarines. 

The later 1910's also showed that Filipino workers in Bicol were now prepared to take on responsibility 
for the leadership of their churches. In 1918 when the Rev. Brown left as chaplain for the U.S. National 
Guard, the Rev. Julian Berturnen, who was nearing 50 by this time, took charge over Milwaukee 
Dormitory, and later had oversight for a good many years of pastoral and evangelistic work in all of 
Sorsogon province. Another able leader, Evangelist Prudencio Tongco, of Guinobatan, whose special 
strength lay in stewardship development, was assigned to oversee the churches in Albay province.76 
Under him, the Guinobatan Evangelical Church had the best Sunday School in the Bicol region.77  

Working with Bertumen and Tongco were younger church workers like Crispin Faune and the evangelists 
Leonardo G. Dia, Agripino Clavecilla and Orendain, Haldos, and Posis, as well as the Biblewomen Miss 
Moralde, two sisters of Evangelist Orendain, and Miss Feliciana Maravillas. During these years, there 
was a consistently increasing number of adult conversions and baptisms in Albay and Sorsogon. From 
167 adult baptisms in 1916, the figure rose to 213 in 1917, and 242 in 1918.79 Dropping to 123 by 1920,79 
it was not until a number of years afterwards that the annual number of adult baptisms once more 
picked up.  

 

Evangelistic Expansion in Bicol  

It was not until about 1917 that the Albay Mission began to reach out to farther places in the peninsula, 
starting with a 21-day evangelistic tour through Sorsogon province by the Rev. Roy Brown, the Rev. 
Julian V. Bertumen, Miss Agripina Moralde, and Miss Filomena Briza, during which a total of 17 converts 
were won.80 In the 17-year period between 1903 and 1920, some 69 places in the Bicol peninsula had 
been entered and opened to evangelism, while hundreds more had been visited. By 1920, there were a 
total of 2,300 church members scattered in groups of 3 to 50 throughout the region.81  

By 1922 evangelistic work had been extended to the island of Catanduanes and the Caramoan 
peninsula. About 1917, a member of the Polangui Evangelical Church named Mr. Duran and his family 
had moved to Viga in Catanduanes, the first and only Protestants on the island. Largely through Duran's 
efforts and the occasional visits of evangelists, some 30 converts had been gathered, meeting in Duran's 

home by 1922.82 The first significant advance in Catanduanes, however, began when the Biblewomen 
Miss Agripina Moralde and Miss Filomena Briza held a series of evangelistic meetings in Viga that same 



year, braving hecklers and trouble-makers and showing a kind and forgiving spirit which positively 
influenced a good many of the local people.83  

The Albay Station had the special distinction of employing more young women workers than any other 
Presbyterian mission station in the Philippines. Graduates of Ellinwood Bible Training School for Girls, 
they were specially assigned to teach and preach in the various congregations. As Rodgers would 
admiringly recall in 1939:  

Most of these young women have done very excellent service. Sometimes marriage has stopped 
their activities but in most cases their unofficial work has been a great help. These young women 
are getting in touch with the women and children of the towns where they work in a way that no 
man, could possibly do.84  

 

The Iloilo Field 

To facilitate the strengthening of existing work, the Iloilo station by 1917 increased the number of 
circuits or districts to 12, with 5 to 7 congregations in each. By then, there were only 6 ordained 
ministers for as many districts, though it was hoped that within the next few years, there should be at 
least one ordained pastor in each district.  

Since the early 1910's, the practice was maintained of holding annual 3-week evangelists' institutes in 
Iloilo every September. Borrowing a practice from the Methodist Episcopal Mission, the Presbyterians in 
Panay began conducting in 1917 a series of week-long revivals in each of the twelve districts. Although 
they were not accustomed to this form of evangelism, they were quite surprised to get 546 decisions, 
although in some places lack of follow-up caused a good number to backslide.85  

In 1917, two new congregations were organized, and separate calls for preachers were received from 

the towns of Pandan, Sebaste and Valderrama in the province of Antique, and also from the islands of 

Cuyo and Guimaras. No evangelist could immediately be spared, and to remedy the situation, Protestant 

high school students were employed extensively for this purpose during vacations. Youth work was also 

specially successful. The Christian Endeavor Society continued to grow in Iloilo, while new chapters were 

also organized in Leon, San Jose [or San Jose de Buenavista], Patnongon, and Culasi. 

As early as 1918, the Iloilo Presbytery already led the two others, Manila and Cebu, in the number of 
communicants and adherents, which then stood at 4,0434 and 8,238, respectively. It was followed by 
Cebu Presbytery with corresponding figures of 3,496 and 4,364, respectively.86  

 

The Dire Need for Workers  

Although the field of the Iloilo mission station was large enough to require 6 or 7 missionary families, for 
the entire period 1900-1925 Iloilo had always been a two-family station, and at times even less.87  

By 1917, there was much demand from the field for workers. Antique was specially in dire straits, for the 
Rev. Adriano Osorio had retired from the pastorate sometime about 1916, though he "continued to 
preach constantly till his death" during the mid-1930's.88 Two other evangelists had also died in 1917, 
namely, an elder named Sr. Francisco, one of the first and most faithful Presbyterian workers in Panay, 
and one Pastor Valentin, who had worked for several years in his hometown.89 In 1919 also, the Panay 
Presbyterians lost a great leader with the untimely death of the Rev. Jose Moleta, pastor of Iloilo 
Evangelical Church and Moderator of the Presbyterian Synod.90  



For the entire period before 1935, most of the ordained Presbyterian ministers in Panay were located in 
the province of Iloilo. For a great many years, the Antique churches had only one ordained minister, 
namely, the Rev. Adriano Osorio. For a number of years after 1916, his sole successor was the Rev. 
Domingo Molina, who was pastor of San Jose. Assisted by Evangelist Anselnoo Merjuar, of San Remigio, 
Molina divided his time among all the churches in the southern half of the province. Until 1920, there 
was no ordained minister at all for the northern Antique churches -- which numerically constituted 
almost half of the entire membership of the Iloilo Presbytery.91  

Evangelist Ramon Garcia was then pastor of Culasi, but he hardly had time to visit all the churches in 

northern Antique. The Rev. Clemente C. Constantino, district minister of southern Iloilo province, was 

shortly afterwards assigned to visit these churches, but this arrangement was largely unsatisfactory, as 

the people could not know for certain when he would come, because of the irregular boat schedules. 

Hence, congregations were not prepared when he came, and many members who lived in distant farms 

could not be reached in time, while converts waiting to be baptized often lost interest before they 

received the sacrament. 

The situation somewhat improved beginning 1920 when the first seminary-trained young ministers were 
added to the staff of the Iloilo Presbytery. Thus, Juan E. Nuñez, the first from Panay to graduate with a 
Bachelor of Divinity degree from Union Theological Seminary in December 1919, thereafter became 
pastor of the evangelical church in Lauaan, Antique. He was followed by Macario Demonteverde, who 
graduated in March 1922, and afterwards settled in Iloilo with his wife, a nursing graduate that same 
year from the Sabine Haines Memorial Hospital School of Nursing.92  

 

New Work in Cuyo and Guimaras  

The long unanswered call from Cuyo was remedied by sending for one year at a time a senior ministerial 
student of Union Theological Seminary, the first one being Juan E. Nuñez in 1917-1918. By 1919 some 30 
people on Cuyo Island had been converted, and were asking for an ordained pastor to baptize and 
organize them into a church.93  

On the other hand, an evangelist named Pastor Lamberto Tacliendo was sent to Guimaras Island about 
1917. Thereafter, the work in Guimaras made leaps and bounds. The older congregations continued to 
grow, while new ones were being organized. In two communities, almost all the inhabitants had become 
faithful Protestants. Two new centers were also opened, and there were more places on the island 
calling for Tacliendo's services than he could attend to.  

Even then, by 1921-1922, the number of Filipino workers remained as in previous years. Pedro Recto, 
though sickly, continued in Leon; as did Maximo Olivo in the interior mountains, especially in barrio 
Kamandag; Clemente Constantino among congregations in southern Iloilo; Domingo Molina in southern 
Antique, assisted by a licensed preacher, Anselmo Merjuar, of San Remigio. Both Molina and Merjuar 
worked in San Jose de Buenavista, and in 1922 opened new work in barrios Alayon, Igbumlo and 
Kablada. Evangelist Ramon Garcia did his best to hold the ground in Culasi; but the Lauaan field was 
unmanned since the transfer in 1921 of Rev. Nuñez to Cuyo.  

In southern Antique, the preaching places included the coastal town of San Jose and the mountain 

towns of Sibalom and San Remigio; as well as the barrios of San Pedro, Malandug, Mapatag, and Mayon 

[all of San Jose]; Inabasan and Villar [both of Sibalom]; as well as San Rafael and Osorio [both of San 

Remigio. But as these places were widely spread, most of them in the mountains, evangelists had barely 

time to visit all of them regularly. 



 

Troubles in the Iloilo Church 

These problems were compounded by internal troubles in the Iloilo City church. Following the death in 
1919 of its pastor, the Rev. Jose Moleta, who was also Moderator of the Presbyterian Synod, the Iloilo 
Evangelical Church experienced dissensions, when its members could not agree on whom to call as their 
next pastor. The result was that the Iloilo church reached a low point in vitality by 1919,94 so that its 
ministry was sorely hampered. At that time, there were 1,400 students in the Iloilo Provincial High 
School. Yet there was little student work that could be done, outside the Dunwoody Dormitory for boys 
at La Paz district, as the evangelists already had more than enough work in their hands.  

Some advance in Iloilo church was made when kindergarten work picked up with the coming of a new 
Presbyterian missionary couple, the Walters. Mrs Walters and her two trained assistants taught the 
children, whose parents were practically all Catholics, some of them Spanish mestizos. There was a 
special interest in kindergarten work, because, as a contemporaneous Presbyterian mission report put 
it:  

“People everywhere are glad to send their children to kindergarten when they will not send them 
to anything else Protestant. We should have a school for training such workers and develop the 
idea out among the towns and large cities where they could instill golden truths into the minds 
of these little tots."95  

 

The Leon Institute  

One of the most notable accomplishments of the Iloilo mission station between 1914 and 1925 was the 
establishment of Leon Institute, an educational experiment in the interior town of Leon, some 21 
kilometers from Iloilo. Leon was a largely Catholic town strongly controlled by the local parish priest. For 
many years, there had been a small Protestant congregation there under Evangelist Pedro Recto, but 
most of the members came from the barrios. As the government did not have an intermediate school in 
the municipality, some 50 or 60 people from Leon came to Iloilo during Holy Week of 1917 to ask the 
Presbyterian missionaries to establish an intermediate school in their town. They indicated that they and 
other parents were willing to pay tuition fees to support the school.  

Accepting the challenge, the Presbyterian mission opened Leon Institute in rented quarters in June 
1917. All the teachers were Protestants, two of the first four being Silliman graduates. One of these was 
Pablo Oro, who had earned his A.B. degree from Silliman Institute in 1916.96 Leon Institute began with 
classes for the 5th, 6th and 7th grades, enrolling a total of 108 students aged between 14 and 22, whose 
number soon rose to 123.97 The curriculum followed that of the public schools, except for an additional 
class period for Bible study every day and Bible-fading and prayer at the morning assembly.98 Two years 
later, the Presbyterian Mission could report that the Bible classes were being attended regularly with 
lively interest.99  

Leon Institute opened in June 1919 with an enrolment of 135, 29 of these in the new first year high 
school class. By this time, the quality of faculty educational preparation had vastly improved. Four of the 
5 teachers at that time were Silliman graduates, two with high school diplomas and two with A.B. 
degrees.100 Though only a small percentage of the students of Leon Institute were being converted 
annually, yet the missionaries felt that the institute was an effective instrument for spreading 
evangelical influence. Many teachers for the interior barrio schools received their training and Bible 
instruction at the Institute.  



By 1922 Leon Institute had 292 students from 1st grade primary to 3rd year high school. That year, the 
school administration had planned to put up the 1st and 2nd primary grades only, but when school 
opened in June, there were so many pupils that it was found necessary to open also the 3rd and 4th 
grades. The faculty had also increased to 14. Of the 292 students then enrolled, some were Protestants, 
and of the Catholic majority, 16 attended Sunday School and 20 to 25 the Christian Endeavor Society.  

The local Catholic parish priest had reacted very sharply to Leon Institute, and in June 1918 set up a rival 

Catholic intermediate school, charging no tuition fees. The priest's plans were foiled, however, for many 

of the parents, even those who showed no special sympathy for either side, reasoned out that once 

Leon Institute was out of business, the Catholic school would then most probably charge tuition fees.101 

The Catholic school started with an enrolment of 18, all from the local parish primary school, but four 

months later, only 7 students had remained.102 

In his chagrin, the Catholic parish priest during the summer vacation of 1922 sent letters to all barrio 
tenientes [lieutenants], threatening to refuse to celebrate their barrio fiesta if they sent their children to 
the Protestant school the following June. This threat, however, cut down only on 5th grade attendance 
at Leon Institute the following June,103 and the school was soon able to weather this storm. 
Consequently, the Catholic experiment never was able to put up a respectable competition with Leon 
Institute, as long as the latter existed.  

Leon Institute continued to flourish in the next few years. Unfortunately, it was sorely hurt by the 
Presbyterian Mission withdrawal from Panay in 1925, as the Baptists, to whom it was entrusted, were 
fully occupied with their own mission school in Jaro and did not have enough personnel to supervise or 
maintain the institute.  

 

The Cebu Presbytery 

By 1912 there were already 17 organized churches in the Cebu Presbytery, the majority of these on the 
island of Cebu itself. The leading church was, of course, that of Cebu City, located on what soon became 
Jones Avenue, which for a time in the late 1930's was renamed Fuente Osmeña Avenue. The original 
Presbyterian mission property straddled both sides of the street, and was purchased from the 
government through the generous assistance of Mr. Holmes, Mrs. Graham's father who came with the 
Grahams on their return from furlough in 1909. The property, which was then some distance from the 
city center, was originally part of the Banilad Estate, which the government had earlier purchased from 
the Augustinian friars. Later, the government desired to obtain larger space for what is now the 
Southern Islands Hospital and thus offered to the Presbyterian Mission to exchange its portion on the 
south side of the street for another adjacent lot on the north side. It was on the new contiguous 
property that mission buildings were built in 1912 and 1913, including Emerson Girls' Dormitory, Sneed 
Boys' Dormitory, the Bradford Memorial Church, and two residences for the Jansens and the Dunlaps.104  

Though the Cebu churches shared in the general surge of enthusiasm after 1914, they faced certain 
problems peculiar to their area. Indeed, the mission year 1916-17 was in many ways one of the most 
trying periods for the Cebu station. The churches in northern Cebu were troubled by the Seventh-Day 
Adventists, who took with them four members of one congregation. Even more dismaying was the 
defection of the Rev. Ricardo Alonzo, who entered the priesthood of the Iglesia Filipina Independiente 
[Philippine Independent Church]. It was not that he was able to take away any considerable numbers 
from Presbyterian ranks. What was significant was that he had been the first evangelist and the first 
ordained Presbyterian minister in Cebu.  



Shortly thereafter, some Aglipayans also approached the Rev. Jorge B. Patalinghug, asking him to join 
them along with Alonzo. But Patalinghug demurred, for he felt that the Aglipayans were quite some 
distance from the evangelical spirit. Fora number of years also, the activity of the Mactan Cristianos 
Filipinos gave serious trouble,105 but by 1917 a good number of them had returned to the Presbyterian 
Church.  

To be sure, there were some encouraging developments in 1917. The acquisition of a mission 
automobile made visits to the 24 outstations more convenient. The Bible Conferences, as those at 
Oslob, Badian and Medellin, continued to be well attended. Deriving inspiration from these conferences, 
the Oslob brethren began preaching in seven barrios, while the youth in Badian alternately visited one 
of three barrios every Sunday. The Fuente Osmeña Evangelical Church [Bradford Memorial Church] and 
the OsIob Evangelical Church had also become self-supporting.106 Moreover, calls for evangelists 
continued to come from many places. In fact, in 1917 new work began on Bantayan Island, where an 
audience of 500 eagerly listened to the Rev. George W. Dunlap during his first visit. In another place in 
Cebu, new work was also opened with some 200 attending the first service.  

 

Decline in Cebu After 1919  

But the migration to Mindanao of hundreds of Protestants beginning 1913 had sorely weakened the 
Presbyterian churches in Cebu. By 1919 Presbyterian work outside Cebu City Cebu had perceptively 
declined. Whereas in former years, Cebu consistently showed marked evangelistic growth, with 
comparatively large congregations and hundreds of new converts every year, by 1919, as the mission 
station report for that year put it, the cry was: "Come over to Cebu and help us!"  

The migrations to the more fertile lands of Mindanao had simply drained away too much of the vitality 

and numbers of earlier years. In some places, the entire Protestant congregation, as in Dumanjug, 
moved to Mindanao. Others were decimated and left weak and practically helpless. The saddest part of 
it was that many of the evangelists themselves also joined the exodus, so that what was Mindanao's 
happy gain was Cebu's sorry loss. By 1916, some 500 members of Presbyterian churches in the Visayas, 
largely from Cebu, but also with a few from Bohol, Leyte and Negros had migrated to Mindanao.107 More 
were to follow in succeeding years.  

By 1920 the situation had become alarming. The Cebu field, with its 20 organized churches and 
congregations, needed at least 11 evangelists in various strategic places. But the fact is that by then, it 
was manned only by 4. At the northern end of the province, Francisco Lavariño worked in barrio Cawit 
of Medellin, while Fernando Quiñones labored alone in Toledo. In Danao, Victorino Tumayao carried on 
very encouraging work, as did Martin Belarmino among the mountain folks behind Cebu City. But fully 
half the island of Cebu, from the Cebu-Toledo line down to the southern tip, did not have one single 
Filipino pastor or evangelist. The supervision of the evangelistic work in the province was divided 
between the Rev. John W. Dunlop, who had charge of the work north of the Cebu-Toledo line, and the 
Rev. Charles E. Rath, who cared for the southern Cebu, as well as for the western and southern 
coastlines of Leyte.  

Lacking adequate leadership, the churches naturally lagged behind in self-support. The Oslob church, 
which up to 1918 was very promising, had greatly weakened by 1920. The only truly self-supporting 
congregation by this time was the Fuente Osmeña Evangelical Church, under the ministry of the Rev. 
Jorge B. Patalinghug. Outside the city, what came nearest to supporting an evangelist were the 
mountain congregations where Belarmino was working.  

 



Attempts to Counter the Reverses  

By 1920 the more successful endeavors in the whole province centered in Cebu City. Patalinghug gave 
invaluable assistance to Dunlop and Rath on itineration trips to other parts of the island. He also 
accompanied the Rev. Staines, a visiting missionary from India, who in April-May 1920 conducted special 
evangelistic meetings with his stereopticon and slides in Cebu City and the towns of Danao, Talamban, 
Kabangahan, and Oslob.108  

That same year also, the Rev. Dunlop, Miss Olive Rohrbaugh and a party of ten Filipino workers made 
the first visit to the Camotes Islands. The visits were kept up, and late in 1922 an evangelist was 

stationed on one of the islands to minister to the congregation there.109 In Labangon also, open-air 
Sunday School had been kept up for a number of years. Late in 1922 a chapel was built by the small 
congregation.110  

Since earlier years, an annual Bible Conference was usually held in Cebu. The missionaries still held Bible 
conferences in each circuit, with Bible classes in the mornings, house-to-house visitation and open-air 
meetings in the afternoons, and evangelistic services in the evenings.111 Beginning 1921, however, all 
evangelists and other workers were sent for the short Visayan course to the newly opened Silliman Bible 
School in Dumaguete. Closer attention was also paid to Sunday School work in Cebu City, which had 
Elder Marcelo Dablo as able superintendent. Every Wednesday evening, a training class was also held for 
teachers. From the Sunday School class, about a dozen went out Sunday afternoons to hold open-air 
classes either at the provincial jail or at the leper hospital. Cebu was an assembly point for lepers in the 
Visayas and Mindanao before they were brought to the Culion Leper Colony. But when the number 
reached about 100 in 1922, the government decided to put up a leper hospital in Cebu, so that the 
milder cases would not need to be sent to Culion.112  

The most exciting evangelistic advances in Cebu City at this time were in the area of student work. 
Wherever there were large concentrations of students, the Presbyterian mission had not missed the 
opportunity to establish student dormitories, as in Manila and Iloilo since 1907, and Albay and Naga 
since 1910, not to mention Dumaguete in connection with Silliman Institute. With the fast development 
of the government Cebu High School, the city of Cebu soon became the largest educational center in 
eastern and central Visayas. There the Presbyterians inaugurated dormitory work in 1916, with the 
establishment of Sneed Dormitory with 34 boys, and Emerson Dormitory with 35 girls, the latter rising to 
45 in 1917. These dormitories were assisted financially and in other ways by American Protestant 
residents in Cebu.  

These two institutions soon proved to be good instruments for making friends. Male teachers coming to 

Cebu by the score for in-service training, as well as government employees en route to Leyte, Mindanao 

or Negros, usually stayed for a day or two as transients in Sneed Dormitory and became friends of the 

mission.113 By 1917 it was found necessary to set up Owen Dormitory as a second residence hall for 

boys, the total number of regular male residents rising to 125, with 326 transients staying for various 

lengths of time for that year. The two groups jointly represented twelve provinces, which was an 

indicator as to how far and wide Protestant influence had by then spread.114   

The Catholics in 1916 had also opened Santo Rosario Girls' Dormitory opposite the Cebu High School 
campus. But there were many times more residents at Emerson, mostly Catholic themselves. As one 
Emerson resident put it in 1917, "the girls are always happy here," referring, among other things, to the 
frequent singing sessions.115  

 



Advance in Student Work in Cebu  

With the arrival of the Rev. and Mrs. John W. Dunlop in 1918, the Cebu mission station inaugurated 
special work for English-speaking Filipinos, leading eventually to the erection nine years later of a 
Student Evangelical Church. Dunlop early on found an assistant in a ministerial student named Angel 
Alvaro.  

By the early 1920's, the number of high school students in Cebu had risen to 2,500. To meet the need 
for an adequate evangelistic program among youth, the Rev. Calixto Sanidad arrived in June 1922 from 
the United States where he had spent 11 years. A graduate of Coe College and McCormick Theological 
Seminary, Sanidad had been ordained by the Chicago Presbytery of the Presbyterian Church in the 
U.S.A. A student center, which could accommodate 25 boys, was soon opened that same year. Though 
at first, it did not prove successful as expected, it gradually began to receive widespread interest.  

Before long, the evening evangelistic services were drawing about 100 young men and women. Though 
conversions were few, yet evangelical preaching was heard by a good number of youth.116 With 
increasing enrolment in the Cebu High School and the opening of the Cebu Normal School in 1923, 
extensions were made to both Emerson and Sneed Dormitories, which was made possible through the 
generous support of all American, English, Chinese and Filipino Protestants in Cebu City.117  

Evangelistic work among the students of Cebu High School and Cebu Normal School gained ground in 

1923, a Student Christian Center was erected on a lot adjoining the campus of the latter. The object was 

to "help students know the Bible as the text book of Christianity."118 To this end, short courses of study 

were offered, such as introduction to the Bible, Jesus' life and ministry, the Gospels, early Church 

history, Christian liberty, and other great teachings of the Bible. During the first ten days, over 100 

students had eruolled,119 with apparently hundreds more in succeeding months.   

  

Moderate Gains in Cebu in the 1920's  

In 1921 earnest efforts were made to strengthen the Cebu work. As a result, 12 of the 18 congregations 
registered increases, while work in 6 new places was also begun, so that by this time, evangelistic work 
was carried on from Santander in the south to Bogo in the north. In Bantayan Island, regular meetings 
had been established in the towns of Medellin and Daang Bantayan, one former resident of Sneed 
Dormitory holding morning Sunday School classes in his own home.  

As a result of the New Era movement, 1926 turned out to be a very good year for the Cebu mission. But 
four of the workers became sick in 1927, two seriously with tuberculosis, and work was halted in two 
large municipalities. Nevertheless, strong chapels were built in Toledo poblacion and its mountain barrio 
of Tagamakan. Work in Tagamakan, which did not have a public school, began when the people called a 
Protestant teacher to start a school, promising to give him board and lodging. Through the work of this 
teacher, a small Protestant congregation in Tagamakan was in time organized.  

In 1926 John W. Dunlop also started work in Carcar, though with little results. But in Naga, where the 
Rev. and Mrs. Judson L. Underwood had labored for several years before, the work showed some 
development in the Christian life of its members. Although only few were gathered, quite a number of 
the congregation were professionals. In fact, seven of the adults baptized in 1926-1927 were or had 
been public school teachers.120  

Moreover, in George Dunlap's district of Badian, Fernando Quiñones continued the very good work in 
the poblacion and in its barrio of Matutin-ao. Badian had always had steady growth; but 1927 was 



exceptionally outstanding -- 57 adults and 50 children were baptized, and many more were preparing 
for membership.121 In northeastern Cebu, Sogod and Catmon were also opened that same year.  

In many ways also, 1927-28 was one of the best years in student work in Cebu. The Student Christian 

Center building was dedicated in 1927, for the use of the Student Evangelical Church, organized on 

October 31, 1927. The Center also housed a library, and had sufficient space for lectures, programs and 

recreation. Some 600 attended the dedication ceremonies. It was to be regretted that the Rev. Calixto 

Sanidad, who had been called to Cebu specifically for student work, had shortly before resigned to teach 

Bible at Duero, Bohol.   

The Student Christian Center soon became one of the highlights of Protestant work in Cebu. At one 
meeting, more than 750 students were in attendance. After school opened in June 1928, more than 
1,000 students repaired to the center every week. By the following September, the weekly attendance 
had risen to almost 4,200. A specially encouraging feature was the increasing number of girls, who by 
that time comprised a fourth of the total number who came. As part of the evangelistic phase of the 
Center, choice Scripture texts, which were changed daily, were written on the walls in the various rooms 
and on the blackboards. Bibles and Testaments were also conspicuously placed on tables, and it was a 
rare thing not to see students reading the Scriptures or copying the texts and messages.  

By the 1920's, the number and quality of church workers in Cebu had also greatly improved. In 1928, on 
the eve of the formation of the United Evangelical Church, the pastors of the Cebu Presbytery included 
the Rev. Francisco Ibalarrosa, who had charge of the entire southern Leyte field; and the Rev. Melchor 
Monte de Ramos, formerly of Baybay, but now transferred to Bogo, the largest municipality in northern 
Cebu. The Rev. Martin Belarmino was at Badian, leaving Oslob without a pastor. The Rev. Victoriano 
Tumayao was in Toledo, the Rev. Guillermo Tumulak in Opon, and the Rev. Jorge B. Patalinghug in Cebu 
City, where Fuente Osmeña [Bradford Memorial] Evangelical Church had become one of the strongest 
churches south of Manila.  

The English-speaking Student Evangelical Church of Cebu, however, never had a Filipino pastor during 
the pre-war years. The first pastor was the Rev. Dr. George W. Dunlap, D.D. till his retirement in 1935, 
being thereafter succeeded by the Rev. Albert J. Sanders, formerly of the Catbalogan mission station. 
But when Mrs. Edna F. Sanders' failing health caused their resignation in 1936, the pastorate passed on 
to the Rev. Frederic G. Appleton, who remained in that position until the outbreak of World War II.122  

 

The Opening of Masbate  

The most interesting event of 1927 in the Cebu mission station was the opening of new work in 
Masbate. In 1919 a Protestant named Andres Magno had moved from Cebu to Alegria, Masbate, and 
began work among his new friends and neighbors. For years they had never had any pastoral visit, and 
when the Rev. John W. Dunlop and the Rev. Victorino Tumayao visited Alegria in 1927, they baptized 45 
adults and 57 children. The two also held evangelistic meetings in the capital town of Masbate, where 
28 high school students professed faith in Christ. With these beginnings, Tumayao was then reassigned 
to Masbate, where he stayed for about a year.123  

In immediately succeeding years, church growth was slow in Masbate, for many new members soon 
moved to other places to find better land and work opportunity. But by 1934, four barrio congregations, 
aside from that in Alegria, had been organized. These were in Kabangkalan, barrio of Limbuhan [now Pio 
V. Corpus town]; and Masbaranon, Matagangtang and Luna, all barrios of Placer.124 In Limbuhan, the 
first converts had been the family of Dionisio and Isabel Pintuan. There were also scattered groups of 
believers in several other places.  



 

The Leyte Field  

Like Cebu, Leyte had its own share of woes in the 1910's. A great typhoon which in 1912 hit the 
Philippines from the eastern Visayas to southern Luzon proved to be a disaster the effects of which 
continued to be felt even years afterwards. As the Rev. Rath would report in 1917: "Our work has not 
yet recovered from the shock that we received by the baguio [typhoon] of 1912. After this baguio many 
of our members migrated to Mindanao and left congregations which were once strong in a weakened 
condition."125 At that time, there were congregations in Baybay, Hindang, Maasin, Macrohon, Malitbog, 
and Himatagon. But all were weak and small, and in the next few years, not one showed any spirit of 
revival, while an unusually large number of members were lost to the fellowship, and two congregations 
in 1917 were sundered by dissensions among themselves.  

Because of the slow results in the evangelistic sphere, it was thought that medical work should be 
resumed, in order to gain the confidence of the people. In 1907 Dr. and Mrs. Robert W. Carter, M.D. had 
begun in Maasin a very fruitful medical ministry, which had won the hearts of many people. Largely 
through their efforts, the evangelical faith had penetrated into Jaro, Burauen, Macrohon and many of 
the towns on the west coast and around Sogod Bay. It was therefore regarded as a great loss for Leyte, 
when the Carters were transferred to the Albay Station in 1912.  

Thus, in 1913 Dr. and Mrs. Warren J. Miller, M.D. were appointed to replace the Carters, but this time 
based in Tacloban. Dr. Miller soon established the practice of visiting the outlying towns on his 
motorcycle. When he returned from the end of his route, small American flags would fly outside houses 
along the way, indicating there were sick people inside seeking his help.  

All throughout his term, Dr. Miller had Made it his dream to put up a mission hospital in Tacloban. There 
had been a government provincial hospital there since years before, but it was poorly managed, was 
heavily in debt, and had to be sold. Thus, with the help of friends in the United States, particularly St. 
Paul's Church in Philadelphia, the Presbyterian Mission put up a mission hospital in Tacloban in 1918.  

 

Better Prospects in Leyte  

This marked the beginning of more fruitful mission work in Leyte. That same year also, the first Sunday 
School Convention and the first Bible Conference were held in Tacloban, with Dr. and Mrs. Graham 
coming over from Bohol to lead the activities. In 1919 also, Melchor Monte de Ramos, a graduate of 
Union Theological Seminary, whose wife was an alumna of the Ellinwood Bible School for Girls, was 
ordained. With the Rev. Francisco Ibalarrosa and the Rev. Severino B. Abiera (1894-1951), then working 
in Burauen, this event provided three ordained Filipino ministers for the Leyte station.  

About 1920, the Leyte field was then divided into three circuits. At that time, there were no roads 
except in a few places in Leyte. Thus to get from Tacloban to Baybay, one had to take a boat to Cebu and 
from there transfer to another to Baybay. The Rev. Ibalarrosa was assigned to the Maasin circuit, as 
senior pastor for the entire Cebuano-speaking population of Leyte, with specific responsibility for the 
entire southern Leyte coast and the area around Sogod Bay. Assisting him was Evangelist Gaudencio 
Acopilado, who with his wife, the former Vicenta Leyson, was an efficient Christian worker in Tacloban 
for many years.  

The Rev. and Mrs. Monte de Ramos were assigned to the Baybay circuit on the western coast for the 
Cebuano-speaking people in that district. For a time, he was assisted by Angel C. Espina, a ministerial 
student at Silliman, who in 1920 was sent as a Filipino delegate to the World's Sunday School 



Convention in Japan. Espina would remain in Baybay till he went for graduate study in the United States. 
After his return, he established in 1924 Maasin Institute [now the College of Maasin] the first church-
related school connected with the Presbyterian Synod in the Philippines.   

The third circuit comprised the northwestern Samareño-speaking portion of Leyte, with the Rev. 
Severino B. Abiera being stationed in Burauen, while evangelist Magno Managbanag stayed at Tacloban, 
to take care of the boys' dormitory and the small local congregation there. Mrs. Managbanag was a 
trained nurse, who had graduated from the Mission Hospital Nursing School in Iloilo. Also assisting 
Abiera for a time was the evangelist Bernardo Talero. When ill health and furloughs left no missionary 
on Leyte in 1921-1922, these Filipino workers ably maintained the work.  

In 1917 there were ten Presbyterian congregations in Leyte, namely, Maasin, Tacloban, Mahaplag, 
Baybay, Burauen, Hindang, Macrohon, Malitbog, Himatagon and Marayag, but only Maasin was formally 
organized into a church. Of the three districts, the most encouraging was Tacloban under Abiera, 
followed by Maasin. 

1923 the Presbyterian Mission decided to recall the Millers, on account of his poor health, and close the 
Leyte Mission Hospital, with the medicines, towels, sheets, linens and other supplies on stock being 
distributed among the three other Presbyterian mission hospitals in Iloilo, Dumaguete and Tagbilaran. 
The hospital building was then converted into a much-needed boys' dormitory, for Tacloban was the site 
of the Leyte provincial high school which at that time enrolled over 500 students.126 As the Raths had 
been transferred to Cebu, the only missionaries left in Tacloban were the Rev. and Mrs. Albert K. 
Spielberger and Miss Alice J. Fullerton, R.N., who had come in 1922, the latter after some time of service 
in Formosa. When the Spielbergers were transferred to Manila in 1924, Miss Fullerton remained in 
Tacloban till new personnel reinforcements came the following year.  

With the transfer of Dr. and Mrs. J. Andrew Hall from Iloilo to Tacloban in 1925, their first task was to 
reopen the Bethany Mission Hospital in Tacloban, with one Dr. Fernandez as his assistant. The 
outstanding achievement of the mission hospital at this time was the eradication of the dreaded yaws 
through the use of the newly discovered drug, salvarsan. Dr. Hall held clinics in all the towns of Leyte 
that could be reached from Tacloban, accompanied the Rev. Abiera in the first evangelistic campaign on 
the island of Biliran, and about this time also crossed over to the coastal towns of northwestern 
Samar.127  

When new Presbyterian missionaries, the Rev. and Mrs. Ernest J. Frei, arrived 
in 1932, they chose to locate themselves in the interior town of Burauen, some 

40 kilometers from the coast, in order to have the best possible opportunities 
for learning the local Samareño tongue and for knowing the people. Frei was a Swiss citizen, born in 
Zurich, and had first come to Manila as an employee of a Swiss business firm. Though well along in 
years, he later went to the United States to start as a college freshman and later graduated from the 
Presbyterian Theological Seminary in Chicago.128 As will be seen shortly, Frei's Swiss citizenship served 
him and the Presbyterian Mission well during the Japanese occupation in World War II.  

 

Presbyterian Beginnings in Samar  

As a result of the Baptist-Presbyterian exchange of territory in 1925, the Presbyterians withdrew from 
Panay and took over Samar, which was assigned to the Baptists but had never been occupied by them. 
Thus, the Presbyterian missionaries in Iloilo, the namely, the Rev. Dr. and Mrs. J. Andrew Hall and the 
Rev. and Mrs. Frederick H. Dawson, moved to Tacloban in 1925, Miss Fullerton transferring to Cebu and 



later to Dumaguete. Not long afterwards, the Dawsons moved to Catbalogan, capital of Samar, to open 
up a new Samar Mission Station.  

Dr. Hall and Dr. Fernandez reopened Tacloban Mission Hospital in 1926 a year after the government 
opened a new provincial hospital in Tacloban. The mission hospital, however, continued to be 
patronized by a large number of people.  

The Baptists had begun evangelistic and medical work in Catbalogan, Samar for a little over a year in 
1917-1918, with the coming of the Rev. J.F. Russell and a Filipino physician, Dr. F.C. Sombito. Some 40 
converts, nearly all high school students, were baptized during that period. But with the withdrawal of 
Dr. Sombito, due to his wife's illness, Russell was likewise forced to return to Iloilo, thus causing the 
work to be abandoned.129  

After the Halls and the Dawsons moved to Tacloban in 1925, several planning trips were thereafter 

made to Samar. The first Presbyterian success was due to the efforts of the Rev. Severino B. Abiera, 

when he converted 49 individuals in Catbalogan and baptized them on August 26, 1925. The following 

year, Abiera returned with Dawson, and baptized another 10 converts.130 In 1927 the Dawsons moved to 

Catbalogan and worked among the high school students,131 converts among whom were soon 

instrumental in spreading evangelical teachaings all over Samar. In 1928 the Rev. and Mrs. Albert J. 

Sanders, who had arrived in Tacloban the previous year, joined the Dawsons in Catbalogan, and took 

charge of the Samar mission station when the latter were on furlough in the United States in 1929.132 

Sanders was responsible for the making the first breakthrough in Samar, by training young high school 
students who soon became very effective evangelists. They were the ones who broke new ground, and 
more often than not, the missionary simply came afterwards to examine the converts and baptize those 
who showed adequate understanding of the evangelical faith and definite ethical changes in their lives. 
Some of these student-evangelists later went for further studies for the ministry either in Silliman Bible 
School or in Union Theological Seminary.  

 

The Fearless Witness or Severino Abiera  

Among the early Presbyterian workers in the Leyte-Samar field, the Rev. Severino B. Abiera certainly 
held a preeminent position, especially in terms of his devotion and faithfulness to his Christian 
convictions.  

Abiera was a fiery and fearless preacher, whose zeal for the evangelical faith increased rather than 
diminished after each close encounter with death at the hands of would-be assassins fired by fanatical 
opposition to his preaching. In the early 1920's, Abiera was assaulted in Abuyog, Leyte with a bolo by a 
man convinced by malicious reports that his wife's death had been caused by Abiera's "pernicious 
preaching." Only the immediate intervention of some people in the crowd saved Abiera from being 
killed, though he was hit in several parts of the body, leaving a permanent scar on his face.  

Years later, Abiera was preaching in Law-ang, Samar, when a religious fanatic approached him with a 
crucifix in his hand, shouting: "Do you know what is this?" Without waiting for an answer, the man drew 
his bolo and hacked Abiera on the side of the head. An expert in traditional Filipino martial arts, Abiera 
tried to parry the next blows with an umbrella. But the initial wound had so weakened him that he could 
not fend off twelve more deadly blows to various other parts of his body, till his assailant left him in the 
canal for dead. Yet Abiera survived this fierce assault, and as in the former incident, astonished the 
police authorities when he asked that his assailant be pardoned and released.  



When his younger brother once asked him to desist from his preaching due to the fierce opposition, 

Abiera had said: "I am not afraid even if they take away my life." He remained firm in this resolve. It is 

tragic that in 1951, in the same town of Abuyog, Leyte, an angry mob clubbed him to unconsciousness. 

Badly bruised all over and broken in several places, Abiera was taken to the Cebu Christian Hospital, but 

shortly thereafter died from his injuries."133 

  

The Bohol Mission  

Bohol was first occupied by Dr. James A. Graham, M.D. (1875-1940), a Scotsman, who first arrived in 
Cebu with his bride [nee Lillian E. Wilson Holmes, died 1931] in 1905. The Grahams first served for three 
and a half years in Cebu, went on furlough, and on their return in 1909 took residence in Tagbilaran.  

At that time, there were already a few Protestant congregations on the northern coast of Bohol, 
including those of Minoc and Guindulman, arising from the earlier endeavors of evangelists from Cebu. 
By early 1910, the evangelists Jorge Patalinghug and Domingo Somosot were stationed at 
Guindulman.134  

The first effort made by the Grahams was to gain the confidence of the people. This was not an easy job, 
for Bohol had always been intensely Catholic. As it was out of the regular shipping lanes, the people 
knew little of what was going on in the rest of the country.135 Despite these initial difficulties, at the end 
of the first year, Graham's report showed a daily average of 14 treatments, almost half of these being 
surgical cases.  

To assist Graham in his evangelistic work, a senior Silliman student named Pedro F. Royola was ordained 
by the Cebu Presbytery in 1914, and then sent over to Bohol, where he labored till he and his wife went 
to Honolulu in 1916 as the first missionaries among Filipino plantation workers in Hawaii.136  

Through the efforts of the evangelists, mostly young men like Maximo B. Leopando and Santiago G. Iyoy, 
both of whom were later ordained to the ministry, more converts were thereafter won in Bohol, so that 
the total adult communicants had risen to 823 by the year 1920.137  

 

The Dumaguete Presbytery 

The period 1914-1918 brought more woes than glad tidings for the Presbyterian churches of Negros 

Oriental. It was during this period that several stalwart Protestant leaders passed away,138 while severe 

typhoons lashed the province, and some workers left for Mindanao or elsewhere. Thus, in 1916 the Rev. 

Pedro F. Royola left his pastorate in Jimalalud, to serve as missionary to Filipinos in Hawaii. The 

Dumaguete town church, only recently separated from the student church in Silliman Institute, also lost 

its pastor, the Rev. Rafael Ybañez, who moved to Cebu. The Rev. Angel C. Sotto also moved from Tanjay 

to Dipolog, 

leaving only Simeon S. Emilia and Restituto and Enrique Malahay as the only ordained ministers in the 
province. Miss Maria Vazquez, the first Biblewoman in Negros Oriental also left in December 1916, after 
only six months in service. Evangelist Isidoro Palubon, of Siquijor, likewise transferred to Baliangao in 
what is now Misarnis Occidental.  

The Seventh-Day Adventists also came in 1917, and at that time when, in contrast to the warmth and 
friendship at present, relations between them and other evangelicals were then none too cordial, the 
first appearance of a rival evangelical group tainted the Protestant image in Negros Oriental. The year 



1918 also witnessed a resurgence of Catholicism with the coming of zealous Irish Redemptorist 
missionaries based in Cebu.  

There also appears to have been some significant losses in membership, apparently mostly by migration 
to Mindanao. At the end of 1914, Guihulngan Evangelical Church alone already had an adult 
communicant membership of over 900,139 one of the largest, if not in fact the largest, Protestant local 
church in the Philippines at that time. But as will be seen shortly, four years later the total Protestant 
communicant membership in the whole province was only slightly larger than this figure. The 
exhortations to converts to live a life of high ethical standards and the imposition of church discipline 
beginning about 1915, as the Rev. Pedro F. Royola had done at Jimalalud Evangelical Church that same 
year, also culled out those who thought of the evangelical faith simply as another nominal way of 
Christianity.140  

There were a few consolations, however. Thus, new chapels were built in Sibulan and barrio Polo in 

Tanjay in 1917. Early that same year, the Guihulngan Evangelical Church also declared itself "self-

supporting" and independent of mission subsidy,141 the first Presbyterian church in Negros Oriental to 

attain this status. But perhaps the most important event during this period was the creation of 

Dumaguete Presbytery as a separate ecclesiastical jurisdiction from Cebu. 

 

The Creation of the Dumaguete Presbytery  

When the Cebu Presbytery met at Guihulngan on April 28-30, 1915, at which time Maximo B. Leopando 

was ordained to the ministry, the Presbytery petitioned the Philippine Synod to organize Negros Oriental 

into a separate Presbytery. This was approved at the next Synod assembly in Iloilo in October 1917. 

Inaugurated on February 11, 1918, the Dumaguete Presbytery had as the first ministerial members the-
Rev. Paul Doltz, the Rev. Simeon S. Emilia, the Rev. David S. Hibbard, the Rev. Enrique C. Malahay, the 
Rev. Restituto C. Malahay, the Rev. William J. Smith, and the Rev. Angel C. Sotto, and 29 elders as lay 
representatives, the latter increasing to 36 before the year was over. Within the jurisdiction of the new 
jurisdiction of the new presbytery were the organized churches of Vallehermoso, Guihulngan, Jimalalud, 
Payabon [now Bindoy], Bais, Tanjay, Sibulan, Dumaguete, Luzurriaga [Valencia], San Juan, as well as the 
Chinese Presbyterian Church of Dumaguete, comprising a total of close to 1,600 adult communicants. 
The first officers of the Dumaguete Presbytery were the Rev. Simeon S. Emilia, Moderator; Elder Regino 
Laingo, Stated Clerk, and Elder Lope G. Navarrete (d. 1957), Treasurer.142  

The creation of the Dumaguete Presbytery led to the reduction of members in the Cebu Presbytery to 
but 2,817 adult communicants by 1920. Of these, 1,527 were on the island of Cebu, 823 on Bohol, and 
448 on Leyte.143 On the others of the scale, however, the event brought new vigor to Protestant work in 
Negros Oriental. Although there apparently had been serious losses in membership in previous years, by 
1919 the total adult communicant members in the entire presbytery had risen to 927, more than half of 
these from the northern town of Guihulngan and its immediate environs.144  

At the first annual meeting of the Dumaguete Presbytery held at Guihulngan on April 8-10, 1918, the 
Presbytery classified its organized churches under three categories, on the basis of their financial 
strength. Those churches which annually contributed to the costs of evangelism a sum amounting to at 
least P200.00 were categorized as "first-class" churches; those giving at least P60.00 were regarded as 
"second class" churches; and those contributing less than P50.00, "third classes” churches.145 

At first, only three churches made it to the first category, namely, those of Guihulngan, Dumaguete, and 
Silliman, though Jimalalud was soon added later in 1918. The "second class" churches included those of 



Payabon [Bindoy], Bais, Tanjay, and the Dumaguete Chinese Church [which later became independent of 
the Dumaguete District Conference]. The rest, like Sibulan, Luzurriaga [Valencia], Valleherrnoso, and San 
Juan, were categories as "third class" churches.  

In 1919 the classification of churches was modified, so that "first class" churches were those which 

supported their pastors independently of the mission. Only three fell into this category, namely, 

Silliman, Guihulngan, and Jimalalud. 

The new “second class” churches were those which annually raised at least P200.00 [US$100.00] for 
home missions. Those denominated “third class” were those that raised at least P50.00, while “fourth 
class” churches were those that failed to come up to this amount. 

In 1918, the same year as the creation of the Dumaguete Presbytery, five new local churches were 

organized. Beginning the 1920's, increasingly more adhesions to the various congregations would be 

recorded, particularly in the north, where two large churches, namely, La Libertad and Jimalalud, would 

rise along with the leading Guihulngan Evangelical Church. 

 

Summary 

The fifteen years between the creation of the independent Philippine Presbyterian Synod in 1914 and 

the formation of the United Evangelical Church in 1929 was thus a period of steady though uneven 

growth in the Presbyterian field. 

In terms of evangelistic advance, there was slow but steady progress in the Tagalog regions and the Bicol 

peninsula. In the Visayas, the earlier rapid gains in the Iloilo and Cebu Presbyteries for varying reasons 

had either stalled if not practically retrogressed. In the one case, the reason was due to demoralization 

and the attending difficulties, following the withdrawal of the Presbyterian Mission from Panay in 1925. 

In the other, it was the rapid migration of Protestants from Cebu, Bohol, Leyte and Samar to Mindanao. 

The only Presbyterian field in the Visayas, which not only was to hold its own but even achieved marked 

progress, was the Dumaguete Presbytery in Negros Oriental. 

More than statistics, however, the most important Presbyterian gains during this period was in terms of 

the development of Filipino leadership and the growing into maturity of the various local churches. 

Eventually, it was these two factors that were instrumental in making possible such an event as the 

formation of the United Evangelical Church in 1929. 
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Chapter VI  

 

UNITED BRETHREN AND  

DISCIPLES IN LUZON 

 

Since our arrival we have been called upon to minister  

in one way or another to every American in the province,  

with possibly four or five exceptions.  

Our patients include all classes from the governor, provincial officers,  

and priests, down to the poorest and most ignorant people. ...  

We feel that we are paving the way for future work… 

-- Dr. Cyrus L. Pickett, M.D.  

Disciples missionary, Laoag 

 

Thus far, the survey of the early progress of the various missions whose Churches eventually came into 
the United Church of Christ in the Philippines has covered only the work of the Presbyterians, which 
then encompassed five linguistic areas -- Tagalog, Bicolano, Ilonggo, Cebuano, and Samareño [in 
northeastern Leyte and Samar].  

In this chapter, attention will be given to the work of two other missions, namely, the United Brethren 
Mission in northwestern Luzon, particularly in La Union province, and the Christian Mission (Disciples), 
located in the two Ilocos provinces, Abra, and the northern Cagayan Valley, as well as in scattered points 
in the Tagalog area, mostly in Laguna but also with other places in Cavite and Bulacan.  

In one or two ways, the United Brethren and the Christians (Disciples) furnished strong contrasts within 
the fellowship of the Evangelical Union of 1901. In the first place, the former was episcopal in polity, and 
the latter determinedly congregationalist. Moreover, the former not only strictly adhered to the terms 
of the inter-mission territorial agreement of 1901, but even decided to occupy only that portion as they 
could adequately cover of the area originally assigned to them, leaving the rest of the territory to other 
missions. On the other band, the latter worked with the conviction that the task of mission should be 
guided only by the Holy Spirit, and that Christian apostles, therefore, should go wherever the Spirit leads 
them, and not be hampered by man-made designs or restrictions.  

That in spite of these differences, both should eventually find themselves in one and the same United 
Church can perhaps only be the work of the Holy Spirit,  

 

United Brethren Mission Beginnings, 1901-1904 

In May 1901, the Rev. Edwin S. Eby and the Rev. Sanford B. Kurtz had set up their mission headquarters 
in Vigan, capital of 'locos Sur and seat of the Catholic diocese of Nueva Segovia. At that time, the early 
American missionaries had thought that the best approach to the language barrier was through Spanish, 



and Eby and Kurtz, following this belief, started with Spanish lessons. Only gradually did they discover 
that the more effective approach was through the local language, since about 92% of the Filipinos at 
that time did not speak Spanish and were prejudiced against anything that was consciously identifiable 
with the former regime. Eby and Kurtz also took one wise step further, for they studied also the local 
Ilocano tongue.  

 

United Brethren Beginnings in Vigan  

As they acquired a smattering of the local language, Kurtz began an English-Ilocano dictionary, while the 
American Bible Society asked them 10 go over Isabelo de los Reyes' Ilocano manuscripts of the Gospels 
of Matthew and Mark. This they did with the assistance of a friendly Ilocano teacher. In cooperation 
with the YMCA, they also conducted for seven months evangelistic services among the American troops 
stationed in Vigan, some of whom were hard drinkers and brawlers. Such was their success that the 
local American commanding officer one day called Eby to his office, and told him: "I want to thank you 
for the work you are doing among the soldiers. Some of them who were giving me a good deal of 
trouble are among my best men now."1  

Early Protestant work among the Ilocanos was slow and hardly fruitful. The Ilocanos, particularly those 
in Ilocos Norte, were more concerned about the possible return of the hated Spanish bishops and friars, 
and were openly talking of a mass movement in favor of an independent Catholic Church. Until the final 
outcome of events was settled, they were hardly in any mood to listen to the Protestant newcomers, 
who were for the moment too closely identified with the American garrison in Vigan.  

Meanwhile, the arrival in November 1901 of new United Brethren missionaries, the Rev. and Mrs. L.O. 
Burtner, only brought trouble to the mission. With nine years of successful missionary experience in 
Sierra Leone behind him, Burtner was named mission superintendent. But from the start, disagreement 
arose between him and his younger colleagues with regard to the proper location of their mission 
headquarters. Anxious not to repeat the sad experience of the United Brethren mission in Sierra Leone, 
of having begun in the interior and later moving at great expense to the capital, Burtner strongly urged 
that they must first begin in Manila,2 and that only afterwards should a missionary couple be established 
in each capital of the provinces assigned to them by the Evangelical Union.  

On the other hand, Eby and Kurtz felt that Burtner's plan was a judgment on their earlier work at Vigan, 
and that with three other missions already established in Manila, any United Brethren effort in the 
national capital would probably only mean building a church among American soldiers and civilians. 
Thus, the younger men stoutly argued for an immediate full-time program among the Ilocanos, starting 
from the nucleus already established at Vigan.3  

 

Resolution of the Conflict  

When the perplexed Women's Missionary Association left the decision to the missionaries in the field, 
Burtner easily had his way.4 Disheartened by this turn of events, Kurtz and Eby resigned from the 
mission within five months of each other in 1902, and accepted positions in the Army YMCA in Manila. 
Thus was aborted the United Brethren mission beginnings in Vigan.  

There probably was not one particular correct way of starting mission work, as shown in the way the 
Presbyterians and the Methodists began in Manila, while the Baptists and the Congregatiothilists just as 
successfully started in Panay and Mindanao, respectively. But Burtner's plan was upheld by Mrs. B.F. 
Witt, corresponding secretary of the Women's Missionary Association, who came for a month-long 



observation tour of the Ilocos late in 1902. Yet while she categorically declared that "I am strongly 
convinced that ... the quickest way to the provinces is through Manila,"5 her other recommendation that 
there be sent "first of all, and as soon as possible, the BEST man in the United Brethren Church ... young, 
say about twenty-five years of age or thereabouts, enthusiastic, level-headed,"6 was an unmistakable 
rebuke of Burtner's authoritative and paternalistic administration.  

The unfortunate episode, which disturbingly depleted the strength of the United Brethren mission even 
before it had accomplished anything worthy of note, naturally raised questions in United Brethren ranks 
at home about the advisability of continuing the Philippine Mission. But majority of the mission 
supporters had - their hearts set on the Philippines, and on October 17, 1903, there arrived in Manila as 
new reinforcements the Rev. and Mrs. Howard W. Widdoes, after a 28-day voyage from San Francisco. 
Because of the controversy on where to begin, however, no permanent work could be established until 
1905. A United Brethren writer opined in 1936 that "had the plan of Eby and Kurtz been followed, it is 
likely that the United Brethren mission in the Philippines would have had a good start before, the 
expiration of the first year of missionary effort."7  

Soon after their arrival, Widdoes came to the conclusion that the best approach was to begin not in 
Manila, but in the Ilocos. He knew only too well that after the discouraging first two years, only 
immediate success could convince the Women's Missionary Association to maintain their work in the 
Philippines. Encouragement from Eby and Kurtz, now both Army YMCA workers, strengthened Widdoes' 
resolve. Even Burtner, who had earlier aligned himself with those elements advocating the 
abandonment of the mission, could not but admire Widdoes' avowed intention to stay, whether he had 
support from the Association or not. Just before returning to the United States, Burtner graciously gave 
some valuable advice that if permanent work were to begin, and if the mission headquarters were to be 
established in the provinces, then San Fernando, capital of La Union, might be the ideal place to begin.8  

 

The Pioneering Stage, 1904-1908 

Whatever decision Widdoes needed to make, he could not afford to delay in making it, as the other 
members of the Evangelical Union were now losing confidence in United Brethren ability to hold on to 

the territory assigned to them. In fact, in 1903 missionaries of the Foreign Christian Missionary Society 
of the Christian Church [Disciples of Christ] unilaterally decided, with neither knowledge nor approval 
from the Evangelical Union, to begin work in Laoag, from where they were to expand southward to 
Vigan in 1904. Like the Seventh-Day Adventists, the Disciples during these early years were not too keen 
about the Evangelical Union's idea of territorial division, arguing that they felt they must go wherever 
they were "led by the Holy Spirit." On the other hand, the Methodists who had established a mission at 
Dagupan in Pangasinan, urged the Evangelical Union to allow them to respond to repeated invitations by 
Ilocano inquirers in United Brethren area to send preachers to them.  

As Widdoes was to write home in January 1904, the feeling prevailed in the Evangelical Union "that we 
had quite long enough time to occupy the provinces assigned to us, and if we were not going to do so, 
some one else should have the right to enter."9 Indeed, because of "non-occupation of territory for 
three years," and on the strength of a letter from the Rev. Dr. Ernest S. Lyons, the Methodist pioneer 
missionary at Dagupan, that Ilocanos from United Brethren area frequently visited him to ask for a 
preacher, the Evangelical Union did in fact vote that the Methodists may enter the contested area, as 
soon as the two home boards concerned concurred in the idea.  

 

Widdoes' Missionary Plan  



With the Burtners sailing home within a week, Widdoes early in 1904 was leftalone to save the situation. 
Desperately racing against time, he managed within a Month to survey the area around San Fernando, 
La Union, traveling by rail to Dagupan and by ox cart the rest of the way. Then after sending a favorable 
report to his board, he brought his entire family to San Fernando in February 1904.10  

As the new mission superintendent, Widdoes' decided to limit United Brethren work only to the 
provinces of La Union and Ilocos Sur. He would station one missionary couple in each province, and 
supervise the work from San Fernando, at a total annual expenditure of no more than $5,000 a year. His 
plan also envisioned the raising up of a self-supporting indigenous ministry, working under the direction 
of the American missionaries. Eventually, the United Brethren would confine their work only to La Union 
and the southern end of Ilocos Sur.  

From the start, Widdoes insisted that Filipino converts erect their own churches and chapels. He would 
commence an aggressive evangelistic campaign without delay, beginning in English with public school 
pupils, from among whom he expected to recruit his future mission helpers. For the moment, however, 
money may be needed to be spent for interpreters and translators. But in keeping with his scheme of a 
low-budget missionary enterprise, this should be done sparingly and with extreme care. After all, wrote 
Widdoes optimistically, "the language does not present any great difficulties to a determined soul."11  

Time was to show that Widdoes was right, and that his plan was not only workable but also effective.  

 

Effect of the Aglipayan Schism on Protestant Missions  

The Aglipayan schism of 1902 proved beneficial to the Protestant cause in at least two ways, especially 
in Aglipay's bailiwick in the Ilocos. Firstly, it weakened the traditional notion that for the Filipino people, 
there cannot be any other church than the Roman Catholic. Secondly, the "Filipinist" schismatics, in their 
bitter antagonism to the "Romanists," somehow found some kind of spiritual kinship with the 
Protestants. In general, they welcomed Protestant preachers, and even if most of them found the 
latter's new teachings too foreign and strange for them to accept, they were, on the whole, more ready 
to tolerate the presence of Protestants than "Romanists."  

Thus, the rise of the Igiesia Filipina Independiente [Philippine Indepentent Church] in 1902 served to 
boost Widdoes' work in San Fernando in 1904, in contrast to the indifference if not hostility 
encountered by Eby and Kurtz in Vigan in 1901. Hardly had the Widdoeses completely unpacked their 
belongings, when they were literally besieged by visitors, including some of the leading town citizens, 
many of whom were young men curious to hear about the doctrinas nuevas ["new teachings"] from the 
Protestant missionary. Others came from neighboring towns to purchase Bibles, or to ask for religious 
tracts.  

 

Beginnings in San Fernando  

The second Sunday after his arrival in San Fernando, Widdoes was visited by two inquisitive youths 

named Dalmacio Flores and Camilo Osias, along with six of their classmates from the provincial high 

school, who stayed for more than two hours listening to Widdoes expound on the fundamentals of the 

evangelical faith. Language was no problem, for they all spoke Spanish and some English. This group 

subsequently formed the nucleus of the first organized Bible class in San Fernando, which in two weeks 

had quickly risen in number to 25. 



It was in a similar manner that Protestant work quickly expanded into the neighboring towns. Until 1906 
the United Brethren missionaries decided to begin mission work in a new town, only if invited by 
Filipinos to do so. Widdoes' evangelistic work at the town of Caba, some 10 kilometers south of San 
Fernando, was the result of his meeting in March 1904 with a Caba youth named Matias Runes, who 
was introduced to him by the American postmaster at San Fernando, Mr. C.H. Foss. On learning that 
Widdoes was a "Protestant priest," Runes excitedly inquired why he had not come to Caba, to which the 
former replied that he had never been asked. Runes then and there invited him to come for Easter 
Sunday, April 3, 1904. On the appointed date, an interpreter was easily found in the person of one Juan 
A. Abellera, the head teacher of the local public school.  

 

The Caba Evangelical Church  

Quite unsure of the proper topic for such an occasion, Widdoes expounded on the United Brethren 
confession of faith. To his pleasant surprise, so great was his audience's interest that when hunger 
forced them to disperse at noon, it was unanimously agreed to return for another meeting right after 
the lunch hour. When at the end of the day Widdoes invited to come forward all who concurred in the 
confession of faith and desired to organize a church on that basis, Sr. Abel lera and seventeen others 
stood up and subsequently signed their names. Like Abellera, many of the rest were prominent leaders 
of the town, some well-known throughout the province of La Union.  

That day, Faster Sunday, April 3, 1904, marked the beginning of Caba Evangelical Church, the first United 
Brethren church in the Philippines. As the mission's historian would later dramatically put it, that day 
marked "the first break" with Catholicism in La Union, "in which those who stepped out united in an 
evangelical church."12  

 

Mission Advance Elsewhere in La Union  

United Brethren work in other parts of the province of La Union began in much the same way. This was 
the case in Bauang, Aringay, and Bacnotan, with Wicidoes opening new work only in response to a 
previous invitation by an individual or a local group. As more invitations came than Widdoes could 
handle by himself, he recruited in July 1904 as regular mission interpreter one Eleno Ignacio, a former 
devout Catholic who used to practise self-flagellation during Holy Week. As Widdoes had hoped, Ignacio 
would subsequently become an ardent evangelical preacher.  

But an even more welcome event was the arrival in November that year of his new colleagues, the Rev. 
and Mrs. Marion W. Mumma. A man of kindred spirit, Mumma's first job was to relieve Widdoes of the 
San Fernando Bible class, which by that time numbered 33, including a number of school teachers from 
all over the province, who were then attending a month-long government normal institute in the capital. 
This then freed Widdoes for more itineration and preaching.  

 

The San Fernando Evangelical Church  

With its members being mostly professionals, the Bible class in San Fernando so progressed in the 
understanding of the evangelical faith that by Christmas of 1904, several members were ready for 
baptism. A baptismal service was held on the afternoon of December 24, and that evening the San 
Fernando Evangelical Church was organized. The first communicant members were Ambrosio Flores, 
Nemesio Flores, Fernando Hidalgo, Domingo Martes, and one who was to become an outstanding 
educator, writer, diplomat, and senator namely, Camilo O. Osias, of Balaoan, La Union, a former Catholic 



seminarian at Vigan.13 In fact, as Osias himself was later to recall, he was the first youth from Balaoan to 
become a Protestant; he was also the first one in San Fernando to be baptized and to be entered in the 
rolls of the church.14  

Thus, within ten months from the beginning of United Brethren work in La Union, two churches had 
been organized, namely, Caba and San Fernando, the latter having two preaching stations at the towns 
of Bauang and Bacnotan. These developments removed any doubts on the part of the United Brethren 
Women's Missionary Association about the continuance of the Philippines mission. By the end of 1904, 
Widdoes would enthusiastically write home: "I want to repeat that our work and its progress does not 
depend on getting the people ready, but in getting workers sufficient to take care of those already 
asking for us."15 

The following year, Widdoes and Mumma implemented the former's plan of evangelistic expansion, 
employing Filipino converts as essential partners in the missionary enterprise. Noteworthy among these 
early mission helpers was the evangelist Eleno Ignacio and the members of the Christian Endeavor 
Society, organized in San Fernando at the end of 1904. One leading member of this society was Camilo 
Osias, who during vacations "became active in spreading the Gospel and serving as interpreter for the 
American missionaries."16  

 

Expansion to San Juan and Tubao  

The stirring events in Caba and San Fernando created a momentum which propelled United Brethren 
mission work often faster that the latter's capabilities could handle. On February 25, 1905, the San Juan 
Evangelical Church was organized, and continued to grow so that three months later, its members 
numbered about 100. 

Meanwhile, three church members from Caba, one of them a schoolteacher, had moved to the interior 
town of Tubao, and began holding religious services in their own homes. By that same April, the Tubao 
Evangelical Church was organized with seven members. Almost immediately, however, there arose stiff 
Catholic opposition and harassment. Fortunately, no members were lost, though no new additions were 
made to the church for the rest of that year. 

 

United Brethren Progress by 1905 

By the middle of 1905, the total communicant membership among the four United Brethren mission 
churches had risen to 132, with adherents numbering several fold. Widdoes and Mumma had also 
distributed thousands of religious tracts, and had assisted the American Bible Society in selling Spanish 
Bibles and Ilocano New Testaments. 

But most important of all, especially for their future work, was the fact that there were Protestant 
church members or latent adherents. in practically every municipality of La Union. Thus, by 1905, the 
United Brethren had begun to make a not insignificant impact in their mission territory. At that time, the 
Congregationalists were just beginning in Davao, and the Christian and Missionary Alliance in 
Zamboanga, though the Baptists were making inspiring initial gains in Iloilo and Negros Occidental, while 
the Presbyterians were likewise meeting exciting successes in Manila, Cavite, Laguna, southern Iloilo and 
Antique, and were finding a new challenging opportunity in northern Negros Oriental. Largely due to 
their emphasis in evangelism, plus the fact that they did happen to have a charismatic Filipino leader in 
the person of the Rev. Nicolas V. Zamora, the Methodists, of course, were already making tremendous 



strides in Manila, Bulacan, Pampanga, and Pangasinan, and had already far outstripped all other 
missions in terms of numerical adhesions to their fellowship.  

On the other hand, the Disciples and the Seventh-Day Adventists were beginning to be a problem for the 
other missions, on account of their disdain for comity agreements. The Episcopalians, however, 
restricted themselves to ministering to resident foreigners and the animists of northern Luzon and the 
Muslims of southern Mindanao, and so maintained a most cordial relationship with the Evangelicals.  

 

Arrival of More Brethren Missionaries  

The arrival in 1905 of Dr. and Mrs. Benjamin Platt, M.D., and of the Rev. and Mrs. Ernest J. Pace soon 
brought the number of United Brethren missionaries to eight. With the coming of their first medical 
missionary, the United Brethren also were now in a position to inaugurate medical work. Clearly, it was 
time to strengthen, intensify, and consolidate the work, pending the arrival of more missionary 
reinforcements. As Widdoes reported to the Women's Missionary Association at this time, the United 
Brethren task was "not so much to spread out, but rather to seek to establish our work so solidly that it 
will withstand any reaction toward Catholicism, and to prepare a strong band of native workers, who 
shall know the Word and its power."I7 Behind this statement was their decision to concentrate their 
strength rather than diffuse their energies and efforts.  

By this time, the Disciples, without the blessings of the Evangelical Union, had begun what promised to 
be a flourishing work in Vigan, and Widdoes did not wish to contest the former's occupation of that 
province. Rather than consider this an invasion of their field, the United Brethren missionaries decided 
that in fact they had more territory than they could adequately occupy, and thus gave up Ilocos Norte 
and most of Ilocos Sur to the Disciples.  

One cannot help but admire the Christian charity with which the United Brethren regarded what in fact 

was an encroachment on their assigned territory. Opting for consolidation and limited expansion, 
rather than a widespread but diffused type of evangelistic activity, the United Brethren concentrated 
their efforts on their self-limited area; expanding only eastward into the interior region of what was 
then called the Mountain Province.  

 

Consolidation of United Brethren Work  

The United Brethren's multi-faceted program of consolidation was launched in 1905 with the 
establishment of an annual month-long Bible teaching course for evangelists and laymen; five-day 
quarterly Bible conferences to deepen the spiritual life and increase the evangelistic efficiency of Filipino 
workers; and a training school called Iti Colegio ti Agcacabsat a Nagtitipon ken Cristo ["The College of 
the United Brethren in Christ"], offering a two-year course for ministerial candidates. The school opened 
in September 1905 with five eager students. No tuition fees were collected, but the students were 
expected to give their Saturdays and Sundays to evangelistic work. The schoolyear ran for about seven 
months, with a mid-year break of five months. By 1908, all these three institutions had been merged 
into one two-month Annual Institute for workers.  

A fourth agency was a 4-page weekly titled Dagiti Naimbag a Damag ["The Good News"], the first 
Ilocano evangelical church paper, which came off with its maiden issue on September 17, 1905. Edited 
by Mumma, it was published by the Methodist Publishing House in Manila, and carried bits of church 
news, expositions of the Scriptures, and feature articles clarifying many common questions about 
Protestantism.  



This publication, as an effective instrument of evangelical propaganda throughout the Ilocano provinces, 
possessed "unusual strength and influence ... in the fact that it could enter homes that were closed by 
prejudice to any evangelical approach," quietly working its way "into places that a missionary or Filipino 
evangelical preacher could never have touched."18  

When it is considered that one copy was shared by several readers, its true significance may be gauged 

by the fact that in less than a year its subscribers numbered more than 400, rising to 675 the second 

year. By 1908, many new members were being received into the United Brethren Church whose initial 

interest was aroused through the influence of Dagiti Naimbag a Damag. 

 

Further Expansion of Mission Work  

It was the arrival of the Rev. and Mrs. Ernest J. Pace in December 1905, which enabled the United 
Brethren mission to expand its work significantly much further.  

Previously, Widdoes and Mumma went only where they were invited. But with the first issues of Dagiti 
Naimbag a Damag already out, they felt that outdoor preaching was now possible. Beginning 1906, they 
began street preaching, tract distribution, and Bible-selling in market places. In the first few months of 
the year, Mumma, Pace and their Filipino assistants did market preaching in the La Union towns north of 
San Fernando. Starting from Bangar at the northern limits of La Union, they moved southward through 
the towns of Balaoan, Namacpacan [present-day Luna], and Bacnotan.  

By April 1906, the United Brethren had not only entered and opened every town of La Union, but had 
also begun work among the Igorots of Lepanto in the Mountain Province. They had 6 organized churches 
with a total of 206 members, and a mission house and a cemetery in San Fernando. Within a few 
months, they had regular preaching services in ten towns and ten barrios, and Bible classes in six 
municipalities. For this work, they had a staff of 10 paid evangelists, and 20 youthful volunteers giving 
their services gratuitously.  

Unlike most of the other Protestant missions, that of the United Brethren did not immediately set up 
hospitals and clinics. Though Dr. Benjamin Platt had established his mission clinic at San Fernando, he 
had opted for an itinerant medical ministry, holding clinics in all towns of the province. He found his job 
not so much medicinal, as educational in nature, as he taught people good habits of sanitation, 
cleanliness, care of infants and children, and many other related subjects. In this sense, he was a true 
pioneer of what is today called "preventive medicine." In time, Dr. Platt came to be known as ti 
Protestante nga doctor ["the Protestant doctor], and had to face strong frustrating walls of prejudice. In 
his initial itinerations, his patients did not exceed fifty. A woman, though desperately ill, would not let 
him enter her home, because he was a Protestant "heretic." Largely because of this opposition, he 
increasingly felt that his job should rather be more evangelistic than medical.  

Partly for this reason, he resigned from the United Brethren mission in 1907 and joined the Protestant 
Episcopal Mission, believing that his services were more needed in the latter's work among the Igorots 
of the Mountain Province. Subsequently, Dr. Platt and his second wife, Dr. Mary Burnham Platt, M.D., 
would join the Presbyterian Mission from 1921 to 1925, he serving for a time as mission treasurer.  

As their missionary personnel hardly numbered a dozen at any one time, the United Brethren did not 
engage in general educational work, except in the training of their workers. Thus, in 1908 they 
established an Annual Institute for Workers, by merging into one their month-long Bible teaching 
course, the quarterly Bible conferences, and their training school, thereafter offering a two-month 
ministerial training program for evangelists. In the area of evangelism arid church organization, 



however, the United Brethren unquestionably excelled, and their achievement in this field was merely 
equalled but probably not excelled by any other denomination.  

 

The Arrival of New Missionaries  

In October 1906, the Rev. and Mrs. A.B. DeRoos, who had had several years of service among Spanish-
speaking peoples in Central America, joined the mission for a year. They were followed in January 1907 
by the Rev. and Mrs. Sanford B. Kurtz, as he had married after his honorable discharge and return to the 
United States. Until the Platts resigned in June 1907, followed by the DeRooses that October, there had 
been 12 United Brethren missionaries. This increased number enabled the mission to distribute 
themselves strategically around the province of La Union. Thus, the Kurtzes were in charge of the 
southern district, with their residence in Agoo; the Paces in Balaoan for the northern district; the 
Mummas in Bacnotan for the north central district; the Widdoeses in Bauang for the south central 
district; and the Platts and the DeRooses [prior to their resignation] in San Fernando. Platt edited the 
weekly paper, and DeRoos worked almost exclusively among the Spanish-speaking people in the capital.  

 

The Rise of Filipino Workers  

The United Brethren mission was specially successful in drawing to its fold a number of Filipinos, who 
soon proved themselves exceptional leaders of high quality. Following Eleno Ignacio, there came other 
evangelists like Carlos Maglaya, Benito Runes, Justo Viloria, Timoteo Fontanilla, Hilarion Macagba, 
Evaristo Cullado, and beginning May 1906, also the public school teacher Juan A. Abellera. These men 
were the first eight paid evangelists of the United Brethren mission.  

Abellera [died of cancer in October, 1940], was an interesting personality of wide interests -- teacher, 
writer, translator, interpreter, editor, evangelist, and minister. The officials of the St. Louis Exposition of 
1903 sent him a gold medal for having submitted the best exhibit in a world-wide contest of industrial 
work by public school primary pupils.19 He was also specially recognized by the Bureau of Education and 
had been promoted to supervising teacher for the province, "the first Filipino to hold that position" and 
the best-paid Filipino teacher in his division. But choosing to give his full time to the ministry, he 
resigned his good position and began specialized training for his new work. He read books 
recommended by the missionaries, took short courses, and later entered Union Theological Seminary, 
graduating at the head of his class. Later, he was elected repeatedly as superintendent of his 
conference, but he loved the pastorate so much that he consistently refused the honor and privilege, 
arguing that it would take him away from his parish and people.20 By 1924 he was pastor of the United 
Brethren student church in Manila, until 1926 when he moved to Davao.  

Abellera and Ignacio, both excellent preachers, proved to be the most outstanding early United Brethren 
ministers. Abellera's influence arose from his high education and the esteemed position he had held as a 
provincial supervisor for the public schools. Abellera should also be largely credited for the production in 
1907 of the Ilocano hymnbook. This was undoubtedly the most creative work of the United Brethren 
mission churches during the early years. This book of about 200 hymns, mostly translated by Abellera 
himself, was published jointly by the Christian [Disciples], Methodist and United Brethren missions.  

 

Basic Strength of United Brethren Churches  

It is interesting to note that in the Philippines, Protestantism had always, been identified with the 
professional classes. Perhaps because of the Protestant insistence that one should at least be able to 



read the Bible, wherever a Protestant mission was established, sooner or later there inevitably followed 
a program of, at the very least, literacy education. This in turn almost always created high achievement 
expectations on the part of the evangelical community. Not surprisingly, the United Brethren in La Union 
would subsequently produce from among their ranks such men as Dr. Camilo O. Osias, an outstanding 
Philippine senator and educator and president of National University, and a staunch Philippine 
independence advocate while Philippine Resident Commissioner in Washington, D.C.; Dr. Mauro O. 
Baradi, also an outstanding law practitioner and later Philippine Ambassador to the United Nations and 
Africa; Doroteo Aguila, later Governor of La Union; Professors Gerardo Florendo and Isidro Panlasigui, 
distinguished professors of the University of the Philippines; Genara Manongdo, an early pioneer in 
nursing education; such outstanding church leaders as the Rev. Juan A. AbelIera; Bishop Dr. Enrique C. 
Sobrepeña, Bishop Cecilio P. Lorenzana; and many other men and women of distinction in their various 
professions.21  

There was no doubt that the strength of the evangelical movement in La Union went beyond the 
number of organized churches, pastors or members, or even in the professional achievements of its 
outstanding members. The strength rather lay in "the experience of regeneration, of newness of life, 
which came to these Filipino converts."22 This in turn was most instrumental in producing evangelistic 
vitality of this "invisible fellowship of persecuted ones, rejoicing in the liberty of the Gospel."23  

 

The Emerging Indigenous Church, 1908-1913  

One former United Brethren missionary and author has correctly summarized the years 1908-1913 as 
the period of the emergence of indigenous organizations and movements. This period, as he put it, was 
characterized by --  

the organization of the Annual Conference; the oversight of churches by Filipino pastors and the 

native supervision of districts; the organization of the Church Erection Society; the formation of 

the Filipino Missionary Society; the contagious personal evangelism of Filipino church leaders; 

the beginning of the Bible Training School for young women; and the initiation of union 

movements, which included the union paper with the Methodist mission, cooperation with Union 

Seminary, and the proposal of a union of Protestant churches in the Islands.24 

 

The United Brethren Annual Conference  

At the beginning of 1908, the United Brethren had 8 American missionaries on the field, 4 preachers, 
and 28 other Filipino workers; 11 organized churches with 442 members and a total of 2,250 adherents. 
They also had 2 Sunday Schools with 177 pupils, one Junior Christian Endeavor Society with 28 
members, and P200 [$100] contributed by the churches toward self-support. As there was no 
ecclesiastical organization, the United Brethren churches were officially linked to one another only by 
the missionaries and the mission council.  

In February of that year, Bishop J.S. Mills, of the United Brethren in Christ visited the Philippines as an 
official representative of the Women's Missionary Organization. On the 14th of that month, he 
organized the Conferencia Anual Dagiti Agcacabsat a Nagtitipon ken Cristo ["Annual Conference of the 
United Brethren Church in the Philippines"], which, from the standpoint of the Evangelical Union, was 
known as "The Evangelical Church in the Philippine Islands (United Brethren)."  



Attending this first annual conference on February 14-16, 1908 were 9 ministerial members and 4 lay 
delegates. The ministerial members were: Howard W. Widdoes, Ernest J. Pace, Marion W. Mumma, 
Sanford B. Kurtz, Juan A. Abellera, Eleno Ignacio, Carlos Maglaya, Timoteo Fontanilla, and Justo Viloria. 
Of the Filipinos, only Abellera was ordained. In fact, his ordination in 1908 was the first conferred by the 
newly organized Annual Conference. The lay conference members were Rafael Ofilada, Raymundo 
Domingo, Isaac Padula, and Dalmacio Viloria.25  

The most significant act of that first annual conference was the creation of four separate ecclesiastical 

districts, and the assignment of at least one American missionary and one Filipino ordained minister in 

each. The division followed more or less the same scheme devised the year before. To the Agoo district 

in the south were assigned Kurtz, Fontanilla and Viloria. The San Fernando district in the south central 

part of the province was manned by Widdoes and Ignacio. The Bacnotan district which lay in the north 

central region of La Union was placed under the care of Mumma, Cullado, Macagba and Abellera, the 

last being named conference evangelist. In the north, the Tagudin district at the southern end of Ilocos 

Sur was under Pace and Maglaya. 

This scheme provided the natural transition from missionary control to Filipino administration. Whereas, 
before the Filipinos labored only as assistants to the missionaries, now they were considered on equal 
footing as colleagues. The Filipino pastors and evangelists had been given by the sovereign Conference 
all the privileges that the latter could give. It simply remained for them to have courage to assume fully 
their powers and responsibilities.  

 

Increasing Filipino Role of Responsibility  

By 1911, responsibility for the supervision of the local churches had shifted from the American 
missionaries to the Filipino leaders. In 1912-1913 the Rev. Juan A. Abellera became the first Filipino to 
be appointed district superintendent, relieving Kurtz of this burden in the Agoo district. Although the 
former had to be in Union Theological Seminary for seven months during the first year of his 
incumbency, this did not prevent him from giving splendid supervision to his charge. In fact, his district 
showed phenomenal growth in membership and in responsible churchmanship. Under his leadership, a 
Tither's League was organized in his district.  

A further step in the increasingly responsible role of Filipino church leaders in the United Brethren 

fellowship was the organization, during the Annual Conference of 1913, of the Joint Committee of the 

Annual Conference and the Mission Council, thereafter serving as the Executive Committee of the 

Conference. It is interesting to note that of all evangelical missions in the Philippines, the largest two, 

namely, the Methodists and the Presbyterians suffered schisms on the issue of nationalism and due 

recognition of Filipino leadership in the churches. The Baptists and Disciples would also suffer later 

schisms, through these were either due to theological issues or differences in missiological approach, 

compounded by personal issues. But of the groups that finally joined the United Church of Christ in the 

Philippines, only the United Brethren and the Congregationalists had remained intact without any 

divisions, and this was largely because from the beginning there was sufficient recognition of Filipino 

capability and leadership. 

 

The Church Erection Society 



Another equally important event of this period was the organization at the second Annual Conference in 
February 1909 of the Timpuyog iti Pannacaibangon dagiti Capilla [the Church Erection Society]. 
Composed of all church members in the Conference and headed by a board of 8 directors, the purpose 
of the Society was to help each local church build a beautiful and permanent house of worship. From 
funds raised through voluntary contributions of the churches and occasional donations from individuals, 
loans were made without interest to churches in the process of building new chapels. This society was 
doubly significant, in that initiative for its organization came not from the American missionaries but 
from Filipino leaders themselves.  

An important catalyst in the development of mission-mindedness in United Brethren churches was the 
Timpuyog Misionera Filipino [Filipino Missionary Society], organized during the Annual Conference of 
1912 and composed of all United Brethren church members. As additional proof of the vitality of 
indigenous leadership, the board of directors was composed of 5 Filipinos and only 2 American 
missionaries. Its avowed purpose was to penetrate remaining parts of United Brethren territory. Though 
due to insufficient funds, it failed in its first project to send a missionary to the Ifugaos, it finally 
succeeded in mid-1915 to send its first missionaries, the Rev. and Mrs. Simeon Balatero, who were sent 
to work among the lbaloys in Northern Benguet. Later, the Rev. and Mrs. Hilarion N. Macagba were sent 
as missionaries to Kabayan, and the Rev. and Mrs. Juan Leones among the Sigays, and later the Kalingas.  

 

Filipino Leadership in Evangelism  

The fifth salient characteristic of the period of United Brethren development from 1908 to 1913 was the 

contagious personal evangelism of the Filipino church leaders. From the first conversions in 1904, the 

Filipino converts had played an essential and indispensable role in enlarging the little Protestant 

community in La Union, especially during the period 1908-1913. Filipinos led in open-air meetings, 

where credible testimonies of zealous converts were heard by generally amazed relatives, friends, and 

acquaintances. 

The United Brethren fellowship was fortunate to have up to 70 such lay preachers within their ranks. 
One such man was Pio Dungan, who volunteered half of his time in evangelism. Carlos de Castro, from 
the town of Concepcion, also began preaching and teaching right after his conversion, and was 
instrumental three months later in leading to baptism some 465 persons who became the first members 
of Concepcion Evangelical Church.  

Another man who deserves special mention was the Rev. Juan Leones, who started as a humble lay 
preacher. At his conversion, he was a government employee and was engaged to the daughter of a rich 
family in his home town. When he was baptized, his father disinherited and threatened to kill him, while 
his fiancee forsook him. Seeing it as the only right course for him to follow, Leones resigned from his job, 
entered the Christian ministry, and married a fitting helpmate for his new task. After gaining some 
experience in the ministry, he went at the end of 1909 as a missionary to the Bagos, a people still largely 
animistic and of mixed Ilocano-lgorot ancestry, living in the mountain town of Sigay, Ilocos Sur. Although 
his work started with seemingly insurmountable difficulties in the face of stiff suspicion and prevailing 
prejudice, Leones succeeded in starting a school for 33 boys and in the evenings conducted Bible and 
catechismal classes for adults. Five months later, on Sunday, April 21, 1910, some 41 Bagos were 
baptized. Eventually, everyone in Sigay, except for two old men, were converted to Christianity and 
joined the United Brethren Church.26  

 

Rapid Church Growth in La Union  



The period 1908-1913 also saw tremendous growth in the evangelical community in La Union. Church 

membership multiplied nearly 4 times from 442 at the beginning of 1908 to 2,045 at the end of 1913. 

The number of churches increased during the same period from 11 to 33. During these five years also, 

membership increased at the average rate of 30% annually. The number of lay preachers likewise more 

than trebled from 20 to 71 during the same period. The enrolment in the Sunday Schools and Senior 

Christian Endeavor Societies multiplied more than 3 times, and that in the Junior Christian Endeavor 16 

times. While church members annually contributed toward self-support only 60 centavos per capita in 

1913, this was a 400% improvement over the average individual giving in 1908. 

 

United Brethren Beginnings in Baguio  

In 1911 Evangelist Maximino Nebres began work in Baguio by conducting church services and Sunday 
School in the home of the local justice of the peace, Pedro Selga. A year later, a small congregation was 
gathered in Baguio, and another in the Antamok Mines, both under the care of the Rev. Fernando 
Ogbinar. When government lots were sold at auction, the United Brethren bought a lot at Campo 
Filipino, only to find out later that it lay adjoining the Catholic Church. For some reason, it was not 
thought wise to build a church there. Thus, for some time the Baguio congregation held worship in a 
railroad warehouse near Burnham Park.  

Through the generous help of one Fred Funkhouse of Dayton, Ohio, a simple church building was 
erected in 1919 on a property bought by the Rev. Sanford B. Kurtz two years earlier. This was on the 
same site as the present Baguio UCCP church.  

Evangelistic work in Baguio after the Rev. Ogbinar was carried on by the Rev. Hilarion N. Macagba, the 
Rev. Eleno Ignacio, the Rev. Hilarion Capistrano, and before his transfer to the United Student Church in 
Manila in the early 1920's, also by the Rev. Juan A. Abellera, under the supervision successively of the 
missionaries Kurtz, Widdoes, and Witmer.27  

 

Training of Women Church Leaders  

The next significant feature of the period 1908-1913 was the development of the Bible Training School 
for young women. Though the first Protestant converts in La Union were largely men, it was not long 
before women came in greater numbers. The great potential in female leadership was shown early in 
the achievements of Mrs. Elena Abellera, the ministers's wife, who in 1907 organized the first Junior 
Christian Endeavor Society in Caba, with a membership ranging from 20 to 90, including a good number 
of Catholic children. The activities of the society extended into various fields, including Bible study, 
singing, debates, open-air meetings in nearby barrios, and stewardship education. The Juniors 
distinguished themselves during the erection of the Caba church by carrying over a considerable 
distance stones for the concrete mixture. At the dedication services, they also had responsibility for 
decorating the sanctuary and the pulpit. Such activities as these brought the Caba Junior Society to the 
attention of other town churches, and under Mrs. Abellera's leadership, several similar societies were 
organized elsewhere in La Union. 

From the beginning, various attempts were made to advance the work among women. But it soon 
became evident that the best results could be attained not by men but only by women Christian 
workers. Thus was born the idea of the Young Women's Bible Training School to prepare young women 
for deaconess work. Miss Matilda Weber, a new lady missionary who arrived in 1910, was specially 
charged with this task. From the 17 women who had enrolled along with pastors and laymen at the 



regular annual institute in 1910, Miss Weber picked a nucleus of initially 10, and then 13, young women 
who composed the first class of deaconess candidates. The first five graduates received their certificates 
in December 1913, and were consecrated as deaconesses at the Annual Conference in January 1914.  

This was only the beginning, and in subsequent years, the Young Women's Bible Training School would 
serve as a powerful instrument in training women workers for the United Brethren Church. It also laid 
the foundations of what ultimately would become Union Christian College in San Fernando.  

 

Participation in Union Movements  

The last important feature during the period 1908-1913 was United Brethren involvement in three 
different union enterprises, a development which was significant "not so much for what it accomplished, 
up to the end of 1913, but for what it meant for the years to come."28 In response to the invitation of 
the Methodists and Presbyterians, the United Brethren began to cooperate with Union Theological 
Seminary in 1912. When the seminary opened that June, Kurtz joined the faculty and 6 United Brethren 
ministerial students entered the seminary. The first United Brethren graduates were the Rev. Juan A. 
Abellera and the Rev. Hilarion N. Macagba, who completed their course at the end of that same year.  

The second union enterprise was the merger of Dagiti Naimbag a Damag [The 
Good News] with the Methodists' It Abogado Cristiano [The Christian Advocate]. 

The first issue of the Dagiti Naimbag a Damaga ken Iti Abogado Cristiana came 
out on April 1, 1911, a joint venture which lasted till the outbreak of World 

War II. This publication had the largest circulation of any vernacular Christian 
paper in the Far Fast and was a powerful factor not only in edifying individual 
church members but also in opening new fields. Thus, the entry of the 

Methodists into Villasis, Pangasinan, was a good illustration of the powerful 
influence of this publication. Several of its town residents had subscribed to 
the paper, and some months later, a series of meetings resulted in 65 conversions and the organization 
of a church. Indeed, Bishop William F. Oldham of the Methodist Episcopal Church was quite right when 
he called it "the greatest single evangelical factor in the entire Orient.29  

The third union movement was for the unification of the evangelical Churches in the Philippines. At the 
end of 1912, the executive committee of the Evangelical Union had asked the various Protestant 
conferences, presbyteries or associations, and missions to send two representatives each, to meet with 
the Evangelical Union executive committee and discuss the idea of forming one united Protestant 
church. As noted elsewhere in this volume, while several other denominations showed varying reactions 
to the idea, the United Brethren Annual Conference meeting at Balaoan in early February 1913 
enthusiastically concurred in the idea, along with the Presbyterians.  

 

First Steps Toward Self-Support  

The tremendous growth in this period coincided with the first significant steps among United Brethren 
churches toward self-support. This was a specially difficult problem, because it was hard to let the 
people see that a "free" gospel also entailed individual responsibilities. The first United Brethren 
congregation to attempt complete self-support was Balaoan, its pastor receiving "not a copper from the 
mission treasury." But as Roberts has rightly put it, "self support is not to be measured by what the 
mission does not give, but by what the churches actually contribute toward an adequate support of their 
pastor as well as all local expenses.30  



The first attempt to gain self-support on a conference-wide scale began in 1910. It was agreed that the 

churches give at least one peso a month toward their pastors' support. This nominal amount was to be 

increased annually upon vote of the Conference. The progress was slow, making it difficult for both 

churches and their pastors. For one thing, it was felt that this was not an adequate scheme, for the 

mission was obliged to pay all the pastors' salary, if the churches cannot come up with their obligation. 

Thus, the plan was amended in 1911 to the effect that individual churches give 10% of their pastor's 

salary, while the mission supplied the other 90%, making the churches responsible for a definite amount 

which gradually increased with the passing of years. 

At first, the goal was not quite reached, but the following year, 1912, minimum church contribution was 
raised to 15%, which a number of local churches did attain. Early in 1913, several churches adopted the 
budget system of finance, and organized tither's bands and a home mission board called the Filipino 
Missionary Society. Though progress was initially slow in the face of actual poverty, prejudice against 
church finances, and the great temptation of depending upon the Almighty American dollar. Yet what 
the United Brethren churches attempted to do was clearly in the right direction, and in general the 
United Brethren churches gradually acquired a growing sense of responsibility for self-support.  

 

The Christian Mission [Disciples] 

The mission in the Philippines of the Christian Church [Disciples] was simply known as the "Christian 
Mission" or the "Christian Mission [Disciples]." Though all other members of the Evangelical Union called 
each of their local churches the Iglesia Evangelica ["Evangelical Church"], simply adding the appropriate 
place-name, the Disciples tended to call their churches either as Iglesia Cristiana ["Christian Church"] or 
Iglesia ni Cristo ["Church of Christ"]. Quite possibly, the Rev. Felix Manalo's choice of Iglesia ni Kristo for 
the name of his indigenous Filipino Church in 1913 may have been influenced by his former association 
with the Disciples.  

 

Disciples Decision to Move to the Ilocos  

As sullen resentment on the part of the other Protestant missions mounted against the Disciples, due to 

their hardline position against comity agreements, they unilaterally decided in 1903 to move their 

mission center from Manila to llocos Norte. The Rev. W.H. Hanna's explanation to his mission society in 

1902 had been that Manila was simply an "unresponsive fleld."31 Ilocos Norte had been assigned to the 

United Brethren, though they had not been able to occupy it. This fact notwithstanding, the Disciples' 

move was a flagrant violation of the comity principles adopted by the Evangelical Union, but the latter 

had to condone Disciples encroachment as a fait accompli and as the next best thing in the face of 

United Brethren default. 

The Hanna and Williams families then settled at Laoag, capital of Ilocos Norte, the first outstations being 
at nearby Vintar and San Nicolas. In Manila at that time, their mission work, in the absence of resident 
missionaries, was carried on by 7 unpaid volunteer workers. Their one organized church at Sampaloc 
had 54 members.32 A good number of church members lived in the provinces outside Manila, and 
Williams complained in 1903 that "some are not faithful in attendance."33 Indeed, It would appear that 
some members lived as far away as Marikina and Los Baños. One Eusebio Katakutan and his wife, 
apparently members of the Sampaloc church, were responsible years later for organizing at Los Baños 
the first Church of Christ congregation in the provinces.34  



 

The Disciples' Laoag Mission  

At Laoag, the two missionary families were shortly joined by Dr. and Mrs. Cyrus L. Pickett, M.D. The 
Picketts were not only the first Disciples medical missionaries in the Philippines; they were also the first 
husband-wife team in any Protestant mission in the country who were both medical doctors. The 
Picketts opened a strategically located mission hospital in Laoag, there being no other physicians within 
80 and no other hospital within 400 kilometers from that town. Within less than a year of his arrival, Dr. 
Pickett would report:  

Since our arrival we have been called upon to minister in one way or another to every American 
in the province, with possibly four or five exceptions. Our patients include all classes from the 
governor, provincial officers, and church priests, down to the poorest and most ignorant people. 
All receive either portions of Scriptures or religious tracts in the native tongue. We are welcome 
alike in the homes of the Romanists, Independents, Spaniards, Chinese and natives, and while we 
are not yet able to do any preaching in Ilokano, we feel that we are paving the way for future 
work, and are at the same time doing much to bring Protestant missionary work into favor with 
all classes.35  

In 1906 alone, the Picketts would treat some 4,335 cases, of whom 1,225 were new patients. From the 
beginning, the Disciples imposed a charge for medicines at cost price or lower, averaging about 62 

centavos per treatment?36 Charging a nominal fee proved to be a wise policy, later vindicated by the far 
greater degree of mutual respect between the mission and the local people, which otherwise would not 
have obtained, if medicines were given as an absolute dole-out. The only major complaint the Disciples 
had was the expensive local freight rates from Manila to Laoag, which "often exceed those from New 
York or San Francisco to Manila,"37 thus inevitably raising the price of medicines.  

The pioneer Disciples missionaries laid down the patterns and distinctive features of the Christian 
Mission [Disciples] in the Philippines, characterized by aggressive evangelism and a strong emphasis on 
medical missions. Though it is debatable as to whether Disciples emphasis on these two points was 
stronger than those of other missions in the Philippines,38 their evangelistic zeal was certainly not less 
than that of the Methodists, nor their medical work any less impressive than that of the Presbyterians.  

Ilocos Norte being the home province of Supreme Bishop Gregory Aglipay, it was thus the strongest 
Aglipayan center, carrying into the Iglesia Filipina lndependiente in 1902 about 90% of the clergy and 
people and all but one of the magnificent Catholic churches in the province.39 The Disciples' decision to 
start in Laoag was due to the conviction that the Aglipayan schism would be a timely catalyst for an 
exodus into the evangelical faith. As Williams puts it in 1903:  

The [Spanish] friars are out of the provinces; they will not return; they are objects of odium, they 
will regain no influence; their superstitions are not respected... Aglipay [sic] is at the zenith of his 
usefulness as a rock-crusher; the people want other ideas... The next three years will be worth 
the following ten for beginnings.40  

 

The Laoag Christian Church  

In Laoag, the Hanna and Williams families had first lived in an old brick house owned by a prominent 
Aglipayan named Adriano Guerrero. This served as the first Disciples "house church" in Laoag. Guerrero 
himself was the first Protestant convert in Laoag, and subsequently served as the pioneer Disciples 
evangelist in Vintar and barrio Baroyan of Bangui, and later of also Bacarra and Burgos.41  



The Disciples more than matched with appropriate zeal the opportunities opened to them. By the end of 
1903, the "Laoag Christian Church" had been organized with 54 members. Twelve months later, all of 
the Disciples' baptized Ilocano converts, numbering some 210, were from the Laoag mission. Of these, 
16 came from Laoag proper, 14 from Nagpartian, 70 from Baroyen, and 110 from Payak. The last three 
were barrios near Bangui, some 65 kilometers north of Laoag, thus showing that the first significant 
Disciples gains in the area were not in the larger population centers but in the barrios.42  

By this time, the Williamses were also teaching two boys' Bible classes four times a week, Williams in 
Ilocano and his wife, in English. It was initially but a feeble start. The total enrolment came to no more 
than 50, and the average attendance was but 25.43 Yet, the Disciples evangelistic program was brisk and 
enthusiastic. More or less regular visits were made to Dingras, some 15 kilometers southeast of Laoag, 
as well as to the nearby towns of Batac, San Nicolas, San Miguel, Piddig, Solsonna and Banna.44  

 

Mission in Vigan and in the Interior  

In 1904 the Rev. and Mrs. Williams, after a brief health furlough in Kuling, China, moved from Laoag 
some 80 kilometers south to Vigan, political capital of Ilocos Sur, diocesan seat of the Catholic bishopric 
of Nueva Segovia, and the scene of an abortive United Brethren mission in 1902. Curiously enough, this 
area, which had been sufficiently shaken but never dominated by the Aglipayan schism, initially proved 
more responsive than Laoag.  

The first converts were baptized in Vigan, Bangued, Sinait, and Magsingal in 1905. This was the result of 
wide itinerant preaching, two itineraries from Vigan and Laoag having been scheduled, one of 80 
kilometers and another of 150. In this evangelistic program, stress was placed on Bible and tract 
circulation, with the American Bible Society providing a subsidy of $15 a month for the colporteur 
supplied by the Disciples mission. In six months, 5,000 Scripture portions and another 5,000 tracts had 
been circulated.45  

By the early months of 1905, evangelistic work had extended northward from Vigan to Bantay, Santa 
Catalina, San Vicente, Santo Domingo, Magsingal, Lapog and Cabugao in Ilocos Sur; and Badok across the 
provincial border in Ilocos Norte; as well as eastward to San Quintin, Peñarubia, Bucay, Pilar, San Jose, 
San Gregorio, La Paz, Lagayan and Dolores in Abra, as well as in other places. The most important of 
these outstations were visited about once a month.  

In 1904, the Disciples would also open a new mission in the Tinguian hill country in the interior. The first 
Tinguian convert, who was the son of a chief named Cabildo, was baptized in 1906.46 This was soon 
followed by the baptism of many others among the 14,000 Tinguians in the Vigan district. By 1906, 
nearly 200 had been baptized in the Vigan mission, while 4 new churches had been organized.47  

 

Advance in Ilocos Norte and Cagayan  

In the Laoag circuit, the barrio congregations depended on the Laoag Christian Church for preachers. In 
1905, the early Tagalog convert Buenaventura Garcia was appointed fulltime evangelist, while one 
Santos Castro, who would be baptized in 1907, was engaged as medical helper. To meet the need for 
more Filipino workers, Saturday classes were held for potential evangelists. Yet, even with the help of 
these assistants, it was impossible to attend adequately to the rapidly growing needs of the mission 
work in five principal towns and numerous barrios.48  

The work of winning converts was by no means easy. By 1906, the Disciples optimism of earlier years 
had given way to more realistic expectations. From Laoag, Hanna's complaint of "the Filipinos' 



superficiality, pride, lack of conscience, loyalty to custom, and love of ease and of luck"49 probably 
reflects his frustration at the seemingly slow growth of evangelistic work. In April 1906, however, new 
work was opened in Aparri, Cagayan by the Tagalog evangelist Garcia.50 Before long, Garcia also began 
weekly services in the towns or barrios of Tarol, Minanga, Tallongan and Canayon. By the end of that 
year, 21 had been baptized in Aparri and 7 in the settlement of Canayon.51  

 

Continuing Growth of the Tagalog Mission  

Meanwhile, the Disciples' Tagalog mission had also continued to advance. In1903 two of their first 
seven Filipino converts had become full time evangelists, including the aforementioned Buenaventura 
Garcia, who three years later would be sent to the Ilocos mission. By 1904 Manila had two Disciples 
congregations, located at the Paseo de Azcarraga and at Calle Cervantes [afterwards renamed Avenida 

Rizal], with a total church membership of 100. New congregations were also organized by Garcia and 

another evangelist in Laguna province, one of over 60 members in Lilio and another of 142 members in 
nearby Luisiana. Some of the part-time preaching was done by a 17-year-old [probably Leon M. Baña], 
who had been one of the first seven converts in 1902.52  

With the arrival in October 1905 of a new missionary couple, the Rev. and Mrs. Bruce L. Kershner, the 
Disciples reestablished their Manila station. By 1906 new congregations had been organized in Pasay, 
"Balumbayanan," Calle Loreta, and Marikina, as well as in Baliwag and Bayanbayanan in Bulacan.53 This 
was the beginning of the rather rapid growth of the Disciples' southern Luzon mission, which 
subsequently would led to the establishment of their Tagalog Convention.  

 

Disciples Growth by 1906-1907  

By the end of 1906, the number of organized Disciples churches had risen to 15, with a total adult 
communicant membership of 1,258. The Disciples missionaries themselves numbered only eight, 
namely, the Hannas, the Williamses, the Picketts, arid the Kershners. To add to the difficulty of the 
situation, during these years a missionary couple would usually be home on furlough.  

The Disciples' rapid evangelistic gains were the result of a combination of aggressive evangelism and a 
well-organized use of Filipino workers, which by 1907 had risen to 56 from the original 7 in 1903. In the 
Vigan station, marked progress was also seen since 1904. The station had a society of several Filipino 
preachers, chief of whom were Agustin Belisario, Ruperto Ines, and Buenaventura Garcia, who all shared 
in the work in 13 preaching places. Other volunteers pledged to preach once a week and give two weeks 
per year for pioneering mission work in new places.  

By 1906, there had begun the practice of holding Bible institutes, of which three, all totalling 27 days, 
were held in Vigan with an average attendance of 25. Williams' house had 8 living as students of the 
"College of the Bible." Of these, 6 were high school students and two were teachers in the Normal 
Institute. All but one were baptized, and six preached whenever they could.54  

The year 1907 was till then the most prosperous year for the Disciples' Ilocano mission. In Ilocos Norte, 
church membership grew by nearly 50% over the past twelve months, and new congregations were 
organized that same year in Solsonna, Piddig, Panduyocan and Cabisucolan. In Cagayan province also, 
new work was opened in Claveria and Namoac. When Hanna, Dr. Pickett and evangelist Briccio 

Campañano visited Cagayan in February 1907, they found more than 100 believers in Aparri, and 60 
more in Namoac and Claveria. During this visit, they also baptized another 25 converts, and heard word 
of 80 converts in another unnamed place.55  



 

A Period of Growth, Turmoil, and Division  

The next two decades beginning 1907 witnessed, on the whole, a slow but steady numerical growth, 
which would push the total Disciple communicant membership to 9,289 by 1925. But as will soon be 
seen, however, this period also brought tension, conflicts and ultimately division.  

The period of rapid growth at this time was ushered in by the arrival between 1907 and 1912 of 
fourteen new Disciple missionaries, so that in spite of furloughs and removals, their mission's foreign 
personnel rarely numbered fewer than 14 during these years.  

Prominent among the new arrivals were the Rev. Leslie Wolfe, who came with his wife in 1907 and who 
was to spend a stormy 35-year career in the Philippines, as well as Dr. and Mrs. W.M. Lemmon, M.D. 
(c.1872-1944), whose early work laid the foundations for the future Sallie Long Read Hospital and the 
nurses' training program at Laoag. In 1911 he also opened the Manila Christian Clinic, which four years 
later became the Mary Jane Chiles Hospital. Subsequently, this institution became widely known 
throughout the country for its nursing school  

Another medical missionary couple, Dr. and Mrs. L. Bruce Kline, M.D. (c.1875-1944) though only in the 
Philippines for five years, distinguished themselves by establishing in Vigan in 1912 the Frank Dunn 
Memorial Hospital, to which a nurses' school was soon attached. The morning after his arrival in Vigan, 
Dr. Kline did his first surgical operation, using only pocket instruments. A door removed from its hinges 
served as the operating table, while sheets were hung at the window to keep out the dust.56 Dr. Kline 
quickly became a legend in Ilocos Sur, treating 20,000 patients, or about 55 a day, during his first year at 
Vigan. A report in 1919, which describes his indefatigable labors to help those broken in body or spirit, 
aptly describes Protestant medical missions in the Philippines in general, as follows:  

The people said that Dr. Kline made the lame to walk and the blind to see. He made a piece of 

the cheek serve for the entire nose and a part of the lip as well. He treated the sick of all races 

and all creeds. 

In five years Dr. Kline treated 81,000 sick people and performed nearly a thousand operations. 
The mortality among the in-patients was a little over two per cent. He performed fifty operations 
for appendicitis, with a mortality rate of zero ...57  

It is also interesting to note that Dr. Cyrus L. Pickett was responsible for practically eliminating in Ilocos 
Norte by 1916 the dreaded yaws, so that in recognition of his magnificent service, the Philippine 
Government awarded him an annual grant of $3,000 a year to continue his noble work.58  

Another Disciple missionary worthy of mention was Mr. J.B. Daugherty, whose service was untimely 
ended by death in 1916. He had earlier been a public school teacher, one of the "Thomasites" of 1901, 
and later had joined the Philippine Constabulary. Going home after his military service, he returned to 
Manila as a Disciples missionary in 1912, and was responsible for building up the mission's literature 
work, printing thousands of books and religious tracts. Daugherty was also in charge of the publication 
of two religious periodicals, namely, The Way of Peace, which had a circulation of 500, and its Tagalog 
counterpart, Ang Daan ng Kapayapaan, with a circulation of 14,800.59 The Ilocano version, published at 
the Vigan mission press, was the Dalan ti Cappia, which as early as 1907 had a circulation of 2,500.60  

Undoubtedly, however, it was Leslie Wolfe, whose personality dominated the period 1912-1926, with 
his fiercely evangelistic zeal and unbending commitment to what he considered were compelling New 
Testament mandates. A most controversial figure, Wolfe was a shining hero to his admiring conservative 



supporters, but an unbridled maverick to those of his fellow missionaries whom he sorely put off by his 
rigid theological conservatism and stubborn disregard of any comity arrangements.  

Wolfe found a kindred spirit in Bruce L. Kershner, who had established in 1908 a Disciples Bible training 
school, renamed in 1916 as the Albert Allen Memorial Bible College, which stood at the old Disciples 
Mission compound on Azcarraga Avenue. In 1907 and 1908, Wolfe and Kershner led several scores of 
Filipino workers, mostly Kershner's students, in a vigorous and aggressive evangelistic campaign. The 

Evangelical Union was concerned that Wolfe and Kershner worked not only in the "open mission 
territory" of Manila, but also in the seven Tagalog provinces assigned either to the Presbyterians or the 
Methodists. This was precisely the kind of overlapping that the Evangelical Union had dreadfully 
avoided, as being a likely occasion for unseemly denominational rivalry.  

 

Mission to Cavite  

A good illustration of Disciples expansion at this time was their mission to Rosario, Cavite, in territory 
that the Evangelical Union had given to the Presbyterians. As a result of previous visits to Noveleta by 
Wolfe and his assistants Emiliano Quijano, Fernando Maniquis, Bdenaventura Garcia, Simon Z. Rivera 
and Felix Miinalo [the future founder of the indigenous Iglesia ni Kristo], an Iglesia Misyon Kristiana of 
19 charter members was founded in Noveleta on November 30, 1910. They had built their chapel on 
land furnished by Francisco de Castro in barrio Ligtong of Rosario, Cavite. The congregation was largely 
composed of three inter-related families, namely, the Cafuirs, the Policars, and the Estellas, along with 
their friends and relatives.61 About 1920, the congregation transferred its chapel to Noveleta, where it is 
located, with a new church building, to this day.  

 

Rapid Disciples Church Growth  

In the three years ending with 1909, the Disciples, with an annual average of 643 baptisms for the 
period, numerically trebled to 3,871, not counting removals by death, migration, or backsliding. That this 
advance was often made in competition with the other missions did not bother Wolfe one bit. Recalling 
decades later his first meeting with Dr. James B. Rodgers, then secretary of the Evangelical Union, Wolfe 
says:  

[Rodgers] told me that he did not see how room could well be made for us in the Manila area 
outside of the city. Nevertheless, to the limit of our ability we preached the Word till, within a 
few years, we were second in strength only to the Methodists of the Evangelicals in the Manila 
area. As it was intended that this large, prosperous island was to be reserved exclusively for 
affusionists, the Methodists especially have never been reconciled to our being here, even 
though they had 'bit off more than they could chew.'62  

Thus, Wolfe and other like-minded Disciples were as much a dilemma to other Protestant missions, as 
they were an embarrassment to the rather liberal faction within their own Church.  

For some reason, there was a considerable falling off from Disciples ranks in 1911 and 1912. Although 
the number of baptisms by their missionaries in fact slightly increased, an average of more than 900 a 
year fell off during this biennium, so that by 1912 there were actually fewer Disciples than three years 
previously. Decades later, Wolfe would lament of "disloyalty within" which brought "confusion and 
loss."63 If he was referring to 1911 and 1912, that was quite a loss indeed, for although there were 1,400 
baptisms during that biennium, more than 1,800 older members seemed to have been lost. Not until 
1913 did the mission begin to recover, thanks to their Samahan, short for the "Tagalog Christian 



Missionary Society." By 1914 they had a total of 76 churches, more than a third of which lay in the 
Tagalog area, and the rest in the 'locos.  

 

The Disastrous Disciples Controversy  

Since the "Fundamentalist Movement" began in the United States about 1909, in reaction to modem 
biblical scholarship and theoIogical “liberalism," and with the publication in 1910 of The Fundamentals, 
A Testimony to the Truth, a conservative reaction arose in nearly all Protestant denominations. Calling 
"liberals" or "modernists" those Christians who claimed that there is not necessarily a conflict between 
modern science and the traditional teachings of the Church, the "fundamentalists" urged a return to 
what they considered as the "fundamental" teachings of the New Testament Church. They strongly put 
forth five cardinal points of doctrine, namely, the Virgin Birth, the physical resurrection of Christ, the 
plenary inspiration and inerrancy of the Holy Scriptures, the vicarious atonement of Christ, and His 
imminent physical Second Coming.64 They considered these as indispensable dogmas, which lay at the 
heart of the Christian faith.  

The brewing “fundamentalist-modernist controversy” among the Disciples in the United States, which 
pitted theological "conservatives" and "liberals” against each other, soon had its repercussions in the 
Philippines. The election of the Rev. Stephen J. Corey, whom the conservatives labelled as a "liberal,” as 
the new secretary of the Foreign Christian Missionary Society, laid the arena for this internecine conflict. 
In 1914 a commission consisting of R.A. Doan, Professor W.C. Bower, and Corey himself, went on a tour 
of the Disciples' Asian missions. Leslie Wolfe, as the conservatives' champion, was then on furlough in 
the United States. As a result of this visit, the Disciples mission began to participate in Union Theological 
Seminary beginning 1916.  

 

Arrival of "Liberal" Missionaries  

To the great discomfiture of the conservatives, the arrival of the Rev. and M. Karl Borders in 1916 and of 
the Rev. and Mrs. Elmer K. Higdon in 1917 marked the coming in increasing numbers of younger 
Disciples missionaries of “liberal" persuasion. Before very long, all the northern mission stations of 
Vigan, Laoag and Aparri were manned by the "liberals," thus creating a tension between their Ilocano 
and Tagalog conventions.  

Upon WoIfe's return from furlough, conflict immediately arose between him and Borders, who had 
reportedly proposed to hand over their Tagalog mission to the Presbyterians, in line with the comity 
agreements of the Evangelical Union. So bitter was the quarrel between the two, that even after more 
than two decades, Wolfe would still acrimoniously find fault in Border's "ultra-liberalism," calling him "a 
rank Communist."65  

When Borders returned to the United States in 1919, the conflict did not abate but in fact escalated, for 
Higdon was moved from Vigan to Manila, which heretofore had been the conservatives' stronghold. 
Higdon became pastor of the Disciples' student church, the Taft Avenue Christian Church, and his 
espousal of "open membership," or the reception of other Protestants not baptized by immersion, riled 
Wolfe and his partisans no end. By 1920, the question of "open membership" had become an explosive 
issue in Disciples ranks in the Philippines.  

The board reorganization in 1921, in which the Foreign Christian Missionary Society was superseded by 

the United Christian Missionary Society, only sharpened the conflict, because the "liberals" were lately 

in control of the new executive committee. Moreover, a by-law demanding that every auxiliary society 



act under the direction of the new united Society sorely discomfited the conservative missionaries and 

their supporters at home. 

 

Issues in the Conflict  

The conflict in the Philippine mission centered not only on theological issues, such as Biblical inspiration, 
the correct mode of baptism, etc., but also on the question of "open" and "affiliated" membership 
raised by "liberal" Disciples, cooperation with other Protestant missions and Churches.  

To the dismay of the conservatives, the liberals, acting in the belief that the missionary society at home 
stood on their side, freely accepted affiliations or transfers of memberships of individuals from other 
Protestant denominations which did not practise baptism by immersion. Higdon followed this practice, 
when he became pastor of the Disciples' Taft Avenue Christian Church in Manila. So did the Disciples in 
the Ilocano mission, when an exchange took place in 1923 between their Cagayan mission station at 
Aparri [opened in 1918] and that of the Methodists in Abra.  

 

Disciples Progress by 1925  

Despite this internecine controversy, the Christian Mission [Disciples] was at the peak of its career in the 
Philippines by 1925. The membership of its local congregations was at a record high, with 9,289 adult 
communicants. Of these number, 503 had been baptized in the Manila district only in 1925.66 It had 76 
organized churches, 8 schools, and 2 Bible colleges with a total enrolment of 37 ministerial students. Its 
flourishing medical mission was centered in three hospitals, namely, Sallie Long Read Memorial Hospital 
in Laoag, Frank Dunn Memorial Hospital in Vigan, and Mary Jane Chiles Christian Hospital in Manila, not 
to mention three nursing schools with 67 students. Complementing its vigorous evangelism, it also had 
three dormitories and two printing presses. Its evangelistic force was composed of 21 missionaries and 
60 Filipino church workers.  

A few individual Presbyterian or Methodist congregations which, for one reason or another, had broken 
away from their mother denominations, also joined Disciples ranks. Thus, in Manila, the P. Guevarra 
Street church of the Disciples began in 1923, when some Presbyterians joined the Disciples in 1923, and 
called their church Iglesia ni Cristo [Ang Daan ng Katotohanan], that is, "Church of Christ [The Way of 
Truth]."67  

Beyond these numerical statistics lay the deeper and more significant results of the Disciples mission, 
reflected in the signs of growth toward maturity in the Christian faith evident in its congregations. A 
core of Filipino leaders had begun to take responsible positions of leadership. Among the Tagalogs, 
there stood the Rev. Leon M. Baña. a former teacher and the most eloquent Tagalog Disciples preacher 
at that time,68 the Rev. Juan L. Baronia, the Rev. Juan S. Galvez, the Rev. Aniando Litao, Dr. Isidoro 
Santos, M.D., and the dentist-preacher of the Gastambide Street Church Dr. Felino S. Orlina, D.D.S. 
Other lay church leaders included Dr. H. M. Mayor, Messrs. Emiliano Quijano, Leonardo A. Morales, and 
Cerrain. Among the llocano churches, there was Faustino Peneyra; the capable evangelist of Aparri, 
Pablo Bringas; as well as A. Ines, Vidal B. Borromeo, CA. Ilustre, Guerrero, and many others.  

Both the Tagalog and llocano conventions had their own vigorous indigenous missionary societies. 
Through the influence of their younger and liberal-minded missionaries, the Disciples had also begun to 
shift towards positive cooperation with other Protestant missions.  



But the year 1925 stood at the eve of a violent storm, replete with acrimonious accusations, which not 
only was to rend the Disciples Mission but was also to sow ill-will and bitterness, eventually ending in a 
disastrous division.  

 

The Issue of "Open Membership"  

At the Taft Avenue Christian Church, which was largely a student congregation, Higdon's sincere desire 
for closer cooperation with other Protestant missions found the idea of requiring baptism by immersion, 
as demanded by the Disciples' "Restoration Ideal," a serious obstacle to cooperation. His "liberal" 
position immediately drew fire from the "conservatives." Late in 1924 Dr. Lemmon and the Rev. A. 
George Saunders, an Australian member of the Philippine mission, successively wrote letters to the 
United Christian Missionary Society, protesting against the advocacy of "open membership" by their 
"liberal" colleagues. Lemmon dreaded an impending "betrayal of the Brotherhood," while Saunders 
feared that such plans would "nullify New Testament ideals."69  

Since about 1920, the question of "open membership" and "affiliated membership" had sorely bothered 

the Tagalog Disciples. This was to augur tragic consequences, all the more ironic in that, as the former 

missionary Dr. Cyrus L. Pickett would put it in 1926, about 98% of Disciple membership had never heard 

of either "open" or "affiliated" membership.70 In 1921 the board of managers of the United Christian 

Missionary Society adopted the administrative policy that: 

In harmony with the teachings of the New Testament as understood by this Board of Managers, 
the United Christian Missionary Society is conducting its work everywhere on the principle of 
receiving into the membership of the churches at home or abroad by any of its missionaries only 
those who are immersed penitent believers in Christ. 

Furthermore, it is believed by this Board of Managers, that all of the missionaries and ministers 
appointed and supported by this Board are in sincere accord with this policy, and certainly it will 
not appoint, and indeed not continue in its service anyone known by it to be not in such accord It 
disclaims any right and disowns any desire to do otherwise.71  

The conflict began to escalate after the Rev. John T. Brown, a well-known Disciples evangelist and a 
member of the United Christian Missionary Society executive committee, visited the Philippines in 1922 
and found that in the Taft Avenue Christian Church, of which the Rev. Elmer K. Higdon was minister, 
there worshipped a number of Protestant students from other denominations which practised infant 
baptism. This heightened the issue, pointedly raising the question of "closed" and "open" membership -- 
whether such students, who had affiliated with the Disciples Church, could be received into communion 
or not. Higdon himself was generally in favor of the latter, while Wolfe was as determined in insisting on 
the former. The issue did not lend to easy resolution, because the conflicts in the Philippines were but a 
reflection of what was going on within Disciples ranks in the United States.  

 

Comity, Cooperation and Union for the Disciples  

When the "liberal" deputation from the United Christian Missionary Society visited the Philippines in 
1914, they prevailed upon the missionaries Wolfe, Kershner, Hanna and Lemmon to cooperate in Union 
Theological Seminary, though Wolfe subsequently agreed to it only on condition that a preliminary 
course of two years be given every Disciples student at their own ministerial training schools at Manila 
or Vigan. Wolfe would later claim that this had been faithfully followed, until Higdon's arrival and close 
identification with Union Theological Seminary.  



What further complicated the brewing controversy was the comity agreements that the Disciples 
Mission had entered into, to the dismay of Wolfe and his followers. The first was with the Presbyterians 
in Laguna in 1917, discussed in an earlier chapter, and then with the Methodists in Abra and Cagayan in 
1923. In the comity agreement of February 2, 1923, the Disciples received the Methodists' Abra territory 
in exchange for that of the former in the Cagayan Valley. This was mutually advantageous, for Abra was 
contiguous to Disciples territory in the Ilocos, while the Methodists would then have open territory in 
Cagayan. Subsequently, in Bangued and Dolores in Abra, Disciple congregations worshipped in churches 
originally built by the Methodists.  

Filipino Disciples leaders in northern Luzon generally greeted the comity agreement with approval. The 
Rev. Emilio C. Gadao, pastor of the Church of Christ at Vigan expressed with great relief: "Thank God, the 
time has come when we see clearer and know better, and instead of biting each other, we now begin to 
help each other. This is the result of the comity agreement."72 This was evidence that at least some, and 
probably many, of the Filipino Disciples leaders, especially in the Ilocos, were generally for unity with 
other Protestants. If there was any denominational spirit present, such could only have been an import 
which many did not wish to see in the Philippines.  

But, as will soon be seen, internal discord and dissensions within the ranks of Disciples missionaries 
would adversely affect Filipino Disciples participation in the union negotiations.  

 

The Schism of Leslie Wolfe 

The Rev. Leslie Wolfe had brought before the United Christian Missionary Society accusations against 
Higdon and the Philippine mission in general, of having violated Disciples principles on membership. But 
a commission charged to look into the accusations reported in 1926 that "after a thorough investigation 
of all these cases cited against the Philippine mission, and careful inquiry into the native sources of 
criticism and complaint, we are compelled to say in the interest of fairness, that a credence, 
unwarranted by actual conditions, has been given to statements that have emanated from unreliable 
reportorial sources in the field."73  

Indeed, ten other Disciples missionaries, five of them members of the Advisory committee of their 

Philippine Mission, had sent in 1925 a petition to the United Christian Missionary Society asking for 

Wolfe's recal1.74 Of the former Philippine missionaries now back in the United States, only the Lemmons 

supported Wolfe, as did the Rev. A. George Saunders, who by 1925 had gone back to Australia. 

 

The Crux of the Matter  

The crux of the matter, which both contending parties did not quite clearly articulate, was that a 
cleavage had taken place, resulting from the uncompromising rigidity with which Wolfe's party held 
their views, and the impatience of the "liberal" missionaries toward this rigidity. To be sure, Wolfe and 
Saunders were not against comity per se. But they were against that kind of comity, which would 
sacrifice what they believed to be New Testament mandates their faith obliged them to obey.75  

Early in 1926, a three-man commission was sent by the United Christian Missionary Society to visit its 
missions in the Philippines, China and Japan, and to adjudicate the Wolfe case. After spending nearly 
four weeks in the Philippines in February and March of that year, listening to both factions and other 
missionaries and Filipino leaders of (Viler evangelical Churches, the commission confirmed the recall of 
the Wolfes.76  



The matter might have been more easily resolved, with far less bitterness than it subsequently involved, 
had not some Tagalog Disciples leaders, with or without Wolfe's blessings, believed that the "liberals" 
were out to destroy their Church's "New Testament ideals," and therefore determinedly joined the fray.  

 

The Stand of the Tagalog Disciples  

Most of the Tagalog Disciples leaders rallied behind Wolfe and reaffirmed the teachings they had 
learned from him. The chief of these were the Rev. Leon M. Baña, founder of the Samahan, president of 
the Tagalog Convention, and Wolfe's associate from the very beginning, as well as Dr. Felino S. Orlina 
and the Rev. Vidal B. Borromeo, a graduate of Union Theological Seminary in Manila and since 1919 
assistant director of the Albert Allen Dormitory.  

Believing that the United Christian Missionary Society and "liberal" missionaries were trying to water-
down "New Testament ideals," the Church of Christ at Gastambide Street, Sampaloc drafted a resolution 
on May 3, 1925, declaring their task to be:  

To restore once more Christianity as is taught in the New Testament;  

To unify all Christians into a one homogenous entity; 

To uphold the work of God over and above all other creeds and human philosophy; 

To establish associations of Christians, using no creed rules, or names that will tend to break the 

bonds of brotherhood; 

To form and establish associations of Christians, the membership of which are [sic] to be in 

accordance with the teachings in the Holy Bible;  

To bring within the fold of Christ all sinners, through the means that were employed by the Apostles 

of the New Testament;  

To spread the teachings of Christ in their true sense, always, to endeavor the spiritual growth [sic], 

and to guide toward the observance of a true Christian life;  

To accept no other book than the Bible; no creed other than those [sic] of Christ; to use no proof 

other than the New Testament; no name other than Disciples or Christians; no teachings other than 

those of Jesus.77  

 

The Threat of Secession  

That same month, some 700 Tagalog Disciples staged a demonstration before the Taft Avenue Christian 
Church, carrying placards rejecting “open membership” and "modernism," and demanding the retention 
of the WoIfes. The Rev. Baña spoke against what he called the "modernistic teaching" of the liberals, 
while Dr. Orlina championed the group's sentiments, when he declared: "The members as a whole 
desire to uphold, to die and sacrifice, whatever may happen, in order to follow the principles which 
were taught from the beginning."78 

The air was rife with talk of possible secession from the United Christian Missionary Society, unless the 
Wolfes were allow to remain. On June 13, 1925, Baña wrote for assistance to the Christian Standard, of 
Cincinnati, the leading conservative Disciples paper, complaining that old missionaries were being 
“persecuted” and "fired," because of their stand "for the Old faith of the Scriptures.” He then added that 



Wolfe, "the last of the gospel preachers," was being recalled “through the petition of the novice 
missionaries of the Christian mission who are advocating 'open membership' and modem ideas."79 

Fifty Tagalog churches, said Baña, were "strongly against" the alleged plan to turn them over to the 

Presbyterians, in the same way that some Disciples churches in northern Luzon had been turned over to 

the Methodists. Speaking of these churches, Baña-said: 

They are against open membership and modernism. They stand for the restoration of the 

primitive church and for the union of Christians. They want only New Testament church 

missionaries or none at all.80 

When the Rev. Borromeo, in a letter of May 6, 1925, inquired from the Christian Standard what they 
thought of "open" and "non-open" membership, which Borromeo claimed were both currently practised 
in the Philippines, the editors of this "Restorationist" paper gave their expected replies, to the great 
satisfaction of the conservative Tagalog Disciples. 

These published communications forced the Rev. W.H. Hanna, the pioneer Disciple missionary to the 
Philippines, to write to the Christian Standard, refuting claims that "open membership" was being 
practised in Manila. While defending the idea of comity, Hanna explained that not a single Philippine 
missionary had been fired, as Baña claimed; those who had gone home had done so either for health 
reasons, or because they had served out their terms. Hanna also made a clear distinction between 
"open membership" which, in fact, was not being practised in the Philippines, and "affiliate 
membership," which was the principle adopted by the mission meeting in Baguio of March 30-April 4, 
1925.81  

 

Reply of the United Christian Missionary Society  

Caught in the cross-fire, the United Christian Missionary Society tried to steer a difficult middle course, 
although the conservatives regarded its stand as definitely slanted towards the "liberal" missionaries. 
The Society's attitude was expressed by a cautious letter of its Vice-President, Dr. Stephen J. Corey, to 
the Tagalog leaders Juan L. Baronia and Leonardo A. Morales. Speaking of "modernism," Corey 
explained that this was  

a term which has not bothered our people in the United States or throughout the world and we 

are very sorry it has been introduced in the Philippine Islands. Such a term varies in its meaning 

according to the person who may be using it, and it is very easy to read into it any definition that 

one may desire and then classify people according to this definition. The vast majority of our 

people in America as well as our missionaries and our brethren would refuse to be classed as 

either "fundamentalists" or "mockrnists."82 

Expressing his confidence that the Disciples missionaries in the Philippines and other fields would resent 

being classified under either category, Corey then went on to state: 

It would be very unfortunate if our people anywhere should displace in their churches the positive 
preaching of the Gospel and the great issues of life set forth by Jesus, by discussions on "modernism," 
"fundamentalism," and such divisive issues. We have something far deeper and richer than either of 
these platforms in loyalty to Christ and personal surrender to Him and His teaching. ... When 
Christian people begin to label each other, bitterness and suspicion are very apt to follow.83  



On the issue of "open membership," the United Society News clearly articulated the majority Disciples 
position, which, although primarily intended for the Tagalog leaders at that time, also stated the United 
Christian Missionary Society's policy on fellowship with other Christians. As he put it:  

The United Christian Missionary Society believes in and stands for the recognition of the Christian 
character of everyone who loves and serves Christ. This is the historic position of our people at 
home and conditions in the mission field cause it to be even more earnestly adhered to there. 
When a Christian comes into a community, where ours is the only church out there, no matter 
what communion he may be from, it is a question with him as to whether he will serve idols or 
serve God. Of course, he chooses to serve God and goes where God's people are; that is, to our 
congregation. He is instantly recognized by members of the congregation, native pastor and 
missionary, as a child of God and is welcomed as such. He has no other place to go and he is 
made at home with his brethren in Christ.  

He does not become a regular member of the local church and is not reported or counted as 
such, unless he is an immersed believer and desires to unite with our people. 

He may be a talented man and a leader. If he is, he is given work to' do for Christ; and takes his 
place in the group as a servant of our Lord. He has been led to Christ perhaps through a 
Methodist or a Presbyterian far away, someone whose teaching he holds in high esteem. He is 
taught tactfully and without offence the New Testament way about baptism and other matters, 
as we understand it; but many times he does not accept immersion and prefers to keep his 
membership in his own church to which he expects to return some day.84  

This was typical of the spirit of the unitive Protestantism which came to the Philippines in the first half of 
the 20th century. It is interesting to note that it bears a similar imprint to earlier statements by the 
Presbyterians, and particularly by the letter of 1921 of the Presbyterian Board to the Panay 
Presbyterians.  

 

The Schism of 1926  

At the tumultuous Memphis Convention held in 1926, Mr. John R. Golden, member of the United 
Christian Missionary Society deputation sent to the Philippines in 1925, reprimanded Wolfe for having 
given "a false impression" concerning alleged practices of "open membership" at Bangued, Abra. As he 
put it: "I did not discover in that Bangued church a single thing but what I think would be sanctioned by 
any Disciple of Christ with whom I have acquaintance.”85 On the question of the Taft Avenue Christian 
Church, Golden did not actually approve of certain practices in that church, but to Wolfe's dismay, 
neither did he condemn Pastor Higdon. As Golden went on to say:  

May I add one thing? We ought not to misunderstand the situation of the Taft Avenue Church, 
which is a student group. It passes rapidly and changes with each semester of the school year. 
There are gathered together a great host of students largely living in a dormitory. They worship. 
There is a preaching service, but I think we must not confuse the question that there is in that 
student body that lives in that dormitory anything near what you or I would term as a church. As 
I said before, I at no time have sanctioned, or do sanction, the practice that was carried on in the 
Taft Avenue church, yet in all fairness we ought to understand the kind of group that is in that 
service.86  

So that there would be no doubt regarding the official stand of the United Christian Missionary Society 
on the issue, the Christian Church [Disciples] Year Book for 1926, in referring to the "evangelistic task" of 
its mission in the Philippines, categorically affirmed:  



The Disciples of Christ are in the Orient for one paramount purpose ... That purpose is to leaven 
communities with the Christian message and the Christian life. ... Our loss in the Philippines is not 
registered in the Churches of the Cagayan Valley that we committed to the pastoral care of our 
Methodist brethren. Our loss in the Philippines is registered where we had Mr. Wolfe's inefficient 
superintendence of evangelism and program inadequate to the opportunity...87  

For Leslie Wolfe, this was the last straw. The result was that in 1926, he led a schism from among the 
Tagalogs, which produced the Iglesia ni Kristo (Tagapalaganap), that is, "Church of Christ [The 
Broadcaster]." As early as March 18, 1926, when the United Christian Missionary Society confirmed their 
letter of recall of September 8 the previous year, Wolfe had cabled for support to the Christian 
Restoration Association, of Cincinnati, Ohio.88 The following day, March 19, several Tagalog Disciples 
leaders, like Juan L. Baronia, Leon M. Baña, Dr. H.M. Mayor, the Rev. Vidal B. Borromeo, Dr. Felino S. 
Orlina, and C.A. Ilustre, met and organized the Manila Bible Institute, with Baronia as president. Its 
inauguration on July 3, 1926, marked the beginning of the schism.  

Wolfe took with him about half of the Tagalog Disciples, and such leaders as Baronia, Orlina, Borromeo, 
Ilustre, Arrieta, the brothers Felimon and Martin Flores [both ordained ministers], and all other leaders 
of the Samahan, except for the founder, the Rev. Leon M. Baña, who subsequently returned to the main 
body of Disciples.89 Thereafter, Wolfe's independent group tended to prefer the name "Churches of 
Christ," in contrast to the original mission churches which preferred "Disciples." Because there is 
another completely different group largely located in Cebu called "Churches of Christ [Carson Group]," 
Wolfe's schism is sometimes denominated as "Churches of Christ [Wolfe Group]."  

It was because of this schism of 1926 that the Disciples, despite the open attitude of a good number of 

its missionaries and Filipino church leaders, could not participate in the union negotiations that in 1929 

led to the United Evangelical Church. Nevertheless, the missionaries of the United Christian Missionary 

Society continued to take an active, and even a leading role, in union efforts, such as Union Theological 

Seminary, Union High School, the First National Conference of Evangelical Youth held in Manila in 1927, 

and the National Christian Council of 1929. 
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Chapter VII  
 

THE AMERICAN BOARD MISSION IN 
MINDANAO 

 

 The task of the American Board Mission is  
"to penetrate this country, open it up to Christian influences,  

instill moral and spiritual life in each …community;  
plant churches, schools, dispensaries, preachers, teachers,  

doctors and nurses in every strategic town; ...  
develop a self-supporting church with well-trained leaders  
of Christian character and life; create a moral atmosphere  

that will inspire public opinion, and make a civilization  
that is bound to develop thoroughly Christian."  

-- 104th Annual ABCFM Report, 1914  

 

When the various Protestant missions which had arrived in 1901 divided the Philippines among 
themselves, the southern island of Mindanao was the only large territory left unassigned. Since it was 
adjacent to the Presbyterian field in east central Visayas, it seemed the general expectation that the 
Presbyterians might at some later time express interest in entering Mindanao. Yet at that time, neither 
did they nor the Methodists, Baptists, or United Brethren have the personnel, funds or inclination to 
start in such a large new territory, when they were still barely starting in their assigned fields. Thus, 
when the Rev. Robert F. Black, of the American Board Mission, arrived late in 1902, and asked Rodgers 
where he might start, the latter unhesitatingly pointed to Mindanao.  

 

Population Distribution on Mindanao  

At that time, there were then but four provinces on Mindanao, namely, Misamis, Surigao, Davao, and 
the "Moro Province" comprising the rest of the island and the Sulu archipelago. From Black's annual 
report for 1903, one learns that at that time the largest municipalities of Surigao province were Butuan, 
Surigao town, Cantilan, Hinatuan, Lianga, and Gigaquit, in that order. Similarly, in the province of 
Misamis, the largest were those of Oroquieta, Mambajao, Jimenez, Talisayan, Cagayan, Loculan, 
Dapitan, Misamis [now Ozamis City], and Iligan. In Davao province, the only town of considerable size 
was Davao, the capital.1  

At that time, the Christian populations of Mindanao were found in the coastal towns at the southern 
end of the Zamboanga peninsula; the northern coasts from Dipolog to Surigao, except for a short Islamic 
strip between Iligan and Misamis; and on the east coast, though they increasingly became fewer as one 
moved south from Surigao town, ceasing at Caraga to be the majority of the population, even on the 
coast. Though basically farmers, this Christian population made their living largely by trading with the 
indigenous animists in the interior. For the most part, the Christians were settlers from the Visayas and 
Luzon, except for some recent converts from animism. Nearly all spoke Cebuano, except those of 



Zamboanga, who spoke a pidgin Spanish called chabacano.2 In Davao, the language of trade in 1902 was 
Spanish, though this would soon be replaced by Cebuano.3  

Black was a keen student of Mindanao culture, particularly the customs and religious beliefs of the local 
peoples. His personal opinion of the Filipinos is reflected at the end of a 14-page letter to the American 
Board on August 14,1903, as follows:  

I want to tell you about our "little brown brother," whom I have come to love very greatly. He is a 

very interesting fellow, especially because he is so hard to understand. He has his own ideas 

about most things, but the American is a paragon to him. What do we want here? We don't kill 

him at pleasure and sometimes he thinks we are afraid of him. But he can not scare us, nor bluff 

us in any way. We simply smile at his affected superiority. We are not ashamed to work 

ourselves, and we do not force him to work against his will. He can't help being suspicious, yet he 

has no charge to make against us. He can not understand our motives in giving him the public 

school. Liberty and justice are acceptable, of course, but he can not get rid of his personal 

enemies as he once would through the courts. It will take time to teach him these things, but he 

is learning. I shall write a letter about him soon. This letter is already too long, I fear. I hope to 

learn much more about him.4 

In many ways, this was typical of the average American missionary attitude towards the Filipinos. Black 
had genuine affection for his wards, but he thought they were child-like and as yet unable to understand 
America's "humanitarian" and "Christian" motives in the Philippines, though there is the implied trust 
that Filipinos will soon more fully understand.  

 

Searching for a Mission Station  

With Zamboanga as his base, Black spent most of 1903 itinerating in Mindanao to determine the best 
location for his mission station. His original suggestion to the American Board was to establish four 
mission stations in Mindanao, one for the 75,000 Subanons on Zamboanga, another for the 30,000 
Visayans on the northern coast around Cagayan, a third for the 20,000 Manobos and other peoples 
around Davao, and possibly also a fourth at Zamboanga, where there were 300 Americans, some of 
whom were desirous to have a church.5  

As a result of his warm reception in Davao, when he went there in the company of Mr. Orville Wood, a 
young American teacher among the Bagobos in Santa Cruz town, Black decided to locate his residence in 
Davao. Upon arrival in Santa Cruz, he had immediately found a friend in the town presidente, Sr. Angel 
Brioso, a Visayan who had married the local Bagobo chief's daughter. Brioso was an Aglipayan, who, 
from his reading of a Spanish Bible supplied by an American planter and his subsequent contact with 
Black, would soon turn Protestant.6 Black's report to Dr. Judson Smith, of the American Board, on July 
17, 1903, that "Davao is the neediest and most inviting field on Mindanao,"7 finally fixed the decision on 
Davao.  

Black began his first missionary efforts, when he circulated Spanish Bibles, Testaments and Gospels in 
Caraga and Baganga in the province of Surigao.8  

 

The Blacks Settle at Davao  

Black's fiancee, Miss Gertrude Grainger, arrived in Manila in November 1903, and they were married 
before she set foot ashore, with Dr. Rodgers officiating, on the same vessel, S.S. Siberia, on which she 



had come. Following their marriage, they settled at Davao,9 at first in rented quarters till they were able 
to purchase a house for the mission on San Pedro Street, the main thoroughfare, early in 1904. They 
soon made many friends among the local intelligentsia, despite the intense opposition of the local 
Catholic priest.  

Before long, the Blacks opened their first out-station at the chief Bagobo town of Santa Cruz, some 50 
kilometers to the south along the coast, where they were warmly welcomed by Sr. Angel Brioso. Mrs. 
Black soon opened a school for Bagobo children at Santa Cruz, and later at Melilla, Binaton and 
Saliducon. It is remarkable that within a few years, the Bagobos of Santa Cruz and nearby districts would 
be among the most fluent speakers of English in Mindanao..  

 

Initial Course of the Davao Mission  

The public school system introduced in 1900 generally tended to give support to Protestant labors. The 
American principal school teacher at Davao, a Yale graduate named Mr. Carson Calhoun, supported the 
Blacks' missionary endeavors. As Black wrote in 1905: "While Rome is secretly fighting the schools, we 
are quietly doing all we can to encourage them. Most of the time the teachers are very friendly to us."  

As in other places in the Philippines, the educated and professional classes were the first in Mindanao to 
respond favorably to Protestant teachings, as exemplified by Brioso, who until his death in 1909 served 
as Black's sermon translator.10  

In the first few years, while the other missions in Luzon and the Visayas were delightedly gaining 

converts by the hundreds, and the Methodists, in particular, by the thousands, evangelistic progress in 

Davao seemed excruciatingly slow. Despite the fact that the Blacks had won many friendships from 

among the local intelligentsia, it was not until late in 1908 that the first six adults, of whom two were 

women, were baptized at Davao. With the Blacks and a few other American residents, the Congregation 

in Davao town at that time numbered only 12. The total number of adherents, including Bagobo adults 

and children in Santa Cruz came to but about 150. Indeed, quite a number had been anxiously asking for 

baptism for some time, but Black had adamantly insisted on "thorough conversion" before accepting 

them for the rite. 

 

Reasons for Initial Slow Growth 

Perhaps the major reason for the slow evangelical progress in Davao was that, unlike other places in the 
Philippines, there had been no strong anti-friar sentiments in this southern port, and accordingly, the 
province had hardly been touched by the Aglipayan schism of 1902. As Black would write in 1904:  

Here in Davao, the natives are afraid to come to us. The power of the Roman priest is great. ... 
Quite a few men here talk as if they were anxious to join us, but they are afraid, evidently, to 
break away. Time will give them courage perhaps, and our lives and a mastery of their language 
will enable us to teach them that we are not 'animals,' as they have been taught. It is strange 
that they can hold such opinions when American families and American teachers have been here 
for three years or more. Of course, they find some of the soldiers leading very corrupt lives, but 
they have not been intimate with the noble Americans who have lived here.11  

Another reason was the strong social bond exerted by the Catholic faith on traditional Filipino society, 
which remained strong precisely because it had been closely interwoven with local culture, and because 



it had not been challenged by such forces as Aglipayanism. As long as a powerful sense of social unity 
obtained, none appeared willing to take such a deviant course of behavior as turning Protestant. Until 
such time as a sufficient number were gathered into a viable evangelical community, it was unlikely that 
any significant progress could be made. As Black would report early in 1905:  

I have had many conversations with men about our doctrines and practices, preaching the truth 
to them personally. They seem interested and will generally accede to my proposition, but they 
do not come out to our meetings. I feel more and more the need of a chapel. ... The people 
cannot associate the idea of worship with an ordinary house. ... May we not have a chapel for 
our work here?12  

A third reason was the rise in Davao of stiff Catholic opposition beginning about 1905, as the Catholic 
Church began to stir after the debacles it suffered during the revolution and the Aglipayan schism. Thus, 
that same year, two Catholic nuns, Daughters of Charity of St. Vincent de Paul, arrived from Manila and 
immediately began a vigorous campaign against both the public schools and the Protestant mission. 
Consequently, evangelistic services for adults for a time practically ceased, while attendance at the 
children's Bible classes steeply dropped in 1906 to a mere 6 or 7 from an average of 25 the previous 
year. Even the work at Santa Cruz for a time also uncontrollably declined, although by 1906 the Blacks 
could still gather among the Bagobos as many as 70, with an average attendance of 30 at the services, 
equally divided in each case between adults and children.13 Some Catholic priests in Davao reportedly 
harangued parents whose children attended Mrs. Black's Bible class. One priest had to be threatened 
with arrest by the authorities before he desisted from going ahead with his harassment of the 
Protestant schools.  

The other problem was language, because even as late as 1905, Black had none but an imperfect 
Spanish in communicating with adults in Davao, while he struggled with his halting Bagobo in Santa 
Cruz.14 He could use English only among the school boys in the public schools, but they were but 
beginners in this strange and alien tongue. More importantly, Black did not have Filipino assistants, as 
did his colleagues in the other missions. Nevertheless, the Davao mission slowly gained ground. The 
arrival of a baby into the Black family in 1906, apparently the first American child born in Davao, 
provided a point of contact between the Black family and the women in the neighborhood. That same 
year, through the assistance of Mr. and Mrs. Hershell H. Ames, a pious Baptist couple who were part-
owners of the Gulf Plantation Company in Magnaga [Pantukan], Black opened a new outstation among 
the Kalagan people who worked in that jungle abaca plantation.15  

 

The Coming of New American Missionaries  

In preparation for the coming of a new missionary and to determine the best location for the second 
mission station, the Blacks and two young Filipino evangelists loaned by the Presbyterian Mission toured 
northern Mindanao early in 1907. Despite hecklers in almost every crowd,16 some 200 to 300 eager 
inquirers in each of three the largest northern towns of Oroquieta, Cagayan and Surigao, not to mention 
others in Dapitan, Jimenez and lligan, invited them either to stay or to send evangelists in their stead.17 
Black and his Presbyterian assistants also sold a total of 1,185 Gospels, all in Cebuano except for 50 in 
Spanish and another 50 in English.18  

As it was the general sentiment that the mission "should be reinforced if it is to be maintained at 

all,"19 the American Board sent Dr. Charles T. Sibley, M.D. (1875-1957), an English-born American, 
who, with his Canadian wife [nee Annie E. Short], joined the Blacks in 1908. With auxiliary support from 
the Mindanao Medical Association, a group of businessmen-philanthropists in New York led by Dr. 



Clarence H. Kelsey, the Sibleys opened the Davao Mission Hospital, primarily to check the scourge of 
malaria in the region.  

This was the beginning of the Protestant medical mission in Mindanao, which under the Sibleys and 
their successors -- Dr. and Mrs. Lucius Case (1915-1921), Dr. and Mrs. Floyd O. Smith (1918-1920), Dr. 
and Mrs. Roy St. Clair (1920- 1925), and Dr. Herbert C. Brokenshire (1926-1944) and Dra. Baldomera 
Esteban Sexon -- was to create a decidedly influential impact on the province.20  

 

Growth of the Davao Mission After 1908  

The baptism of the first six converts in 1908 marked the beginning of visible progress in Davao. That 
same year, Black found a fine young evangelist in the person of a Tagalog Protestant named Antonio, a 
land surveyor who had been sent to Davao to survey some Filipino-owned plantations. Declining an 
offer to serve as manager of one of these plantations, Antonio instead became Black's faithful 
assistant.21 Through his zeal and industry, attendance at the religious services doubled or tripled in 1909.  

In 1908 also, the-British and Foreign Bible Society sent a colporteur to work for some weeks in Davao, 
and the following year the Presbyterian Mission sent the Rev. and Mrs. Paul Frederick Jansen, of Cebu, 
to hold religious meetings. The Bible colporteur powerfully spoke in a number of occasions, 
enthusiastically conducted house-to-house visitation, and "did much to reassure the people of Davao 
that the Protestants were all right."22 Mrs. Jansen also aroused more interest on the part of women 
inquirers and immeasurably helped in the training of the new evangelist. These visits greatly encouraged 
the young Davao congregation, and before long, a good number of prominent citizens, including 
government officials, began attending the Protestant services.23 By early 1910, a strong nucleus had 
been established of an active church in Davao.24  

Medical work, particularly during the cholera outbreak in 1908, also opened the people's eyes to the 

good motives and intentions of the American missionaries. Since his arrival, Dr. Sibley had been made 

chief health officer for the province, and Black for a time also served as sanitary inspector.25 

Another encouraging development came in 1910, when the Presbyterian Mission also sent to assist the 
Blacks at the Bagobo school in Melilla three Silliman students, namely, Jose Manapol, of Tanjay, Negros 
Oriental; Baldomero Decrepito, of Dumangas, Iloilo; and a lady teacher named Carmen [the future Mrs. 
Filomeno Ballarda].26  

Due to lack of personnel, the American Board mission in Mindanao up to 1910 was confined only to 
Davao province. With the ready concurrence of the Evangelical Union, nearly the whole of the 
Zamboanga peninsula was assigned to the Christian and Missionary Alliance, with the Episcopal Mission 
also maintaining a station in Zamboanga for the various Muslim peoples there and in Basilan and Sulu. In 
1912 arrangement was also made with the Presbyterian Mission for them to carry on the evangelical 
work in what is now Misamis Occidental and Zamboanga del Norte, until the American Board would be 
financially able to take over the task.27  

 

The Davao Evangelical Church  

Renewed zeal and fresh vigor surged within the Mindanao mission, as 1910, the centennial anniversary 
of the founding of the American Board, drew near. One of the first fruits of this new vitality was the 
formal organization of the Davao Evangelical Church in 1909, with 17 communicant members.28 These 
included the very first of Black's converts in Davao, namely, Manuel Quedato, as well as some of the 



most prominent professionals in the provincial capital, like Cenon Cervantes, Tiburcio Cervantes, and the 
former town presidente Bruno Gempisaw. The new mission chapel enjoyed a central location on busy 
Calle San Pedro, almost directly opposite the Roman Catholic Church. The Protestants also received 
wholehearted support from the local Freemasons, particularly the justice of the peace, Judge Sarenas.  

Communicant membership rose to 48 by 1910, then to 70 by 1911,29 and 104 by 1912,30 this perceptible 
numerical increase being due to the "encouragement of a new chapel."31 Numerical growth in Davao 
town at first remained comparatively slow, largely because many members were emigrants from Luzon 
and the Visayas who soon moved away to new farming communities elsewhere. Moreover, Black's main 
interest stubbornly remained with the Bagobos in Melilla and the new outstations at Binaton and 
Saliducon. All these places had flourishing schools of seven grades which the mission maintained till they 
were turned over to the government public school system about 1936.  

By 1918, however, the Davao Evangelical Church had a solid core of members, composed of the families 
Adeva, Ampaya, Bautista, Calizo, Cervantes, Javelona, Lim-Joya, Quibilan, Sacedor, and many others. It 
had also drawn into its membership a good number of Davao professionals, so that it was decided to 
have two different congregations, one English-speaking under the Rev. Black, and another using 
Cebuano under the Rev. Agapito Diamonon, an evangelist from Iloilo loaned by the Presbyterian 
Mission.  

 

Plans for Expansion  

For the expansion of its Mindanao mission, the American Board had planned to open, "as soon as 
resources would permit," new stations at Cagayan and then at Surigao. Each was to be "manned and 
occupied as quickly as possible by an ordained missionary and his family and by a missionary 
physician."32The plan was to stretch from Davao, Cagayan and Surigao a chain of outstations, each 
staffed first by a Bible teacher and then a preacher, both Filipinos. The Bible teacher was to befriend and 
win the confidence of the local people, and open the way for the holding of regular evangelistic services 
by the preacher.33 By 1919, the American Board had adopted a scheme similar to that of the Methodists 
of Luzon, placing well-trained men over districts as "district superintendents," who would visit each 
town under their respective jurisdictions every two or three months. These superintendents worked 
with the local preachers in each occupied town for one or two weeks, holding intensive evangelistic 
meetings during that period.34  

The objectives and aspirations of the American Board mission were expressed quite succinctly in a 
report of 1914, which clearly articulated its task as  

to penetrate this country, open it up to Christian influences, instill moral and spiritual life in each 

... community; plant churches, schools, dispensaries, preachers, teachers, doctors and nurses in 

every strategic town; ... develop a self-supporting church with well-trained leaders of Christian 

character and life; create a moral atmosphere that will inspire public opinion, and make a 

civilization that is bound to develop thoroughly Christian."35 

 

Evangelical Beginnings in Cotabato  

Even before the American Board mission had opened new work in Cagayan or Surigao, small Protestant 
communities began to sprout in Cotabato, what is now Zamboanga del Norte and Misamis Occidental, 



and the coastal region of the present Agusan and Surigao provinces. These pockets of evangelical 
believers were mostly settlers coming from the Presbyterian mission territory in the Visayas.  

As a consequence of Acts 2254 and 2280 of the Philippine Commission, creating "agricultural colonies" 
in hitherto undeveloped areas of the country, hundreds of families from the Visayas, particularly the 
island of Cebu were resettled in Cotabato between 1913 and 1918. The government provided the 
emigrants with free transportation and interest-free loans to purchase tools, working animals, and food 
before their homesteads became productive.36 Thus was born the concept of Mindanao as "the land of 
promise."  

The first batch of 65 families from southern Cebu settled at Pikit in northern Cotabato in 1913, followed 
by a larger group of 247 families in 1914. With these two groups came 12 Presbyterian families from the 
towns of Ginatilan and Compostela. These included the Gesulga clan of Compostela -- composed of the 
families of Saturnino, Lorenzo, Bias, Zacarias, Pedro, and Cipriano and the families of Hilario Bingil, 
Cipriano Quiñones, Felipe Cortez, Procopio Via, Canuto Via, and Enrique Veloso, of Ginatilan.  

In the next three years, more Cebuano Protestants migrated to Cotabato, this time coming not only 
from Ginatilan and Compostela but also from Badian, Argao, Sibonga, and Samboan. By 1915 more than 
500 Cebuano Protestants had moved to Cotabato,37 thus decimating the Presbyterian congregations in 
southern Cebu.  

In 1918 more Cebuano Protestant families -- such as those of Fausto Quiñones, Vicente Quiñones and 
Lucas Singco from Ginatilan, and those of Toribio Ferenal, Moises Ferrolin, Fortunato Ferrolin, and 
Hermogenes Duquil from Badian -- joined the exodus to Cotabato. They were followed shortly 
thereafter by still more more Cebuano Protestant families -- namely, those of the Ferenals [Gil, Joaquin, 
Valentin, and Ildefonso], Juan Via, and Conrado Ferrolin from Ginatilan; Simeon Nacario and Vicente 
Nacario from Argao; Juan Fortuna and Narciso Mariscal from Sibonga; Gregorio Fernandez from 
Samboan; and Antonio Cedeño, Fidel Flores, and Enrique Veloso, whose places of origin in Cebu are not 
certain. The exodus to Cotabato and other places in Mindanao continued till 1918, and even long 
thereafter. This left only a handful of Presbyterian families in southern Cebu, where only a few years 
earlier evangelistic advance had been most encouraging and promising.  

About 1918 also, Ilocano Methodists settled in Kiamba under the leadership of their pastor, the Rev. 
Domiciano Corrales. At first, they formed a virtually Protestant colony, as fully 95% of the Kiamba 
population in the beginning were Protestants. More Protestants would come among the settlers of later 
years -- not only Cebuano-speaking Visayans, but also Ilonggos, Tagalogs, and Ilocanos, so that Cotabato 
would eventually become the "most Protestant province" in the Philippines, Protestants comprising 
more than 10% of the provincial population by 1970.  

 

Protestant Progress in Cotabato  

For lack of American Board workers, the Cotabato Protestants had to make do with their own 
evangelists, like Blas Gesulga and Fausto Quiñones. At first, they were annually visited by Presbyterian 
workers, as the Rev. George W. Dunlap in 1914, and evangelist Felipe Bontuyan in 1915. Beginning with 
the visit of the Rev. Frank J. Woodward in 1917, the Cotabato evangelical communities came directly 
under the supervision of the American Board, with the evangelists Cirilo del Carmen, Proculo A. 
Rodriguez, and Felipe Bontuyan visiting them from time to time.  

Following its formal organization in 1914, Pikit Evangelical Church served as the mother church for the 
Protestant congregations which soon arose in Pagalungan, Midsayap, Mlang, other places in north and 
central Cotabato, as well as in Malabang, Lanao. As Pikit had no pastor until the Rev. Alfonso N. 



Quiñones came in 1924, laymen such as Hospicio Rivas and Andres Lozano played an important role in 
its extensive missionary outreach in the early years. The conversion of Juan Cruzado, local leader of the 
settlers in Pagalungan, soon led to the organization of the Pagalungan Evangelical Church about 1918. 
Other new congregations elsewhere in northern Cotabato also soon arose, each one growing from 
clusters of Protestant families who moved north from Pikit.  

Farther south in Cotabato, the first Protestant churches grew in much the same way as did those 
growing from Pikit. More than a quarter of a century after the first southern Cebuano settlers arrived in 
Pikit, families from northern Cebu also migrated to Polomolok and Dadiangas in southern Cotabato, to 
join the many who had come from Luzon under the leadership of General Paulino Santos, of Camiling, 
Tarlac, after whom General Santos City [the former Dadiangas] has been renamed. Apparently, only a 
few of the early Luzon emigrants, however, were Protestants, and it took a number of years before 
there were organized evangelical congregations in southern Cotabato.  

It should be remarked that the influential positions that some Protestants held in Cotabato helped to 
promote the evangelical faith during these years. Thus, Agustin Pañares, a Presbyterian from Cebu and 
district supervisor of Pikit and later division superintendent of schools in Cotabato, was a highly 
respected civic leader, and his high position served as a good witness in Cotabato to the quality of 
membership in the Protestant churches.  

 

Evangelical Beginnings in Northwestern Mindanao  

In the first decade after 1902, almost the whole coastal region of northern Mindanao, particularly what 
is now Misamis Occidental, was an Aglipayan stronghold. In the town of Misamis, only about a dozen 
families remained with the Catholic Church, while Jimenez, Langaran [now Plaridel], and practically all 
other towns along that coast turned almost completely Aglipayan. A large minority in Cagayan, Butuan, 
and neighboring towns also joined the schismatic movement. Although large numbers began returning 
to Roman Catholicism after 1906, Aglipayans in 1918 still comprised up to three-fourths of the 
populations of Misamis Occidental, and more than a fourth of Cagayan, Butuan and nearby towns.  

It is remarkable that in the northern Mindanao coasts, Protestantism first began either from 
Presbyterian migration from the Visayas or as a religious osmosis from Aglipayanism. The evangelical 
congregations of Baliangao in Misamis Occidental and Cabadbaran in Agusan illustrate one or the other 
of these types of Protestant beginnings in this part of Mindanao.  

Following Blacks' visits to northern Mindanao in 1907 and 1908, he received several urgent appeals to 

come, as shown by the letter of June 13, 1911 from Ramon Bongabong, principal teacher of Langaran 

[now Plaridel]. Claiming that he was the only Protestant in Langaran among his Aglipayan and Catholic 

neighbors, Bongabong states: 

Now I am trying my best to convince their minds in this town; they fear to join us. I am always 
trying to tell them that this religion which I have adopted is perfect for its proceedings are based 
upon the Holy Bible of Jesus Christ.38  

Even as late as 1915, the town president of Langaran would invite the American Board missionary Dr. 
Frank C. Laubach to come and live in his town.  

Perhaps partly due to Bongabong's letter, Black, accompanied by a Presbyterian evangelist, went on 
another two-month survey and evangelistic tour around Mindanao in 1911, taking with him a load of 
Bibles and evangelistic tracts, and visiting not only the western Misamis coast but also Cagayan and 
Surigao. Black found no Protestant remnants of the CMA missionary McKee's work in Cagayan, though 



he met some local Aglipayan leaders, who were decidedly well disposed to the evangelical faith. He also 
met a number of American residents in Cagayan, most of them earnest Protestants. In Surigao town, 
morever, he found a number of Protestant believers, and baptized baptism 7 whom he found ready. 
Black also learned that in the entire province of Surigao, there were also some 20 other Protestants, 
apparently all recent settlers from the Visayas.39  

 

Protestantism in Baliangao, Dapitan and Dipolog  

In 1910 about 100 of the most prominent citizens of Baliangao organized themselves into a mutual-aid 
society called Lungsodnong Pagbulig ["Community Cooperative"] and asked Msgr. Juan Quijano, 
Aglipayan bishop of Oroquieta, to come over and attend to their spiritual needs. Quijano served them 
only for a while, as he had other more pressing duties connected with his episcopacy. Besides, there 
were then no motor roads between Baliangao and Misamis, and travel between these two places was 
extremely difficult.  

In 1912 a temporary arrangement was made between the American Board and the Presbyterian 

missions for the latter to carry on work in what is now Misamis Occidental and Zamboanga del Norte 

until the former was financially able to take over the task.40 When the Presbyterian Mission, at the 
request of the American board, sent in 1912 the Rev. Ricardo Alonzo, of the Cebu Presbytery, to visit the 
Presbyterian families who had migrated to northwestern Mindanao, the leaders of Baliangao invited him 

to teach them the evangelical faith. The result was the conversion of the whole town, led by its first 
municipal presidente Jose Bueno; the future mayors Mariano Villanueva, Jose Roa, and Sixto Velez; and 
two future municipal judges, namely, Hilario Villanueva and Jose Villanueva. As Laubach would remark in 
1919: "The whole town was re-baptized and brought into the Protestant church in toto from the 
Aglipayano deziomination."41  

That same year, 1912, the Baliangao Evangelical Church was organized, its first two pastors being the 
Rev. Ricardo Alonzo (1912-1914) and Evangelist Fulgencio Ledesma (1914-1916), who was significantly 
enough, also Presbyterian. From the beginning, Baliangao was the center of Protestantism in western 
Misamis. By 1919, Baliangao Evangelical Church had an adult communicant membership of 680,42 at that 
time the largest Protestant congregation in Mindanao.  

While Alonzo was pastor of Baliangao, his visit to Dapitan in 1914 at the invitation of the local leaders 
led to the baptism of about 200 former Aglipayans, and that same year the Dapitan Evangelical Church 
was organized.43  

Protestantism in Dipolog also began in more or less the same way. In 1915 several local citizens led by 
Isabelo Z. Echavez, Eleuterio Barinaga, Eulalio de Ocampo, Luis Mosquera, and Regino Mojares, 
petitioned the Presbyterian Mission at Cebu to send them an evangelist.44 In response, the latter in 1917 
loaned to the American Board for this purpose the Rev. Angel C. Sotto, who for the previous dozen years 
had been the chief Presbyterian evangelist in Negros Oriental. That same year, the Presbyterian 
evangelist Isidoro Palubon, of Siquijor, also moved to Baliangao.45  

When the Sottos were transferred to Cagayan in 1920, the Dipolog pastorate passed on to the Rev. Luis 
Yapsutco (d. 1926), of Sibulan, Negros Oriental, who served Dipolog till his untimely death in 1926, just 
after the congregation built their first permanent church. His widow, nee Julia Sotto, was subsequently 
assigned to Iligan, where she organized the local evangelical church in 1931, and served as its pastor in 
1935-1936. Mrs. Yapsutco appears to be the first Filipina to be ordained into the ministry, in 1935 or 
1936, the second ordained woman being the Rev. Agripina Moralde, of Bicol, in 1937.  

 



Protestant Beginnings in Agusan  

On the other hand, Protestant beginnings in northeastern Mindanao took the same pattern as that in 
Cotabato. Beginning about 1908, hundreds of Presbyterian converts from Negros, Bohol and Cebu came 
to the provinces of Misamis and Lanao, while those from Leyte and Samar generally went to Agusan and 
Surigao. Thus, small groups of Presbyterian families settled in many coastal towns of northeastern 
Mindanao. As would be recalled, by 1915 some 500 Presbyterians from Cebu had settled in Cotabato. By 
the following year, another 500 Presbyterians from Cebu, Bohol, Leyte and Negros had migrated to 
various coastal towns along the fertile northern Mindanao coasts.46  

Following the particularly disastrous typhoon of 1912, some Presbyterian families on Leyte migrated to 
Carmen and Buenavista in Agusan province. They were followed shortly thereafter by others who 
settled in nearby Cabadbaran, a town which was soon to play a most significant role in the expansion of 
Protestantism in northeastern Mindanao.  

The first Protestants in Cabadbaran were the families of the Venateros and the five Pia brothers -- 
Bernardo, Teodoro, Zenon, Bruno, and Emiliano -- all tailors by trade, who came from Maasin in 
southern Leyte. Bernardo Pia courageously took upon himself the task of lay evangelist, and soon 
started holding occasional services of worship in his home. When the Rev. Charles E. Rath, of the 
Tacloban station, the Rev. Francisco Ibalarrosa and three others, visited Cabadbaran for a series of 
evangelistic meetings in 1912, a few nominally Catholic families were converted and added to the small 
Protestant nucleus. A small congregation composed of nine families -- the Venateros, the Alias, the 
Tabadas, the Labastidas, the Mirandas, the Jamboys, and the Pias themselves was then formally 
organized in 1914 into the Cabadbaran Evangelical Church, with Bernardo Pia as the local evangelist.47 
From time to time, they received visits from such Presbyterian ministers as the Rev. Francisco Ibalarrosa, 
the Rev. Donato Galia, and later also the Rev. Julia Sotto Yapsutco.48  

Despite its humble beginnings, Cabadbaran church within a decade had become the center of vigorous 

Protestant activity in northeastern Mindanao. The Carmen congregation, however, would not be 

organized until 1922, when the Rev. Proculo A. Rodriguez, then assistant mission superintendent for 

northern Mindanao, ordained Daniel Taglucop as local elder. On that same occasion, Rodriguez also 

instructed the Buenavista believers and baptized five catechumens, including Domingo Cinco, Sr., who 

later became pastor of the congregation.49 

 

Evangelical Beginnings in Surigao  

As in Agusan, the first Protestants in Surigao town were Presbyterian emigrants from the Visayas, this 
time blacksmiths from Talisay, Cebu, who came in 1905. Led by one Quirino Cabreros, the group forged 
bolos that soon became widely famous for their excellent balance and tempering. The late Bishop 
Proculo A. Rodriguez refers to their story as that of the "Protestant bolo," for Cabreros took time to 
share the Gospel with friends and customers, even as he stoked the fire with his bellows or dipped the 
red-hot iron in water. As he and his fellow Protestant blacksmiths went about selling their famous bolos, 
they also took the opportunity to share the Gospel.50 Indeed, Black had met some of them when he first 
visited Surigao in 1907.  

On the other hand, the Protestants who organized a settlement at Paco, an interior barrio of Mainit, 
Surigao, were six pioneering families from Bohol Ied by Simeon Paniamogan, who came about in 1921 
and settled in the interior behind Placer. By 1929, Paco, like Kiamba in Cotabato, had become an 



exclusively Protestant community, and its church had a membership of 300 children and adults. 
Paniamogan was not only the elder of congregation, but also the local teniente del barrio.51  

 

The American Board Mission in Cagayan  

Being the natural port of entry to Mindanao from the north, Cagayan was a most strategic center for 

Christian missions on the northern Mindanao coast. Thus, it was not surprising that the American Board 

would choose it as their second mission station in Mindanao, to which they sent toward the end of 1915 

the Rev. Dr. Frank C. Laubach (1884-1970), and his wife, nee Effa Seely. Laubach's initial interest in the 

Philippines had first been aroused when, as a youth in 1901, he heard of the first batch of 543 American 

school teachers sent to the Philippines on board the U.S., Army transport Thomas, in order to establish 

the public school system in the Philippines. Two of the "Thomasites"52 came from Laubach's hometown 

of Benton, Pennsylvania. 

 

Early Evangelical Success in Cagayan 

Laubach's success in quickly gaining the friendship of the local Aglipayan and Masonic leaders 
immediately placed the early beginnings of Protestant work in Cagayan on solid footing. Laubach found 
a prominent Aglipayan leader named Ramon B. Neri to help him brush up on his Spanish, and a young 
man named Pedro Acero, to teach him Cebuano. Laubach began public preaching in July 1916, with 
Proculo A. Rodriguez serving as his interpreter. Before long, a small group of inquirers, mostly high 
school and intermediate students; had begun meeting regularly on Sundays at the Laubach home.53 
These were products of the public school system and members of the new generation of English-
speaking Filipinos. By September 1916, some 18 persons, including some prominent citizens, had been 
converted and baptized.54  

Perhaps the most important reason for the early success of the American Board mission in Cagayan was 
Laubach's perceptive insight into the nature of Filipino religious attitudes. In looking at the recent 
religious history of the province of Misamis, it must have particularly struck him to know that a very 
large proportion of Misamis province, both in the east and the west coasts, had turned Aglipayan in 
1902, though by 1916 many had returned to the Catholic Church, while others had ceased professing 
any religion at all. In 1902, "two-thirds" of Cagayan and apparently also the surrounding towns had 
turned Aglipayan, though by 1916 the movement had appeared, if not moribund, at least inactive.55  

Laubach perceived that the reason, or at least part of the reason, for the Filipino revolt against the 
Catholic Church had been the indifference and mercenary motives of the clergy. Laubach puts it in even 
stronger terms, when he  

Many people who joined [the Aglipayans] nominally had thrown over religion as fake from 
beginning to end. There were people who wanted to join our church when it began so that they 
would have a place to be buried, and who told us frankly that the future life did not concern 
them in the least.56  

To Laubach then, the evangelical message should definitely show to people who are "strongly 
prejudiced" against religion that there is a one which is not "fake." What he sought to achieve in 
Cagayan was to offset the disappointing religious experiences which he perceived to have been common 
among its inhabitants. As he goes on to say:  



Visayans found the Catholics tyrants, and the Aglipayan padres largely ignorant, incompetent or 
indifferent. The natural thing is for the Visayans to be on the lookout for some of these qualities 
in the Protestant pastors or missionaries. Straight-laced preaching they mistake for a new 
species of tyranny. Inferior preaching they will tolerate without complaint, but they will not go to 
church to hear it. A combination of severity and ignorance, such as they hear too often, becomes 
simply intolerable. Briefly the Protestant preacher has got to produce the goods. His success is 
exactly proportional to his capacity. That is a truism everywhere, but here, with two unhappy 
memories of church disappointments, the people are unusually sophisticated.57  

Thus, it was that Protestant preaching in Cagayan, Misamis was tailored to appeal to the local 

intelligentsia. By and large, the majority of the evangelical constituency in Cagayan, as indeed in nearly 

every other place in the Philippines, had always come from the educated middle class, or from the lower 

middle class seeking upward social mobility through education.   

 

The Cagayan Evangelical Church  

The Cagayan Evangelical Church was organized on January 20, 1917. The charter members of the church 

who signed the covenant numbered 66 which included Mr. and Mrs. Clementino Chavez, Mr. and Mrs. 

Porfirio Chavez, 10 young ladies, and 52 young men, mostly students.58 As Laubach would later describe 

it in 1919:  

The first people to join the church in Cagayan were the students in the intermediate and high 
schools. This was because the new missionaries were able to speak English only, and also 
because the public schools had given the students a good deal of faith in American institutions. 
Until very recently they were our strongest and most numerous members.59  

The Presbyterian Mission had sent a fresh graduate from the Cebu High School named Proculo A. 

Rodriguez, from Surigao, to serve as Laubach's assistant. With the establishment of a regular evangelistic 

program, Laubach and Rodriguez extended their work to the nearby seaside barrios of Macabalan and 

Lapasan.   

Before the end of 1916, a Christian Endeavor Society was organized, with Rodriguez quickly emerging as 
the natural leader, while another local youth named Longino Daamo distinguished himself as a good 
teacher and a dynamic song leader.60 This work among youth proved to be the backbone of the Cagayan 
mission, for it gathered a core of zealous high school students who were to become the future pillars of 
the local evangelical church. As more preaching places were established in outlying barrios, Rodriguez 
and Daamo were entrusted with responsibility for the religious services in Macabalan and Lapasan.  

The Cagayan Evangelical Church was immeasurably blessed by the presence of a zealous group of lay 
workers, many of whom were still in high school. Serving as volunteer Sunday School teachers, this 
group included such future church leaders as Paulino Avanceña, Emiliano Chacon, Esteban Eduave, 
Matea Mercado, Agapito Raagas, followed later by Pedro Acero, Vicente Baz, H. Capillo, Leoncio 
Madroñal, Laureana Rabe, Crispin Ramos, M. Seriña, Juan Roa, Mamerto Siapit, and Francisco Tabian, 
with Juan Uriarte, who like Rodriguez came from Surigao, later arriving to join the group.  

By 1919, extension Sunday School classes were flourishing in 15 different barrios on both sides of the 

Cagayan River, including Macabalan, Lapasan, Gusa, Macasandig, Telegrapo, Barra, Bonbon and 

Kauswagan. These were taught by 5 paid and 30 volunteer workers, nearly all young people. Laubach at 

the time described this extension work as "the most outstanding feature of the Mindanao work to 



date."61 With a total attendance of 400 to 1,000, the Cagayan Sunday School system was by then "the 

largest" in Mindanao and the Visayas, and "perhaps in the Philippines."62   

By 1921 the Cagayan Evangelical Church had more than 300 communicant members, including the most 
leading citizens of the town,63 who, through their own efforts, had built a chapel inside the Cagayan 
Mission Hospital compound on Calle Real. Some elder citizens, who were the founding fathers of the 
local Iglesia Filipina Independiente, did not themselves join the evangelical fellowship, because of their 
position in the Aglipayan Church.64 But they gladly lent a helping hand, and did not object when nearly 
all of their children became Protestants.  

 

Reasons for Early Rapid Church Growth   

The early rapid growth of the Cagayan Evangelical Church was due to a number of converging factors. 
Firstly, Cagayan, a provincial capital, was a strong center of Aglipayanism, with the officials and civic 
leaders almost all Aglipayans. Secondly, Laubach had a dynamic character, which so impressed the local 
people with his intelligence, leadership, and oratory, that some openly wondered why he was a 
missionary and not a representative in the U.S. Congress. Moreover, Cagayan at that time was the sole 
educational center for all of northern Mindanao, and Laubach's special attention on youth was largely 
responsible for the overwhelming number of young students in the membership rolls of the church. The 
dormitory work of the Fox sisters -- Anna Isabel, a Bible teacher; Florence, a trained nurse; and Evelyn, 
who had been sent by the American Board at various times between 1918 and 1923, also became a 
powerful instrument of conversion of a good number of young girls in the provincial high school.65 
Furthermore, much credit should be given to the strong evangelistic program carried on by the young 
lay members of the church.  

An equally important reason for rapid evangelical growth in Cagayan at this time was the weakened 
state of the Catholic churches in northern Mindanao until 1926, when the first contingent of 10 
American Jesuits came to the region. Thereafter, more Jesuits came to put up a very stiff opposition to 
both Aglipayanism and Protestantism in Misamis Oriental, Misamis Occidental, Bukidnon and Lanao.66 
Though Protestantism continued to grow, its advances in the 1930's were not as significant as in earlier 
years. Though this was partly due to Catholic resurgence, for which the American Jesuits of New York 
State should be given credit, part of the resulting loss of Protestant momentum was the transfer of 
Laubach to Manila as dean of Union Theological Seminary, and later to Dansalan, Lanao. Some 
Protestant old-timers, who lived through the exciting years of the late 1910's and the early 1920's, 
unhesitatingly affirm that if Laubach had stayed much longer in Cagayan, this capital town would have 
largely turned Protestant.  

 

Continued Growth in Western Misamis  

While the new work in Cagayan and the older efforts in Davao continued to grow, other Protestant 
congregations began to flourish in what is now Zamboanga del Norte and Misamis Occidental. At the 
request of some five Cebuano Protestant families, including the Leopoldos and the Santiagos, who had 
settled in Oroquieta, the Presbyterian Mission loaned to the American Board the evangelist Felipe 
Bontuyan,67 who was to make Oroquieta his home and evangelistic center from 1917 to 1926. Bontuyan 
was ordained by the American Board mission in January 1917, at the hands of Dr. Laubach and two 
visiting Congregationalist ministers from the United States, namely, the Rev. Dwight Goddard and the 
Rev. Frank S. Brewer.68  



After establishing himself in Oroquieta, Bontuyan began to extend his labors into nearby barrios. 
Catholic leaders in Oroquieta had warned the barrio folks against the Protestant "heresies," but counter 
encouragement was given by the Aglipayans, who, though rapidly diminishing in number since about 
1907, still constituted between 50% to 75% of the coastal population of Misamis Occidental in 1917. 
Thus, with Aglipayan support, numerous converts greatly swelled Protestant ranks. By 1920 a good-sized 
evangelical congregation in Oroquieta had been organized, with Adriano Santiago serving as the local 
evangelist and Bontuyan's assistant. Late in 1921, the congregation built a small bamboo chapel, which 
they named the "Bethlehem Evangelical Church." Slowly but steadily, the congregation grew in strength 
and numbers.  

 

Jimenez Evangelical Church  

With the assistance of active Protestant laymen from Oroquieta, the Rev. Felipe Bontuyan uncessantly 
conducted various vigorous evangelistic campaigns -- northward along the coast up to Plaridel and 
Bulingsong [now Bonifacio], and southward through Aloran, Jimenez, Tudela, and Clarin, up to Misamis 
[Ozamis City]. The town mayors in these places were then Aglipayans and readily gave permits for 
evangelistic rallies in the town plazas or market places. As a result of his efforts, Bontuyan was soon able 
to organize the local evangelical churches of Jimenez and Aloran.69  

The first converts of Jimenez were Mariano Rivera, Simeon Maniwang, Tomas Gomonit, Fortunato Tale, 
Juanita Abuton, and Pio Paylaga. Not long afterwards, when the Rev. Proculo A. Rodriguez passed by 
Jimenez en route from Dumaguete to Surigao, his preaching led to the conversion of five more, namely, 
Primo Cuizon, Francisco Agapia, Honorato Apao, Marcelino Dampalan, and Serapion Gomonit. These 
men and their families formed the nucleus of the Jimenez Evangelical Church, which Bontuyan formally 
organized in 1918, two years earlier than that of Oroquieta.70  

In what is now Misamis Occidental, Catholicism began to recover about 1905 from the debacle of 1902. 
Because of the intense hostility between Catholics and Aglipayans, the latter would rather have some of 
their members go over to the Protestants rather than return to the Catholic fold. The Catholics were 
aware of this kindred spirit between Aglipayans and Protestants.71But they were more vexed by the 
latter than the former, for while Aglipayans were gradually returning to the fold, the Protestants were 
making further inroads also into Catholic ranks.  

 

The Woodwards and Expansion to Surigao  

These years were also a period of rapid Protestant growth in northeastern Mindanao. The arrival of the 
Rev. and Mrs. Frank J. Woodward in 1917 enabled the Congregationalists to open their third mission 
station in Surigao. Along with Black and Laubach, Woodward ranked as one of the foremost evangelistic 
missionaries of the American Board in Mindanao. If Black is permanently identified with Davao and 
Laubach with Cagayan and Lanao, then Woodward is firmly linked with the provinces of Misamis 
Occidental, Agusan and Surigao.  

Beginning about 1921, Woodward frequently plied the coast waters of northern Mindanao on board his 
Gospel motor-launch, aptly named Sulugo-on ["Servant”], and inspired local congregations by his 
presence and his untiring efforts. Thus, when he visited Cabadbaran that same year, the enthusiasm 
inspired by his presence led to the winning of several new converts, such as Isidro Villadolid, Juan Painit, 
Catalino Ortega, Silvestre Jamboy, Crisanto and Eustaquio Bokingo, Carmelino and Ramon Miranda, 
Leon Pacot, and Gaudencio Junasa, among many others. As in Cagayan, Cabadbaran also soon raised an 



enthusiastic group of church youth, among them being Concepcion Pia, Mercedes and Margarita Payot, 
Ester Atega, Alfredo Ladao, Narciso Alejandria, Visitacion Payot, Josefa Atega and Felicidad Ladao.72  

With Laubach becoming dean of Union Theological Seminary in Manila in 1924-1926, moving thereafter 
to Dansalan, Woodward stepped into his role and function at Cagayan in the next eight years. In 1932, 
Woodward left Cagayan for Surigao to serve as field missionary for the new Eastern Mindanao District 
Conference, which had been carved out of the Northern Mindanao District Conference that same year.73  

 

The Question of Finances and Retrenchment  

The matter of finances and personnel, not to mention the wideness of their field and the difficulties of 
travel, had always been a knotty problem for the American Board in Mindanao. There being no 
extensive roads, to get to Davao from Cagayan, one had to go by boat to Cebu, and from there take 
another vessel for Davao by way of Zamboanga. As Laubach would woefully lament in 1920, "in point of 
time, the two stations on Mindanao are twice as far apart as New York and San Francisco."74 Even to get 
to Balingasag from Cagayan [an hour's motor ride, today], one either took a boat trip to Cebu and then 
back to Balingasag, using up to a week or even a month for this purpose; or else, one journeyed by 
banca, with no shelter from the blistering noon-day sun along the coast of Macajaiar Bay, arriving at 
Balingasag usually sorely exhausted, and certainly "in no condition to preach glad tidings.”75  

Thus, by about 1918, the American Board missionaries had begun to entertain, though with the greatest 
reluctance and regret, the idea of concentrating their missionary efforts in northern Mindanao, and 
abandoning Davao, if another Protestant mission would willingly take responsibility for it. But neither 
the Christian and Missionary Alliance in Zamboanga nor the Presbyterians in the Visayas had the means 
nor the inclination to accept this additional charge. Thus, in the end the American Board decided to 
hang on to Davao, while also expanding its work on the northern Mindanao coast.  

 

Consolidation and Wider Expansion  

When the Blacks returned to the United States in 1923, after more than 20 years of service in Davao, the 
pioneering period of evangelical work in Mindanao came to an end. The 1920's may be regarded as a 
veritable period of consolidation for evangelical endeavors in Mindanao. Pioneering work in places 
hitherto unreached continued, but more importantly, the earlier established churches took deeper and 
stronger root and gathered more strength. In northern Mindanao alone, a total of 19 organized 
churches and congregations were established from Dipolog to Surigao between 1916 and 1926. Of 
these, the leading churches were Dipolog, Baliangao, Plaridel, Jimenez, Clarin, Oroquieta, Cagayan, 
Carmen, Cabadbaran, and Surigao. By 1922 all of these, except for Surigao, had been formally organized 
into churches. The total worshipping community also rose from 2,062 in 1916 to 8,800, of whom 1,940 
were communicant members by 1922.76  

Hand in hand with this development was the emergence of a core of capable Filipino leaders, who 

gradually took over much of the responsibility for the Church from the hands of the missionaries. From 
6 Filipino church workers in 1916, the number rose to 55 [eleven of them ordained] by 1926. The most 

outstanding among them included a number of young men, such as Angel Sotto, Alfonso Quiñones, Luis 
Yapsutco, Agapito Diamonon, Proculo Rodriguez, Cirilo del Carmen, Silvestre A. Bontuyan, Adriano 
Santiago, Donato Galia, Crispin Faune, Domingo Cinco, Sr., and Graciano T. Alegado.  

 

The Development of Filipino Leadership  



From the town of Misamis to Dipolog, evangelical work from the beginning had been in the hands of 
Filipinos. After the Rev. Ricardo Alonzo's two-year service in Baliangao in 1912-1914, his successors in 
this region were Felipe Bontuyan, Angel Sotto, and later also Luis Yapsutco. It has been seen how 
Proculo A. Rodriguez, Longino Daamo, and other young men and women led in extending evangelistic 
activities in Cagayan under the supervision of Laubach. The Cagayan Evangelical Church had its first 
Filipino pastors in the persons of the Rev. Silvestre A. Bontuyan (1917-1918), the Rev. Donato G. Galia 
(1918-1920), the Rev. Angel C. Sotto (1920-1921), and the Rev. Proculo A. Rodriguez (1922-1924). Galia 
and Sotto would each subsequently serve a second term in 1924-1927 and 1927-1932, respectively. 
Thus, the local field missionary's task in Cagayan simply lay in supervising the evangelistic program, but 
leadership of the congregation lay largely in the hands of Filipinos.  

In 1924, during Galia's second term, new congregations were organized in Opol, Molugan, and Alubijid, 
with Longino Daamo as the pioneer evangelist. In 1927 also, Iponan church was organized, the 
congregation first meeting in the home of Julian Seriña, who was its first lay worker. When Sotto 
returned that same year, he also initiated, with the help of young men and women, the evangelization 
of the towns and barrios south of Cagayan from Gusa to Tagoloan. This effort, however, brought little 
results, because of stiff opposition from Catholic nuns who successfully dissuaded the people from 
attending Protestant services.  

 

The Davao Mission in the 1920's  

A parallel advance was seep in the American Board's older work in Davao. The Rev. and Mrs. Julius S. 
Augur, who succeeded the Blacks, were well-liked and highly respected by the townspeople of Davao, 
because of their contagious enthusiasm and deep involvement in civic affairs. A trained Scoutmaster, 
Augur decidedly placed a major emphasis on youth work and founded the first Boy Scout troop in Davao 

about 1923, or soon thereafter. Mrs. Gertrude E. Augur, also established a corresponding Girl Scout 
troop, locally known as the "Red Roses." Protestant missions had first introduced youth scouting into 
the Philippines in 1923, both Boy Scouting and Camp Fire girls, as activities related to the Philippine 
Sunday Schools. The Philippine Sunday School Union gave-scouting its "unqualified endorsement," and 
by 1929 "a large number of troops and camps had been established in connection with Protestant 
Sunday schools of all denominations."77  

Other youth activities in the Davao Evangelical Church included Christian Endeavor Society meetings, 
speechfests, and dramatic presentations the kind of activities always popular throughout the 
Philippines. This program eventually was responsible for bringing in more youthful members, who were 
to form the solid ranks of second-generation Protestants in Davao.  

 

Filipino Leadership and Unity Efforts  

The emergence of Filipino church leaders in Mindanao not only facilitated evangelistic expansion, but 
also reenforced church unity efforts, for without exception they were wholly committed to the idea. As 
has been seen, Filipino evangelists were largely responsible for the extension of evangelical work into 
new places. In fact, the growth of the evangelical churches in what is now Zamboanga del Norte, 
Misamis Occidental, Agusan and Surigao, and elsewhere, was almost exclusively the fruit of Filipino 
labors.  

As has been seen, in Cagayan, the first Filipino pastor in 1917-918 had been the Rev. Silvestre A. 
Bontuyan, son of the Rev. Felipe Bontuyan. He was followed thereafter by the Rev. Donato G. Galia, the 
Rev. Angel C. Sotto, and the Rev. Proculo A. Rodriguez.  



In Davao, Filipino leadership began with the coming in 1918 of the Rev. Agapito Diamonon, who served 

as assistant minister of the Davao Evangelical Church. In 1923 the Davao church gained one more 

Filipino worker with the arrival of the Rev. Alfonso Quiñones, one of the first seven diploma graduates in 

December 1922 of the Silliman Bible School. Quiñones moved to Cotabato in 1924 to minister to the 

growing Protestant community in Cotabato, followed by Diamonon the following year. They were 

succeeded by the Rev. Cirilo del Carmen, a recent graduate of Union Theological Seminary in Manila, 

who was ably assisted by his wife [nee Conrada Villanueva] -- as mentioned earlier on, the first woman 

graduate and the only woman to receive, in 1924, the "Diploma in Bible" from the Silliman Bible School. 

Through the labors of evangelist Leon Vidallon, evangelistic outreach also extended from Davao as far as 
Toril, Matina, Tibungko, Santa Cruz, Digos, BansaIan, Padada and Malalag.78  

Emerging Filipino leadership was also seen further in the work of the medical mission in Davao. In 
previous years, the mission hospital had been staffed by American missionaries, such as Dr. Charles T. 
Sibley, and nurses Miss Mary R. Matthewson and Miss Jane T. Taylor. But in 1924, Dr. Pedro Santos 
became the first Filipino director of the Davao Mission Hospital. That same year, the Presbyterian 
Mission, at the request of Dr. Laubach, also sent to Davao Rev. Crispin F. Faune, a Bicolano, to serve as 
principal of the mission schools in Santa Cruz; and Dra. Baldomera Esteban Sexon, M.D. to augment the 
mission hospital staff.79 Dr. Herbert Cecil Brokenshire, M.D. (1896-1944), a bachelor, arrived in 1926, 
and the Davao Mission Hospital in time would be synonymous with his name and that of Dra. Sexon, 
who continued to labor in Davao until the 1960's.  

After Del Carmen's call to northern Mindanao in 1926, and the Augurs' return to the United States in 
1927, Davao for some years did not have a regularly appointed pastor. In the meantime, Faune was 
taken in as supply pastor of Davao, assisted by the evangelist Vidallon.80  

The Rev. and Mrs. Walter Tong came in 1927 to replace the Augurs, but it was felt that a Filipino should 
be pastor of Davao Evangelical Church. Thus, Tong served as field missionary for the province, and was 
related to Davao town church only in an advisory capacity. Local church affairs continued to be managed 
by leaders of the congregation, with preaching and other pastoral responsibilities being shared by Tong 
and a number of Filipino evangelists and laymen. This arrangement lasted for some four years until 
1932, when the Rev. Crispin Faune became the regular pastor of the Davao Evangelical Church.  

Up to 1922, the Congregationalist churches in Mindanao had not yet been linked together in any form of 

regional organization. The move to do so, now made possible by the increasing number of Filipino 

leaders, was impelled by the necessity to get the Mindanao churches formally organized and duly 

represented in the negotiations for church union at that time, as will be discussed more fully in a later 

chapter. It is interesting to note, however, as will be seen shortly, that when the Mindanao churches 

finally organized themselves, they would adopt net the polity of the "mother Church" in the United 

States but a presbyterian-type of organization that would facilitate their hoped-for union with the 

Presbyterian churches. 
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Chapter VIII  

 

THE LONG ROAD TO CHURCH UNION 
 

 Filipinos, particularly the young, educated generation,  
felt that denominational names were obstructing the progress  

of the Gospel and placing Protestantism in a most vulnerable position, ...  
[and] expressed their conviction that a united Church would meet  

with the universal approbation of the Filipino people  
and that a large number of leading men,  

who now refuse to enter any of the denominations,  
would throw aside their scruples and join a united movement.  

-- Dr. Frank C. Laubach, 1925  

 

If the United Church of Christ in the Philippines is a direct result of the Evangelical Union of the 
Philippine Islands of 1901, then its origins ultimately reach back to 1898! These roots grew from the 
preliminary comity agreements reached at that time between those American mission boards interested 
in starting new work in the Philippines.  

 

The Development of Comity in-the Philippines  

Not long after the first Presbyterian and Methodist missionaries arrived in the Philippines, they 
organized on June 11, 1900 the so-called "Ministerial Alliance." This was a loose association of 
"ministers of the Gospel resident in and near Manila for the benefit of a common cause and mutual 
helpfulness,"1 and provided the members opportunities for fellowship and mutual support.  

The Presbyterians attempted to establish a comity agreement with the Methodists, by which one 
mission should go north and the other south of Manila, as a means of dividing the territory to avoid 
overlapping and the possibility of conflict. But this initial effort came to no avail, for the Methodist 
missionaries, with their particular polity regulations, felt that since membership in the Ministerial 
Alliance was on an individual, personal basis, they therefore could neither officially act nor speak on 
behalf of their mission.2  

By September, 1900, an authoritative body to supervise and direct the work of the various missions had 
become an immediate imperative, for the matter of mission overlapping was an imminent and real 
danger. The Presbyterians and the Methodists were jointly occupying Manila and San Fernando, 
Pampanga; while the Presbyterians and the Baptists had found themselves wedged back to back in 
Iloilo. Moreover, the Methodists had also entered such geographically disparate places as Cavite in the 
south and Dagupan in the north, while the Presbyterians were also in Bulacan and Bataan.  

Rodgers noted with great anxiety that there was "danger of a hurried scramble to find and occupy the 
larger towns and of joint occupancy by two or more Missions of both provinces and cities."3 With the 
various missions already receiving baptized converts, there was also "danger of stepping on one 
another's toes, an irritating process even if done with the best of intentions and for the glory of God."4  



Characteristic of their concern for unity and cooperation, the Presbyterians were alarmed that the 
various missions were likely to import their denominational divisions into the Philippines. As the matter 
grew in urgency, the Presbyterian mission, meeting on December 13-19, 1900, passed the following 
resolutions, which set firmly the tone of future Protestant unity efforts in the Philippines;  

Believing that the best interests of God's work M these Islands can be served by the different 
missions by a united work and systematized plan in which we shall recognize Christian comity 
and brotherly love, and in view of the fact that denominational differences will only confuse the 
people, while common occupation of any one town or district will waste time and energy, we 
would make the following suggestions:  

I. That all Protestant Filipino churches be designated 'Iglesias Evangelicas' without further 
distinction than marks their location.  

II. That one mission station is sufficient for one town or district of a city. 

III. That we shall respect the prior claims of a mission where positive and definite steps 
have been taken to occupy towns or districts of cities and shall not establish preaching 
places in such places.  

IV. That where people from another district attend our services and wish us to open in their 
district already occupied by another mission, we refer them to the mission already in 
their district as being the branch of our church doing work there.  

V. That an effort be made to form an agreement with the other missions doing work in the 
islands to divide the territory in such a way that our different spheres of labor may not 
overlap.  

VI. That a copy of these resolutions be sent to each mission doing work in the islands, 
requesting their cooperation in carrying out these plans.5  

These resolutions found ready welcome and acceptance among the other missions, and in the next 
three months, there was considerable discussion concerning equitable division of mission territory.  

The arrival by April 1901 of two more Methodists and of the first two United Brethren missionaries, 
about the same time as the visit of two high-ranking American missionaries to India, namely, Dr. Frank 
W. Warne, of Calcutta, Methodist missionary bishop for India and Burma; and Dr. John C. Rhea Ewing, 
president of the Presbyterians' Forman Christian College in Lahore, provided the occasion for the 
creation of a more effective and more formal missionary organization. The fact that Warne and Ewing 
were friends seemed to augur well for the creation of a suitable missionary council for the Philippines.  

On April 22, 1901, the Presbyterians invited their colleagues from the other missions to discuss four 
matters of utmost importance. As their letter puts it:  

Desirous of perpetuating the era of comity and good feeling which has existed thus far in our 

mission work and believing that a full and frank conference will greatly conduce to the efficiency 

of our common cause in these islands, we cordially invite you to join with us in a conference 

concerning various questions of mission polity. Without wishing in the least to limit the 

discussion we venture to suggest the following topics for our consideration: 

1. The matter of territorial division of the field.  

2. The matter of a common name for the churches, i.e., ‘Iglesia Evangelica.'  



3. The convenience or possibility of so directing the growth of the church as to produce in 
the end one national Evangelical Church.  

4. The matter of comity in schools, presses, newspapers, etc.6  

The great significance of this document for future union movements in the Philippines lies in the fact 

that it contains the first mention ever of the hope of establishing "in the end one national Evangelical 

Church." 

 

The Evangelical Union of 1901  

The outcome of the Presbyterian proposal was the organization on April 25, 1901 of "The Evangelical 
Union of the Philippine Islands."7 Its avowed objective was "to unite all the evangelical forces in the 
Philippine Islands for the purpose of securing comity and effectiveness in their missionary operations."8 
The Evangelical Union was a council of representatives from the various participating missions and 
Christian agencies,9 namely, the Presbyterian Mission, the Methodist Episcopal Mission, the Young 
Men's Christian Association, the British and Foreign Bible Society, and the American Bible Society, with 
the United Brethren, the Baptists, and the Christians [Disciples] joining subsequently. Miss Elizabeth 
White, of the Christian and Missionary Alliance [CMA], sat in its first meetings, though after her marriage 
in September 1901 she and her husband [the Rev. Paul Frederick Jansen] joined the Presbyterian 
Mission. In contrast, for varying reasons, the CMA, the Seventh-Day Adventists, as well as the 
Episcopalians did not join the Union.  

The first officers of the Evangelical Union were President -- Major Elijah W. Halford, U.S. Army YMCA 

[Methodist]; Vice-Presidents -- the Rev. Charles W. Briggs [Baptist] and the Rev. Edwin S. Eby [United 

Brethren]; Secretary -- the Rev. Leonard P. Davidson [Presbyterian]; and Treasurer -- Mr. Zerah C. Collins 

[YMCA].10 The real governing body, however, was an Executive Committee, composed of two members 

from "each recognized Evangelical organization represented in the Union and working in the Philippine 

Islands."11 As a missionary organization," its constitution provided that the practices and principles of 

each mission should be respected. 

The Evangelical Union was widely hailed as a landmark in missionary cooperation. The writer Dr. Alice 
Condict, who was in the Philippines at the time, characterized it as "without doubt the most important 
and progressive missionary movement of the age."13 Bishop Warne himself would laud the Evangelical 
Union as "a movement in the comity of missions in advance of anything ever before known on any 
mission field."14  

While the immediate goal of the Evangelical Union was simply to bring about "a spirit of comity, unity, 

and cooperation," its ultimate objective was the union of all into one Evangelical or Protestant Church. 

Thus, to achieve the first objective, it divided the Philippines into areas of responsibility along 

geographical and ethno-linguistic lines, each mission being charged with the evangelization of one or 

more areas.15 This was done to avoid "waste of labor, time and money arising from the occupation of 

the same districts by more than one Society, which has marred the work in other and older fields.16 

  

The Territorial Division of 1901 

In the initial territorial division in 1901, all of Luzon north of Manila was given to the Methodists, except 
for the Ilocos region which was assigned to the United Brethren. On the other hand, all of Luzon south of 



Manila was entrusted to the Presbyterians. Manila and its immediate environs were declared open 
territory, though it was stipulated that no new work was to be started "except by mutual understanding 
between the Superintendents of the Missions whose interests are involved, and in cases of 
disagreement the decision to rest with the Executive Committee of the Evangelical Union."17  

The United Brethren were given the three Ilocano provinces to evangelize, though in the end they would 
concentrate themselves only in La Union and the southernmost end of Ilocos Sur. On the other hand, as 
no Baptists were present at the inaugural meeting, the Evangelical Union simply recommended that 
they and the Presbyterians accept responsibility for Panay and Negros, they mutually deciding as to how 
best to divide these islands between them.18  

The Disciples joined the Evangelical Union, but showed themselves averse to the idea of any territorial 

division, claiming they would rather go where the Holy Spirit would lead them. Thus, they unilaterally 

occupied certain towns in the Tagalog region, as well as Ilocos Norte, Ilocos Sur, Abra and Cagayan. It 

was not until 1917 that the Disciples entered into any comity agreement with other missions on this 

issue. 

The ones most greatly affected by the territorial division of 1901 were the Presbyterians and the 
Methodists, for the former had to give up their work in Bulacan, Pampanga, and Bataan, in exchange for 
former Methodist work in Cavite. There were some who had opposed the idea of territorial division, 
arguing that it "ignored the leading of God's spirit,"19 while some Methodists were not very enthusiastic 
about it.20 Moreover, the necessitated changes brought no small amount of pain on the part of those 
who had started and had become attached to the work, which they now had to give up.21  

Until 1923 or 1925, slight modifications were made upon this territorial agreement from time to time, 
though a more or less fixed scheme of division had been reached by 1904. In the final division which 
would last until 1950, the Methodists had Luzon north of Manila, except for La Union, which was held by 
the United Brethren, and the two 'locos provinces and Abra under the Disciples. The Presbyterians held 
Luzon south of Manila, as well as the Palawan group, and all of eastern Visayas in the Cebuano and 
Samareño fields. Because some of their missionaries were basically opposed to any man-made 
restrictions on territory, the Disciples were also given freedom to work in the Presbyterians' Tagalog 
regions and the Methodist area in central Luzon.  

On the other hand, the Baptists were assigned to all of the Ilonggo-speaking western Visayas, including 
Negros Occidental and Romblon and nearby islands. Originally, the Presbyterians also had the southern 
Iloilo province and the whole of Antique, until they withdrew in 1925, though the Presbyterian 
congregations in this territory were generally allowed by the Baptists to keep their own identity. As for 
Mindoro, the island was latitudinally divided between the Baptists and the Disciples, the southern one-
third to the former, and the northern two-thirds to the latter.22 But because the Disciples were not able 
to occupy Mindoro, Presbyterians and Methodists subsequently came to the northern part of the island.  

The Congregationalists had Mindanao, except for Sulu, Basilan, the southern Zamboanga peninsula, and 

certain pockets in Cotabato, which were entrusted to either the Christian and Missionary Alliance [CMA] 

or the Episcopal Mission.23 

 

A Common Name to Facilitate Future Union 

To facilitate the attainment of the ultimate objective of someday unifying all into one Evangelical 
Church, as well as to present a united stand, it was also decided to adopt a common name for all 



Protestant churches in the Philippines, namely, La Iglesia Evangelica ["The Evangelical Church"]. This 
was a practice began by the Presbyterians with respect to their own mission churches, even before the 
formation of the Evangelical Union.24 To identify the mother mission, it was decided, as a compromise, 
to allow the placement of the denominational title parenthetically after the common name, as in La 
Iglesia Evangelica de Malibay (Metodista Episcopal) ["The Evangelical Church of Malibay (Methodist 
Episcopal). This agreement was generally adhered to, the American Board mission going so far as to 
drop their denominational name altogether, so that many converts in Mindanao did not even know the 
name of their mother Church or mission.25 It was further agreed that church members moving from one 
mission territory to another should join the Church in the latter, severing their former mission church 
connections.  

 

The Attitude of the Other Missions  

For varying reasons, the Protestant Episcopal, the CMA, and the Seventh-Day Adventist missions did not 
join the Evangelical Union, though the first two faithfully abided by the comity agreement on territory.  

The Episcopal Mission had declined the invitation to join the Evangelical Union, not because it was 
against cooperation, but because its missionary bishop, Charles Henry Brent, who had a "high-church" 
outlook, disapproved of the Evangelicals' practice of proselytizing Catholics.26 In a polite and good-
natured way, Bishop Brent told the Evangelicals that he simply felt he could not join any association 
"that excluded the Church which had been in the Islands for some three hundred years."27  

True to his word, Bishop Brent limited Episcopal work to Americans, Chinese and other foreigners in 

Manila, the Muslim and other non-Christian communities in Mindanao, and the Igorot animists of the 

Mountain Province in northern Luzon. As Dr. Frank C. Laubach would later admiringly put it, the 

Episcopalians "avoided all overlapping with other missions as perfectly as though they had been working 

under a written contract."28 

The CMA also worked only in Sulu, Zamboanga, and Cotabato, which the Evangelical Union had left 
them free to occupy. On the other hand, the Seventh- - Day Adventists, who were to come in 1906, had 
certain distinctive doctrinal positions29 quite different from the general stand of the mainline Protestant 
missions, so that they did not find it congenial nor necessary to join the Evangelical Union. Moreover, 
rejecting the idea of any man-made territorial agreements, they, like the Disciples, went wherever they 
were led by opportunity, chance or design.  

 

The Ultimate Goal of the Evangelical Union  

For the Evangelical Union, the long-range and eventual goal of unity efforts was nothing less than 
organic union of all the Protestant mission Churches into but one Evangelical Church in the Philippines. 
The comity agreement, the partition of mission territory to avoid rivalry and duplication of effort and 
resources, the adoption of a common name for all Protestant Churches, and the establishment of a 
Union Bible Seminary in Manila in 1907 were all practical measures designed to facilitate the 
achievement of this eventual goal.  

If this hope started with a very good chance of success, it was because almost without exception, the 
early Filipino Protestant leaders were generally all eager and anxious to manifest their unity and realize 
this great objective.  

 



The Beginnings of Unity Efforts  

The kind of kindred spirits which easily fostered the desire for church union was probably succinctly 
expressed by The Philippine Presbyterian in 1917, when in reporting the visit of two American Board 
representatives, it affirmed:  

They are not Presbyterians, but that does not in the least modify our joy at the prospect of 
reinforcements for the Philippines. They are Congregationalists, so near us in spirit a 1purpose 
and type that we can scarcely distinguish ourselves when we get together.30  

It was also the Presbyterians who, as early as 1901, just before the formation, of the Evangelical 

Union, had already expressly stated their policy of recognizing0 other Protestant missions 

working in non-Presbyterian districts as "the branch of our Church doing work there."31 In 1921 also, 

the Presbyterian Board in New York would have occasion to affirm that "Presbyterian, Baptist, 

Methodist, Congregational, Lutheran and other denominations are all members of one and the same 
body, ... and we believe that the Master in giving us this oneness of life expects His body to function in 
the closest cooperation now and forever."32  

It was in 1909, the very year of the IEMELIF schism, that the Evangelical Union for the first time seriously 
considered the question of merger by organizing a "Committee on Church Union." For three years, this 
committee labored on a scheme of union, even as the clamor for independence from missionary control 
grew louder in several quarters, particularly in Presbyterian ranks. Once or twice during the triennium 
1909-1912, it had seemed possible to effect union, but each time the committee dropped the idea, "due 
to the consciousness that there was not an earnest enough desire to make the consolidation possible."33  

 

Enthusiastic Endorsement from the United Brethren  

At the end of 1912, the executive committee of the Evangelical Union had asked the Various Protestant 
conferences, presbyteries or associations, or missions to send two representatives each, to meet with 
the Evangelical Union executive committee and discuss the idea of forming one united Protestant 
church. While other denominations showed varied reactions to the idea, the United Brethren Annual 
Conference meeting at Balaoan, La Union, in February 1913 enthusiastically supported the plan.  

Thus, even as fierce nationalist sentiments threatened to disintegrate the ranks of some other 
evangelical Churches, the Conference of the United Brethren in Christ presented before the Evangelical 
Union in 1913 a memorial calling for church union?34 By this time, the United Brethren had a good 
number of outstanding Filipino church leaders, headed by the Rev. Juan A. Abellera, who from the 
beginning had been a staunch advocate of Protestant unity.  

The United Brethren plan envisioned a consolidation of all evangelical forces in local and national 
councils, conventions and meetings.35 The prospects looked bright and promising, for some 80% of all 
evangelical groups in the Philippines were already cooperating in the Evangelical Union, though, as it 
would 'soon develop, this ironically enough also easily "lessened the urge" in one major denomination 
to work toward closer organic union.36  

After some months of extensive consultation and correspondence, all member 
missions of the Evangelical Union responded favorably by forming a representative 
"Filipino Union Church" committee to draft a plan to unify all evangelical forces in local and national 
councils, conventions and meetings.37 The committee was composed of an equal number of missionaries 
and Filipino church leaders from each of the cooperating missions and mission Churches -- 
Presbyterians, Methodists, United Brethren, Baptists and Disciples.38  



Union hopes received a further boost, when the Presbyterian and Methodist American congregations in 
Manila merged on October 11, 1914, to form the "Union Church of Manila." At that time, the Disciples in 
Manila had an American congregation of 25 members. They also joined the union, not as a 
congregation, however, but only as individuals.39  

 

The Plan of Union of 1915  

By 1915, a plan of union had been completed, which called for the merger of all Protestant mission 
churches into the proposed La Iglesia Cristiana Evangelica de las Islas Filipinas ["The Evangelical 
Christian Church of the Philippine Islands"]. The scheme called for a national church headed by a 
General Advisory Council and divided into four "districts," namely, the Ilocano District, the Tagalog 
District, the Western Visayan District, and the Eastern Visayan District. The last was to include Samar, 
Leyte, and the whole of Mindanao. In effect, it was a union of regional churches along ethno-linguistic 
lines and roughly corresponded to the territorial demarcations of the various cooperating missions. In 
that sense, it would maintain, at least initially, the established practices on the local church level within 
the larger structure of the national Church.  

The draft was sent to the United Brethren and Presbyterian missions and Churches, as well as to the 

American Board and the Christian and Missionary Alliance, whose mission churches in Mindanao were 

but in their early stages of infancy. The Presbyterians enthusiastically endorsed the plan, and elected to 

the Committee on Church Union the Rev. Alejandro Gube and the Rev. Juan A. Abakan as the 

representatives of their Synod, along with two missionaries to represent the Presbyterian mission.40 

 

The Proposed Scheme of Union  

This church union plan of 1915, based on the original United Brethren proposal, centered on the 
creation of a "General Advisory Council," which in effect was a federal council of united regional 
Churches. To promote this objective, the inter-church Committee on Church Union made the following 
recommendations:  

I. That all churches or communions, parties to this agreement, use for their common name, the 
Evangelical Christian Church of the Philippine Islands, using the name of the parent body in 
parenthesis in case of necessity in legal documents.  

II. That a General Advisory Council be elected in the following manner and with the powers hereafter 
mentioned:  

1. The membership of the Council shall consist of (a) three members to be chosen annually by each 
of the communions mentioned above, the election to be by the highest representative body of 
each communion in the manner which each shall decide upon; (b) one member to be chosen by 
each Mission which shall be party to this agreement.  

2. Powers and Duties of Council.  

(a)  This Council shall have advisory powers only, except so far as the interests of the 
Churches shall be entrusted to it by the communions or churches.  

(b) It may serve as a mediator in questions that may arise between the churches or 
communions represented herein.  



(c) It shall study, devise, and promote all possible methods of union, united or affiliated 
effort.  

(d) It shall study, prepare, and propose to the various communions and churches plans 
whereby organic union of the Evangelical Christian churches may be brought about.  

(e) It shall have power to admit to representation on this Council any communion or church, 
and shall have power to decide when such representation shall cease. 

3.  Rules.  

(a) This Council shall meet annually.  

(b) It shall elect as officers a President, Vice-President, Secretary and Treasurer.  

(c) The expenses of the Council shall be borne by the communions and churches represented 
thereon.  

(d) A quorum of the Council for the present shall consist of ten members, representing at 
least three communions.  

(e) On the approval of these resolutions and the appointment o, representatives on the 
Council and the certification of said appointment to the Secretary of this Committee on 
Church Union, the Chairman of said Committee shall convene the first meeting of the 
Council and preside thereat until its regular officers are elected  

Upon the organization of this Council the Committee on Church Union shall be dissolved. 

III. We recommend that local councils be established on the same line and with the same powers within 

their respective districts, and that steps be taken to convene such councils as soon as possible in the 

following districts, the number of which may be increased as it may seem best: Ilocano District: 

including the Cagayan Valley, Pangasinan and Tarlac; Tagalog District: including Pampanga and the 

Bicol Provinces; Eastern Visayan District: including Samar, Leyte and Mindanao; Western Visayan 

District.41 

At the union negotiation assembly convoked by the Evangelical Union; representatives were sent by the 
Methodists, Presbyterians, United Brethren, Congregationalists, Baptists and Disciples. One observer 
was also present from the Christian and Missionary Alliance. When the matter came to a vote, the plan 
was accepted by a huge majority, and that year, "organic unity fluttered so close that one could almost 
feel the beating of its wings.”42  

 

The Stumbling Block in 1915  

A serious snag, however, soon developed, when the scheme was brought to the individual church bodies 
for ratification. The clause concerning the powers of the General Advisory Council of the United Church 
proved to be a serious stumbling block to the Baptists and the Disciples, majority of whose individual 
congregations voted against the proposal. In particular, the controversial clause was the stipulation that 
the General Advisory Council "shall have advisory power only, except so far as the interests of the 
churches shall be entrusted to it by the communions or churches.”43 While this clause was perfectly in 
order in the opinion of the rest, the Baptists and the Disciples, who both jealously guarded their 
congregationalist polity and their strong sense of congregational independence, feared that in the 



future the majority might invest the General Advisory Council with powers which both groups believed 
should properly reside only in the individual congregations and not in any centralized ecclesiastical body.  

Although the two were among the smaller Churches, the rest were unwilling to go ahead without them, 
because at that time it was thought that all efforts should be expended "until all the Missions could 
agree on a plan for the union church and enter together."44 While most advocates of union apparently 
feared or hesitated to broach it at that time, there was one other issue, to which the scheme of 1915 
apparently failed to give serious consideration, and this was the question of episcopacy. The United 
Brethren were quite willing to forfeit their claim to it in the interests of unity, as shown again in 1929, 
though it is a question as to whether the Methodists in general were prepared to do the same. This was 
a deficiency in the union scheme, which may have cost it the full support of the Methodists, who even 
then already composed the largest single denomination in the Evangelical Union.  

Thus, the union scheme of 1915 fell through, although a plan "for the cultivation of friendly and co-
operative relation's through the holding of district conferences and conventions”45 was adopted, and 
continued to hold promise for the future.  

Despite this setback, however, the hope remained strong that a mutually acceptable, though yet 

hitherto elusive, basis for union would soon be found. Though there were still quite a number among 

the Baptists and the Methodists who up to 1920 were interested in union, loud clamors were being 

heard in these two communions, particularly in the United States, against church merger in the 

Philippines. Among the Baptists, it was due to fear of "compromising Baptist principles," while among 

the Methodists, the predominant obstacle was the growing confessionalism within the world Methodist 

body. In encouraging the organization of a world-wide Methodist federation, confessionalism also 

tended to work against Methodist participation in organic union schemes on the national, level. On the 

other hand, the Disciple mission in the Philippines was already experiencing an increasing internal 

tension due to the "fundamentalist-modernist controversy," which was soon to split the mission and its 

churches.   

 

Disappointment Over the Fiasco of 1915  

The failure of the union plan of 1915 was keenly felt by Filipino church leaders, some of whom quite 
candidly expressing their disappointment, not a few hinting that the primary obstacle to union were 
denominationalist tendencies of some of their missionaries. The fiasco, once more heightened 
nationalist feelings, with a thinly veiled insinuation that if only Filipino church leaders were left to 
themselves, they could easily achieve the long desired goal of forming only one Evangelical Church in 
the country. Their sentiments were quite succinctly expressed by Dr. Laubach, who would later affirm:  

Filipinos, particularly the young, educated generation, felt that denominational names were 
obstructing the progress of the Gospel and placing Protestantism in a most vulnerable position. 
... Filipino-laymen ... expressed their conviction that a united Church would meet with the 
universal approbation of the Filipino people and that a large number of leading men, who now 
refuse to enter any of the denominations, would throw aside their scruples and join a united 
movement.46  

This desire for immediate unity was further reflected in a petition for the establishment of a Union 
Student Church in Manila, sent in 1919 to the Evangelical Union and the Interchurch World Movement 
of North America by ten prominent leaders in the new English-speaking generation of Filipinos. 

Representing the best crop of Protestant lay leadership in the country, the signers were Dr. Camilo O. 



Osias, then Assistant Director of Education; Dr. Jorge Bocobo, at that time Dean of the U.P. College of 

Law and future president of the University of the Philippines; Emiliano Quijano, then employed in the 
Bureau of Audits and later the distinguished director of the Bureau of Adult Education; V.G. Bunuan, a 
journalist and staff member of the Manila Daily Bulletin, the prominent lawyers Atty. Pedro Y. Ylagan 
and Atty. Teogenes Velez; Cornelio N. Valdez, then assistant director of the National Academy; E. Padilla, 
educational director of the Manila YMCA; Isaac Barza, executive secretary of the Student YMCA; and 
Melquiades Gamboa, then secretary of the U.P. College of Law, who would later highly distinguish 
himself in the Philippine diplomatic corps.47 Their pleas would lead to the establishment, under Disciple 
auspices, of the Student Union Church on Taft Avenue, and a few years later, also of the United Church 
of Manila.  

 

Filipino Membership in the Evangelical Union 

In 1920, Filipino Protestant leaders, including some of those named above, once more brought up the 
question of church union, along with the quite serious complaint that they were barred from expressing 
their views in the Evangelical Union, simply because they were not members of it. As it appeared that 
the Evangelical Union was the only connecting link between the various groups of Churches48 these 
Filipino leaders did not see any reason why in their own country, they should be disenfranchized from 
membership in such an important body.  

This was one issue that the American missionaries could neither defer nor ignore. Thus, the constitution 
of the Evangelical Union was amended in 1920 in order to admit Filipinos, in recognition of their growing 
role in church leadership.49 It was also hoped that this measure would speed up the efforts for union, 
because for the first time, all Filipino evangelical ministers and top lay leaders belonged to one nation-
wide, inter-denominational association. By 1921, the Evangelical Union had elected its first Filipino 
president in the person of Dr. Jorge Bocobo, then dean of education [and later president] of the 
University of the Philippines.  

Unfortunately, the real significance of this development seemed to have eluded most. Generally, Filipino 
church leaders simply exulted in the thought that they now had the same status, at least on paper, as 
their American missionary-mentors. But as far as the hoped for church union was concerned, it was as 
far away as at the start. Having now admitted Filipino pastors and lay leaders who immediately 
constituted the majority, the Evangelical Union modified somewhat its self-understanding, taking the 
position "that it should regard itself as a federation, providing a basis for the practical cooperation of the 
various communions in movements in which they work together, but as separate organic bodies.”50 

Indeed, Filipino advocates for union were once more to be disappointed to find that the Evangelical 
Union was not a legislative body and did not have the powers they thought it possessed.51 Despite 
Laubach's perhaps over-enthusiastic remark that "for the first time it began to seem that the Evangelical 
Union was itself the embryo of the United Christian Church of the Philippines, and that it needed only to 
increase its effectiveness so that it would become in reality what it was on paper,52 the Evangelical 
Union was still a conciliar, advisory body whose pronouncements had no effect unless ratified by its 
constituent bodies.  

Not surprisingly, earlier Filipino hopes on this new Evangelical Union of 1920 soon began to wane. As 
would be subsequently seen, a commission had to be formed in 1926 to study further the knotty 
problem of making union efforts more productive. But by the early 1920's, it had become clear that the 
answer to the need for church union was not the Evangelical Union.  

 



Union for As Many As Are Ready  

Not long after the abortive union efforts in 1915, it gradually appeared that, with most Filipino leaders 
advocating for church union, the real obstacles were partly the hesitation or reluctance of some 
missionaries or some of the boards and their supporters at home, and partly due to denominational 
tendencies which some churches had inherited from their missionaries. Just before 1920, doubt 
gradually came upon the most zealous union advocates, particularly Presbyterians, Congregationalists, 
and United Brethren, whether it had been a right decision after all not to go into church union until 
everyone was ready for it. Thus, the conviction rather quickly arose that those prepared to take the step 
should go ahead into union without waiting for the rest. In fact, in 1921 this new stanch was officially 
taken by the Evangelical Union, when it voted to endorse "any effort on the part of groups to enter into 
Union, without waiting for all the others.53 The idea was "to begin with as many as could agree, thus 
furnishing a union church into which later it was hoped others might come.”54  

 

Presbyterian-Congregationalist Plan for Union  

In line with this new understanding, the Presbyterians and the Congregationalists decided in 1921 to 

unite into One Church. In the United States, their Churches had had a long history of friendship and 

cooperation, which had always tended to bring Presbyterians and Congregationalists closer together. 

Thus, from 1801 to 1852, both had cooperated closely with each other in the revival movement in the 
American western frontier. Both denominations agreed that in moving into new Western territory, their 
preachers may preach in each other's pulpits, and the new congregations either group would organize 
may have the right of representation in both Presbyterian presbytery and Congregational association. 
This cooperative relationship worked with little or no hitch until 1837, when trouble over questions of 
discipline and mission funds assailed Presbyterian ranks. In succeeding years, however, the scheme 
increasingly proved advantageous only to the Presbyterians, and was thus dissolved in 1852. Thereafter, 
the Presbyterians emerged strong in the American West, whereas the Congregationalists remained 
supreme in the New England states of Connecticut, Rhode Island, Massachusetts, Maine, New 
Hampshire and Vermont.55  

In 1812 also, the Presbyterian General Assembly had urged its churches to adopt the Congregationalists' 
American Board of Commissioners for Foreign Missions as their own agency for foreign mission. 
Subsequently, the Reformed Church in America [Dutch Reformed] and the Associate Reformed Church 
[of Scottish Covenanter origins] also cooperated with the American Board. But these other cooperating 
Churches formed their own foreign mission boards at various dates between 1837 and 1850, so that 
thereafter the American Board had once again become a purely Congregationalist mission board.56  

It is not surprising, therefore, that in the Philippines, both Presbyterian and Congregationalists had had 
the friendliest relations since the first American Board missionary, the Rev. Robert F. Black, arrived in 
Manila in 1902. It was Rodgers who had met Black upon arrival, welcomed him to his home, and later 
helped him decide where to locate his mission station. It was also Rodgers who subsequently officiated 
at Black's wedding within an hour of the arrival of the latter's fiancee from the United States. Rodgers 
himself would later recall that with no other group did the Presbyterians have as close and intimate 
relations as with the American Board missions.57 The Blacks were made honorary members of the 
Presbyterian Mission and attended its annual meetings whenever possible.58  

This special cordiality was enhanced by the fact that their mission territories were located in proximate 
geographical areas in the Visayas and Mindanao, which, moreover, were linked by Cebuano as a 
common language. Furthermore, many Presbyterians had emigrated to Congregational territory in 



Mindanao. In fact, most of the American Board evangelists were products of the Presbyterian mission in 
the Visayas. As will be recalled, in 1912 the Congregationalists had officially requested the Presbyterians 
to take charge of what is now Misamis Occidental and Zamboanga del Norte, until the former could be 
in a position to do so.  

 

Closer Congregationalist-Presbyterian Cooperation  

Closer Congregationalist-Presbyterian cooperation reached a high point in 1918, when both began 
negotiations for a joint theological training school in the Visayas. Finding the ungraded seminary 
curriculum of Union Theological Seminary in Manila inadequate, Laubach that year started a seminary in 
Cagayan, admitting only high school graduates. The first three students were Proculo A. Rodriguez, Felix 
Pueblos, and Fortunato Calungsod.59 When the other missionaries in Manila heard of this venture, they 
earnestly sought to dissuade Laubach from setting up what could be a rival institution to Union 
Theological Seminary.  

Laubach's reply was to propose to the Presbyterian Mission a scheme for a Presbyterian-
Congregationalist union seminary in the Visayas. Writing on May 14, 1918 to Dr. James B. Rodgers, then 
head of the Philippine Presbyterian Mission, Laubach said:  

The American Board Mission in Mindanao has unanimously agreed that a Training School for 
evangelists for our field is an immediate necessity. We face here a magnificent opportunity with 
but a handful of native workers ...  

We have earnestly desired to cooperate with the Union Theological Seminary situated in Manila, 
and wish always understood to give that institution our moral if not our financial support. ... But 
we have been forced to the conclusion that to send the large number of men of all grades whom 
we shall need to have trained at once so great-a distance is wholly impracticable. One of the 
things our evangelists need to learn most is proficiency in the use of their own vernacular, 
Visayan ...  

There seems to be a pretty general statement that the logical location for a Visayan Theological 
School is at Dumaguete, and that such an addition to Silliman would proved mutually 
advantageous to the Institute and to the Training School. ... 

We desire to ascertain the feeling of the Presbyterian Mission as to the desirability of a Union of 
the Presbyterian and Congregational Missions for the purpose of training evangelists and 
pastors.60  

Of the reasons advanced, the most cogent, as Rodgers implicitly admitted, were the distance of the 
Visayas and Mindanao from Manila, the extra cost of living in the national capital, and the need to train 
Cebuano-speaking evangelists within the context of their own linguistic area.61  

The Presbyterian Mission promptly responded by appointing Dr. James B. Rodgers, Dr. Charles R. 
Hamilton, and Dr. David S. Hibbard to form a "committee of, theological instruction" to discuss 
Laubach's proposal. At first, the Presbyterians feared that a regional cooperative effort as the 
Congregationalists proposed might jeopardize long-range plans for church union on a national scale. 
Anticipating Board objections, the Philippine Presbyterian Mission refused to participate in a second 
theological seminary in the Visayas, in addition to Union Theological Seminary in Manila. Their counter-
proposal was that Silliman Institute could revise and arrange its Bible courses, and offer a pre-theology 
program prior to seminary training in Manila.62 Such a collegiate program, lasting for two years, did open 
at Silliman in 1919, the first two students being Proculo A. Rodriguez and Eusebio Bernales.63  



A man of unusual persistence and determination, Laubach, however, finally convinced the Presbyterians 
of the necessity for a ministerial training school in the Cebuano-speaking region. When the 
Presbyterians were eventually convinced of this plan, it was they themselves who proposed that the 
projected Bible School be an integral department of Silliman Institute, with qualified American Board 
personnel serving as full members of the Silliman faculty and the Congregationalists being represented 
by one member in the Silliman Board of Trustees.  

 

The Question of the "Nanking Agreement"  

At this point, a new obstacle unexpectedly reared its head. When the Presbyterians, with their 
traditional penchant for creedal statements, suggested that the Silliman union enterprise accept for its 
doctrinal basis the statement of faith known as the "Nanking Agreement," some Congregational 
missionaries balked at the idea, reflecting their denomination's traditional aversion to signed cree4s lest 
it become not merely a statement of faith but a test of membership. The "Nanking Agreement" had 
been drafted for Nanking Union Seminary, and was subsequently adopted also at Hunan and Manila. As 
adapted for use in the latter, it reads:  

The Union Theological Seminary of the Philippine Islands accepts as the basis of its teachings the Word of 
God and holds to the fundamental doctrines of our common evangelical faith, which faith has been the 
strength and heritage of the Christian Church through all history.  

1. It accepts the Scriptures of the Old and New Testaments as the inspired Word of god, the supreme 
rule of faith and practice, and as containing all things necessary for salvation.  

2. It accepts the Lord Jesus Christ as the Divine Son of God, and His vicarious atonement for the sins of 
the world.  

3. It accepts the divinity and personality of the Holy Spirit and H operation in the work of regeneration.  

4. It holds that the church of the Lord Jesus Christ is a spiritual institution, organized for spiritual ends, 
depending on spiritual power and that as a church it has no political authority.64  

The Presbyterians cordially withdrew this proposal for a doctrinal basis, though it was understood that 
the Congregationalists had no theological objections, and in fact fully adhered to the content of the 
above document. They were simply, against signed creeds.  

Such openness and willingness to meet the other half-way, or give way when necessary, was 
characteristic of the cordial relationships between Presbyterian and Congregational missionaries. The 
incident also gave an early and beneficial warning of certain particular denominational characteristics 
that must be avoided or kept in check, as union was further explored. In fact, it showed that Protestant 
denominations, which basically shared the same doctrinal positions, also had one heart and mind.  

Yet one final issue had to be resolved, namely, the divergence of opinion within Congregationalist ranks, 
between those who agreed to have the Bible School located in Dumaguete and those who insisted that 
it should be in Cagayan. To satisfy the Fox sisters, who strongly held to the latter view, the American 
Board Mission struck up a compromise and decided that two schools be established. That for evangelists 
was to be a union enterprise with the Presbyterians at Dumaguete, while that for deaconesses -- the 
Girls' Bible School -- was to be set up in Cagayan and run solely by the Congregationalists.  

 

The Silliman Bible School  



Late in 1920 all practical obstacles to the joint school had been removed,65 and in June 1921 the 
Congregationalist-Presbyterian "Silliman Bible School" opened with seven students in Dumaguete, as an 
integral part of Silliman Institute.  

In line with a previous agreement, the Rev. Irving Monroe Channon (1862-1942), of the American Board, 
served as the first dean of the Bible School in 1921- 1931, with Mrs. Channon initially constituting single-
handedly the rest of the faculty.66 Subsequently, the Presbyterian field missionaries taught the Visayan 
courses, as they were now sufficiently familiar with the local language. Not until 1831, with the 
departure of the Fox sisters, did the Girls' Bible School in Cagayan move to Dumaguete to merge with 
the Silliman Bible School.67  

Starting with the seven students in 1921, the Silliman Bible School progressively became the chief 
training center for the pastors and evangelists in the Visayas and Mindanao. In 1935 it was raised to full 
collegiate status, renamed the Silliman College of Theology, and served as one of the constituent 
academic units when Silliman became a university in 1938. In fact, it was its comparatively huge 
collection of books, which made it possible for Silliman to pass the minimum library requirements for a 
university.  

The Silliman Bible School students in the 1920's were about evenly divided between Presbyterians and 
Congregationalists. Of the first seven graduates of the Diploma Course on December 14, 1922, three 
were from Congregational mission territory. in Mindanao. In the next half decade, ten more of their 
number would graduate from this program.68  

The Visayan course had a much larger attendance, with about three-fourths of the students coming 

from northern Zamboanga and Misamis Occidental, reflecting the comparative vitality of Protestantism 

in this part of Mindanao, particularly in the towns of Oroquieta and Jimenez, and to some extent also in 

Plaridel, Aloran, Clarin, Baliangao, and Dipolog. At that time, non-Protestants in these two provinces 

were likely to be Aglipayans, for not until the 1930's or later did the Catholic Church in this region 

sufficiently recover from the debacle it suffered in this region in 1904. 

From the start, the Silliman Bible School [now the Silliman University Divinity School] served as a good 
model for Congregationalist-Presbyterian cooperation, bringing forth churches and their supporting 
missions one step closer towards church union. Congregationalist students stayed on campus from June 
to March, and spent their weekend practicum in Presbyterian churches in Negros Oriental.  

 

Harbingers of Christian Unity  

With the Presbyterians and Congregationalists jointly involved in running a common Bible School, it was 
much easier for them to search for new opportunities for closer cooperation. Thus, in 1920 the first of 
the annual joint Congregational Presbyterian Bible Conferences was held on April 8-13 at the abandoned 
U.S. Army post called Camp Keithley near Dansalan, Lanao, where the American Board had a mission 
station under Dr. Laubach. Present on that occasion were 75 pastors and evangelists of northern 
Mindanao, Negros Oriental, Cebu, Bohol and Leyte, as well as 12 American missionaries. Most of the 
credit for the success of this first conference was due to Frank Woodward, then at Cagayan, the 
Presbyterian missionary George W. Dunlap, and Proculo A. Rodriguez.69  

Another harbinger of Christian unity also came in 1920 in connection with the ordination of a young 
ministerial candidate, Matias Cuadra. A half-Tausog and a convert from Islam, Cuadra was a member of 
the Christian and Missionary Alliance and had been sent by the Rev. David Lund to study at Union 
Theological Seminary in 1916. After Cuadra' s graduation in December 1919, Lund had desired that the 



former be ordained before returning to Zamboanga, so that he could take over the ministerial tasks that 
Lund expected to leave behind shortly when he would go on furlough in the United States.  

The CMA then did not have an ecclesiastical body to perform the ordination ceremony, and Cuadra 
himself was not a member of any Church represented in Manila. One idea was to have him transfer his 
membership to one of the Churches in Manila and for that denomination to ordain him, and afterwards 
arrange for his re-transfer to the Christian and Missionary Alliance. But as that seemed round-about and 
unwieldy, it was decided that an interdenominational council of ministers be created to perform a 
collegial ordination ceremony for the Rev. Matias Cuadra, which took place on January 21, 1920. The 
ordaining council was composed of the Rev. Dr. Elmer K. Higdon (Disciples), the Rev. Dr. Frank C. 
Laubach (Congregationalist), the Rev. George W. Wright (Presbyterian), and more than a dozen other 
ministers representing a total of five denominations. Cuadra's bride was also a Presbyterian, who was a 
graduate and faculty member of the Ellinwood Bible School for girls.70 For some reason, the Rev. Cuadra 
later joined the IEMELIF, of which he became a bishop, and in 1948 would lead a group of IEMELIF 
churches into the United Church of Christ in the Philippines.  

 

The Mission Meetings of 1921  

In 1921, the American Board and Presbyterian missions, at the invitation of the former, held their 
respective annual meetings for 1921 at Camp Keithley, in order to facilitate communication between the 
two. At each mission meeting, members of the other mission sat as fraternal observers. As it was the 
Presbyterians who met first, they passed a resolution "proposing to the Presbyterian and Congregational 
churches "that the two denominations become one and that the invitation be extended to other 
communions to join in the movement to form one Evangelical Church in the Philippines."71  

At their own meeting which immediately followed, the Congregationalists reciprocated this overture, 
and passed a resolution to the effect "that the Mission receive with profound pleasure the 
communication from the Presbyterian Mission in regard to the forming of One Philippine Island Church, 
and also its further invitation to cooperate in a Union Educational work in Silliman, and that we instruct 
the Secretary to convey our appreciation to the Presbyterians.72 A six-member church union committee 
was then appointed, consisting of the Rev. Dr. Frank C. Laubach, the Rev. Frank J. Woodward, and the 
Rev. Irving M. Channon for the Congregationalists, and Dr. Charles R. Hamilton and two others for the 
Presbyterians.73  

This is why some three decades later, some old-timers among the Presbyterian and Congregationalist 

missionaries were heard to say that the first roots of the present United Church of Christ in the 

Philippines really reach back to 1921! 

 

The Presbyterian-Congregational Scheme of Union  

The name suggested for the united Church as proposed in 1921 was "The Churches of Christ in the 
Philippines," or any other "Biblical name," as may be commonly acceptable.74 The plural form 
"Churches" was deliberately chosen, to allow the participation of other denominations that may have 
too strong psychological and emotional ties to their denomination, and may be put off by the idea of 
losing their respective identities in a "United Church."  

The form of government was to be worked out by the united churches after the union was effected. At 
least "for the time being," the doctrinal standards proposed for the united church were those accepted 



by the union theological seminaries in Manila and in Nanking, or those of the United Church of Christ in 
India or the Federal Council of Churches in China.  

This joint proposal shows how much new ground had been covered since 1919. The Congregationalists 
had withdrawn their initial objection to creedal statements, while the Presbyterians who normally held 
strong views regarding the presbyterial system, proved just as gracious in agreeing that the final form of 
church government would be worked out after the union had been effected.75 What remained to be 
seen was how their respective churches would react to the proposal.  

 

Approval by the Presbyterian Synod  

When the Presbyterian Synod met in Cebu early in 1922, it adapted the proposed scheme of union, with 

but slight modifications. In line with Evangelical Union action of 1901, the Synod suggested that the 

united church be named "The Evangelical Church of the Philippines (Presbyterian-Congregational),” until 

such time as others joining the union might request for another name. The only stipulations which came 

dangerously close to denominational intransigence were firstly, the insistence that "until a new form of 

church would be worked out, the present Presbyterial and Synodical form be used, the Congregational 

Churches organizing the Presbytery of Mindanao as a part of the Synod of the Philippines;76 and 

secondly, the proviso that for the time being and until other communion expressed their desire to join 

the projected merger, the new church courts should be designed as "Presbytery-Council” for the lower 

court, and "Synod-Council" for the higher, "if the way seems clear" for this proposal.77 

A ten-member Committee on Church Union was then created, composed of seven Americans and three 
Filipinos, representing the Presbyteries of Manila, Iloilo, Dumaguete and Cebu. The final action of the 
Synod on the issue stated that the committee "shall be instructed that the standards of doctrine of any 
United Church must be thoroughly evangelical.78  

 

The Congregationalist Response  

In line with these actions of the two missions, Laubach called an assembly of ministers, evangelists and 
deacons in northern Mindanao at Cagayan on April 16, 1922, in order to organize the Congregational 
churches into a body that would represent the area in the church union negotiations. Representatives 
came from nine organized churches in the provinces of Agusan, Misamis, and Zamboanga. Present were 
four ordained Filipino ministers [the Rev. Angel C. Sotto, of Baliangao; the Rev. Felipe Bontuyan, of 
Oroquieta; the Rev. Silvestre A. Bontuyan, of Clarin; and the Rev. Luis Yapsutco, of Dipolog]; twelve lay 
evangelists [Bernardo Pia, from Cabadbaran; Daniel Taglucop, from Carmen; Proculo A. Rodriguez, 
Clementino Chavez, and Victor Avanceña, from Cagayan; Vicente Flores, from Oroquieta; Serapion 
Gomonit and Domingo Jacob, from Jimenez; Fortunato Abuton, from Plaridel; and Marcelo Obalo, 
Marcelo Yabo, and Mariano Villanueva, from Baliangao]; as well as the Rev. Frank C. Laubach and the 
Rev. Frank J. Woodward, of the American Board mission.79  

In deciding to give their hitherto rather loose fellowship or churches some more definite ecclesiastical 
structure, the assembly, remarkably enough, adopted the Presbyterian Synod's proposal, and instead of 
following the usual Congregationalist pattern, organized the "Presbytery of Mindanao," sometimes 
referred to as the "Presbytery of Cagayan.“80 As all the ordained ministers present were of Presbyterian 
background, and most of the evangelists in Mindanao were former Presbyterians, it seemed natural to 
them to think of "presbytery" as the appropriate ecclesiastical term. Laubach went along with the 
scheme, because behind it was the idea of facilitating the projected union with the Presbyterians. As 



Proculo A. Rodriguez, who with Cirilo del Carmen and Donato G. Galia had drafted the constitution of 
this presbytery, would later recall:  

While all of us inclined strongly to the episcopal system as one closest to our past in ritual and 
polity, we finally rejected it as we realized the strong feeling against anything that would 
suggest Roman Catholic forms. We also rejected "pure Congregationalism," because we thought 
that this form of organization presupposed a high level of education in the church membership. 
We selected the Presbyterian system as the one best suited to our needs. Its connectionalism 
was sufficient to allow the available church leadership, however limited, to benefit the whole 
body of the conference.81  

It would be difficult to find another parallel in history, where Congregationalist Churches, in the process 
of giving a structure to their ecclesiastical fellowship, voluntarily decided to adopt a presbyterian 
pattern to their conference structure, though keeping a large measure of independence for their 
individual congregations.  

 

Congregationalist "Presbytery of Cagayan"  

The first officers of the Presbytery of Cagayan were the Rev. Sotto as Moderator; the Rev. Yapsutco as 
Stated Clerk; and Dr. Laubach as Treasurer. The choice of the title of "Moderator", in association with 
"Stated Clerk," was a definite step to create an inter-face which would clear the way for union with the 
Presbyterian Church. This was facilitated by the fact that all the ordained ministers present, as well as 
many of the evangelists, were former Presbyterians from the Visayas.82  

The absence of any hard-line denominationalism on the part of the Congregationalists in Mindanao was 
also due to the fact that the early American Board missionaries had completely dropped the 
parenthetical appendage of "American Board" or "Congregational" from ecclesiastical nomenclature, so 
that all over Mindanao, local Congregationalist churches were simply known as "The Evangelical 
Church." In fact, Dr. Laubach once stated that most of the laity did not know the name of their parent 
church or mission board in the United States.83  

It is also interesting to note that the Presbyterian Synod had actually given such other Churches as were 

willing to come into the proposed union the option to use either "Presbytery" or "Council," and it had 

been the choice of the Mindanao leaders to use the first. To further strengthen Congregationalist-

Presbyterian relations, it was decided to have the Presbytery of Dumaguete ordain Proculo A. Rodriguez, 

this taking place in July 1922. Months later, he would be named superintendent of the churches in 

northern Mindanao.84 

Because of the necessary polity regulations, the "Presbytery of Cagayan" could not be recognized by the 
Presbyterian Synod until the united Church was organized.85 As the union negotiations lengthened, 
however, it became somewhat embarrassing to continue to use the term "Presbytery of Mindanao." 
Thus, at its next conference at Jimenez on October 1926, this "Presbytery" changed its name to 
"Regional Council of Mindanao," with the Rev. Angel Sotto as moderator, the Rev. Proculo Rodriguez as 
secretary, and the Rev. Frank Woodward as treasurer.86 By that time, this ecclesiastical jurisdiction 
covered the provinces of Zamboanga del Sur, Zamboanga del Norte, Misamis Occidental, Lanao, Misamis 
Oriental, Agusan, Surigao, and Cotabato. The Regional Council held its annual conference for 1928 at 
Kolambugan, Lanao, and that for 1929 at Camp Keithley in Lanao. At its inaugural assembly of the United 
Evangelical Church in the Philippines held in Manila in 1929, the representatives sent by this Regional 
Council were the Rev. Angel C. Sotto, who was still moderator, and Mr. Victor Acero, a public school 
leacher from Cagayan.87  



 

Union as an Ecclesiastical Issue  

After the Presbyterian Synod and the "Presbytery of Cagayan" had accepted in 1922 the call for union 
first sounded by their parent missions, the negotiations toward this end fell into the hands entirely of 
the Churches. As a Presbyterian missionary put it in 1924:  

The movement has been initiated by the Missions, so far as the practical steps are concerned but 
it has expressed the hope and desire of the native churches. The Missions now have no formal 
part in this work. It is out of their hands, except in so far as they may lend encouragement and 
cooperation and as some of their members have membership in the native church bodies. It 
should be clearly understood that at present this movement is one of the Filipino churches 
themselves.  

For example, the Presbyterian church in the Philippines has absolutely no ecclesiastical relation 
with the church in the home land and has had none since 1914, when the Synod of the 
Philippines was set off and established as an independent Synod by action of the General 
Assembly Session in Chicago. This seems not to be understood in many quarters both in the 
United States and in the Philippines, and for this reason is here stated. 

This gives the Presbyterian church in the Philippines full authority to carry on such negotiations 
as are now under way. There is nobody of any kind in the United States which has any check 
whatever on the actions or policies of the Presbyterian church in the Philippirtes.88  

Very wisely, the missionaries thereafter kept themselves in the background, more as observers rather 
than active participants. With reference to the hoped-for union, Dr. Laubach summed up the general 
missionary attitude, when he wrote in 1925:  

What that Church will be like, no foreigner knows, and when it comes no foreigners will have or 
should have the deciding vote as to its nature … The question of church organization, whether it 
shall be episcopal or congregational or some entirely new form of government must be worked 
out by Filipinos for Filipinos.89  

Thus, the actual union negotiations were conducted almost entirely by Filipino leaders, representing 
their respective Presbyterian or Congregational churches. Meanwhile, the churches continued to gain 
strength. In 1922, for example, two new Congregational churches were organized in Mindanao, namely, 
Carmen in Agusan and Paco in Surigao90 while several new Presbyterian congregations in the Visayas 
and Luzon also arose during that period.  

A significant harbinger of what might yet become was the week-long convention in Vigan in January 
1923, representing Methodist, Disciple and United Brethren churches. Many from each of the three 
denominations had thought it was impossible for them to come together without engaging in doctrinal 
controversies. Yet throughout that week, among the 1,000 or so participants not a single hurting 
polemic was heard.91  

 

The United Church of Manila 

If the movement for church union was proving alarmingly too fast for the timid and over-cautious, it 
proved frustratingly too slow for its most ardent advocates. Among the latter were a number of Filipino 
evangelical lay leaders, who soon became impatient with what they deemed were unnecessary delays in 
church union. These included Senator Dr. Camilo O. Osias, Representative Leoncio Dacanay, Atty. [later 



Ambassador] Mauro O. Baradi (d. 1979), and the Rev. Juan A. Abellera, who were all United Brethren 
church members; Dr. Gumersindo Garcia, a Baptist from Negros Occidental; Mr. Isaac Barza, also a 
Baptist and at that time YMCA general secretary; Mr. [later Dr.] Mateo Occeña, a Presbyterian from 
Antique; Mrs. Josefa Jara-Martinez (1894-1987)92 then the leading social worker in the country; and 
many others.93  

 

Osias: Union Pioneer Par Excellence 

The original moving spirit behind the formation of the United Church of Manila was Dr. Camilo O. Osias94 
who, as a member of the Philippine Senate and president of National University, had chaffed under the 
scandal of Protestant disunity. On the occasion of a visit of a United Brethren bishop from the United 
States, apparently sometime in the early 1920's, Dr. Osias held a party at his home on Calle Roberts in 
Pasay, across the street from the home of the Hon. and Mrs. Manuel L. Quezon.  

Aside from the guest of honor and other United Brethren church officials, Osias invited such most 
outstanding Filipino political leaders from among his closest friends, both Protestants and Catholics, 
such as Quezon, Sergio Osmeña, Manuel A. Roxas, Dr. Trinidad H. Pardo de Tavera, Don Teodoro R. 
Yangco, the Rev. Juan A. Abellera, the Rev. Cecilio P. Lorenzana, Dr. Frank C. Laubach, Mr. Isaac Barza of 
the YMCA, Dean Pedro Hagan of National University, and other Filipino government, civic and business 
leaders. The first three -- Quezon, Osmeña, and Roxas -- would subsequently served successively as 
Presidents of the Philippines. 

It was on this occasion that Dr. Osias broached his idea of a united Filipino Protestant Church. As he 
himself would recall in 1974: "I used the occasion to launch the union movement which led to the 
eventual organization of the United Church of Manila and later the United Church of Christ in the 
Philippines.95 The idea caught on, and a group of friends quickly rallied behind Dr. Osias, the Catholics 
among them expressing their good wishes and moral support.  

 

Momentum for the Idea of Union  

On their own initiative and with the encouragement of Dr. Frank C. Laubach, of the American Board, 
and Dr. Clayton C. Witmer and Dr. Howard W. Widdoes, of the United Brethren Mission, Filipino church 
union advocates began to gather as many as were willing to join in one evangelical Church. After much 
discussion, they finally convinced those who were dragging their feet. Adopting a constitution in 
September 1923, they organized themselves in February 1924 into a single independent congregation 
called "The United Church of Manila."  

The nucleus of this new united church was the United Brethren Student Church, located at the corner of 
Lepanto and Ascarraga Streets in the Sampaloc district, who were joined by a number of 
Congregationalists and some Baptists.  

At that time, there were less than a handful of church union precedents or models to go by. There was 
the Iglesia Evangelica Española of 1886, a merger in Spain of the Presbyterian Iglesia Cristiana Española, 
organized in 1870 under Scottish Free Church auspices, and the Congregationalist Union lbero 
Evangelica, composed of the Spanish mission churches of the American Board.96 But this was then, and 
even to this day, a hardly known event. There was also the United Church of South India of 1907, but 
not until the following year, 1925, would a major breakthrough in trans-confessional union take place, 
this time in Canada, which would bring was together Methodists, Presbyterians, Congregationalists to 



form the United Church of Canada.97 This was the first time that Churches of episcopal, presbyterian, 
and congregational polities came together in organic union.  

During the planning stage, the name originally proposed had been "The United Church of the 
Philippines."98 But it was apparently felt that this titled sounded too presumptuous, and when it was 
organized early in 1924, the united congregation was simply called "The United Church of Manila." 
Congregational in government, it adopted the statement of faith of the National Council of the 
Congregational Church in the U.S.A., pending the formulation of a more suitable statement.99  

Originally, there were 20 charter members of the United Church of Manila, mostly United Brethren, but 

also with some Congregationalists and Baptists. The original members were: Camila O. Osias [chairman 

of the Church Council], Leoncio Dacanay, Gerardo Florendo, Maximino Nebres, Rafael Florendo, Clayton 

C. Witmer, Howard W. Widdoes, Isaac Barza, Frank C. Laubach, Carlos G. de Alvear, Placido Corpuz, 

Anacleto Cases, Juan A. Abellera [pastor], Elena M. Abellera, Tomas R. Maglaya, Jaime Hernandez, Leon 

N. Agtarap, Matias E Vergara, Mauro O. Baradi, and I. Ignacio.100 Before the year was over, 42 other 

individuals, 24 of them ladies, joined the church.101 Within a few years, the membership would rise to 

500, and then to 1,000 and more. 

 

A Definitive Demonstration of Union  

The aim of this united congregation was "to demonstrate the possibility and practicability of Filipino 
church union in the Islands, and if possible, to pave the way for the union of all the evangelical churches 
of the Philippines.”102 Indeed, their chief intention was to give an impetus to the union negotiations by 
taking a decisive step that would "point the way and by actual demonstration show that such a [united] 
church can succeed and is what the Filipinos want."103 Their self-understanding was that they were not 
forming a new and independent organization; in fact they intended to become a constituent of the 
proposed larger united Church. The only difference between the United Church of Manila and the larger 
union was that the former was made up of individuals from various churches, while the latter would be 
a union of Churches as whole units.  

The United Church of Manila proved to be a veritable eye-opener for other Filipino Protestants, the 
American missions and their supporting boards. Indeed, as the United Brethren missionary Walter N. 
Roberts had to say in 1936, the United Church of Manila was  

a phenomenal success both in its demonstration of native ability and in its revelation of the 
desire of Christian Filipinos for church union. It grew in strength and enthusiasm beyond 
anything anticipated by many of its cynical observers. It became a strong propaganda Center of 
enthusiasm for a United church in the Philippines. Here was clearly demonstrated what Filipinos 
could and would do when given a chance.104  

The membership campaign was headed by Mr. Barza, whose organizing ability had been well tested in 
the YMCA. At its inception, its membership included "nearly all of the greatest men of Manila -- 
Protestant, Aglipayan, and Roman Catholic.105 From the beginning also, a number of other evangelical 
congregations and "prospective congregations" expressed their desire to unite with the United Church 
of Manila, thus giving early proof of its effectiveness as a catalyst for church union.  

Although an English-speaking congregation, "The United Church of Manila" is not to be confused with 

"The Union Church of Manila," the American congregation in Ermita which was originally formed by the 

merger of Presbyterians, Methodists and Disciples, and continues to exist to this day in its new site in 

Makati. 



Outreach Work of the United Congregation  

Just like its nucleus, namely, the United Brethren Student Church, the new united congregation was 
organized mainly to minister to the great student population in Santa Cruz and Sampaloc districts, 
though it welcomed to its membership "adults with families and people of any race whatever."106 In 
1924, the two-above districts had more than 10,000 students studying at various schools in the area, 
including the National University, Manila University, Liceo de Manila, Academia de Leyes, Escuela de 
Derecho, Dental College, Manila East High School, Jose Rizal College, Far Eastern College, etc.107 Thus, 
evangelistic committees were also organized to do personal evangelism among students in the National 
University, the University of Manila, Manila Fast High School, Jose Rizal College, Far Eastern College, 
University of the Philippines, Philippine Normal School, Union High School, and St. Luke's Hospital.108  

Aside from the Sunday and Wednesday services, the activities of the United Church of Manila included 
meetings in homes of friends, and devotional services thrice a week with the residents of the United 
Brethren's Otterbein Dormitory. Every Sunday at 3:30 p.m., various groups from the congregation, in 
cooperation with the YMCA, also did social and religious work at a number of places, such as the Bilibid 
National Penitentiary, the San Lazaro Hospital, the Boys' Reformatory at San Juan [in Rizal], the various 
orphanages, and the School for the Deaf; Dumb and Blind. They also responded favorably to calls for 
preachers for the laborers and employees of such zealous evangelical businessmen, like Mr. Teodoro R. 
Yangco and Mr. Lo Hing-fo.  

 

The First Pastors of the United Church of Manila  

The first pastor of the United Church was the Rev. Juan A. Abellera (d. 1940), who had been minister of 
the United Brethren student church before di union. Born in Caba, La Union, Abellera was a remarkable 
personality of wide interests: teacher, writer, translator, interpreter, editor, evangelist, and minister. 
The officials of the St. Louis Exposition of 1903 had sent him a gold medal for having submitted the best 
exhibit in a world-wide contest of industrial arts work by public school primary pupils.109 He was also 
specially honored by the government’s Bureau of Education for his competence and achievement, and 
had been promoted to supervising teacher for the province of La Union, "the first Filipino to hold that 
position" and, accordingly, the best-paid Filipino teacher in his division. But choosing to give his full time 
to the ministry, he resigned his highly remunerative post and began specialized training for his new 
work. He read books recommended by the missionaries, took short theological courses, and later 
entered Union Theological Seminary, graduating at the head of his class. Subsequently, he was elected 
repeatedly as conference superintendent, but he loved the pastorate so much that he consistently 
refused, arguing that it would take him away from his parish and people.110  

When ill health forced Abellera's resignation in 1926, Dr. Laubach served as acting pastor till a suitable 
minister was found in the person of the dynamic and energetic Rev. Enrique C. Sobrepeña, M.A., B.D. 
(1899-1978)111 also of the United Brethren, who had just returned from studies in the United States. 
Thereafter, Sobrepeña became a leading figure in Protestant circles, till he rose to become the leader of 
the future United Evangelical Church of the Philippines, the forerunner of the present United Church of 
Christ in the Philippines. Yet despite all these, Sobrepeña remained as the pastor of the United Church of 
Manila uninterruptedly for 27 years from 1926 to 1953, even during the years of World War II.112  

 

New Impetus for Union 



Undoubtedly, the organization of the United Church of Manila significantly contributed towards 

advancing the idea of church union. Barely a month afterwards, at the Presbyterian Synod meeting at 
Iloilo in March 1924, all the Presbyteries, namely, Manila, Cebu, Iloilo and Dumaguete, returned 
affirmative replies to the overture regarding union. Invitations were also extended to other Churches, 
including the Baptist Convention and the Iglesia Evangelica de los Cristianos Filipinos, the 1913 schism 
from the Presbyterian Church. However, only the United Brethren, who had already magnificently 
cooperated in the formation of the "United Church of Manila," was ready at this time to give a favorable 
response.113 

The fir it meeting of the so-called "General Committee on Church Union" was held in Manila on August 

25, 1924. The members were the Rev. Charles R. Hamilton and the Rev. Alejandro Gube, for the 

Presbyterians; the Rev. Clayton C. Witmer and the Rev. Juan A. Abellera, for the United Brethren; and 

the Rev. Frank C. Laubach and the Rev. Proculo A. Rodriguez, for the Congregationalists.114 Also present 

were several members of the three negotiating Churches, who, though not members of the committee, 

were asked to give counsel and suggestions. 

It was significant that even at this first meeting, the proposed doctrinal basis was ratified. A name for 
the proposed union was also chosen, namely, "The United Church of Christ in the Philippines,115 though 
interestingly enough another two dozen years were to elapse before this name was used for the later 
and much larger union in 1948. 

The general committee then took up the more difficult question of outlining a plan of church 
government, and appointed, a sub-committee for this purpose. From the first, it was agreed that it may 
be necessary to adopt some features from each of the three types of polity, namely, the episcopal, the 
presbyterian, and the congregational, as represented by the United Brethren, the Presbyterians, and the 
Congregationalists, respectively. It was also further agreed "that a very large liberty shall be allowed the 
local churches in their forms and usages, but above the local church there shall be uniformity, the body 
above the local church to be called the District Council and the national body, the General Council.116  

The principal reference document used by the sub-committee on church government was the plan of 
union of the United Church of Christ in Canada, which was adapted to suit prevailing local conditions.117  

 

Continuing Evangelical Advance  

While negotiation's for union were going on among the Presbyterians, Congregationalists, and United 
Brethren, they and all other Protestant Churches meanwhile continued to advance in their missionary 
endeavors. The Methodists registered strong gains in all their districts from Manila to Pampanga and 
from Pangasinan to the Cagayan Valley. The United Brethren also consolidated their strength in La 
Union, while the Baptists continued to make rapid gains in northern Panay and western Negros. 
Likewise, the Disciples expanded their work in Manila, Laguna and Bulacan, as well as in Ilocos Norte, so 
that it has been claimed that in terms of evangelistic growth they stood only second to the Methodists.  

The Presbyterians themselves were registering moderate but steady gains in all their four presbyteries, 
particularly those of Manila and Dumaguete, though only slight advance was seen in the Presbyteries of 
Iloilo and Cebu. On the other hand, the Congregationalists were showing rapid advances in northern 
Mindanao, particularly in the towns between Baliangao and Misamis, in Cagayan and its environs, along 
the Agusan and Surigao coast, as well as in Cotabato. The Davao Evangelical Church also continued to 
grow, if not so much in numbers, at least in terms of the quality of its membership.  



In some cases, there were far more openings than the various missions could attend to. Thus, in 1923 
the American Board once more invited the Presbyterians to help them out in northern Mindanao, 
though the latter was unable to respond favorably due to lack of personnel even for its own missions.  

 

Response of Other Churches to the Union Proposal  

Although there were Methodist quarters, composed of American missionaries and Filipinos leaders, who 
were strongly opposed to church union, a good number within that Church still continued to favor the 
idea for a number of years after 1915.118 It soon began to be apparent, however, that the Methodists, 
who since 1903 had consistently been the largest single evangelical group in the Philippines, were 
increasingly becoming more inclined towards federal inter-church cooperation rather than organic 
union.  

The Disciples and Baptists, who had had serious difficulties in accepting the union scheme of 1915, were 
once more in no position to consider the new union plan. This was because both were sorely assailed by 
inner tensions and conflicts within their respective ranks, as a result of the "liberal-fundamentalist" 
controversies in the 1920's, which had spilled over from American Churches to those in the Philippines. 

 

The Case of the Christian Church [Disciples]  

Among the Disciples, who belonged to a Church which from the beginning had taken an irenic attitude 
towards other Christian communions, there were many who were strong advocates of church union, 
such as the Rev. Elmer K. Higdon, the Rev. Frank V. Stipp, a few of the Tagalog ministers, and nearly all 
their Ilocano leaders. Perhaps typical of this Disciple group was the Rev. Emilio C. Gadao, pastor of the 
Church of Christ in Vigan, who on the occasion of the signing of the comity agreement between the 
Disciples and the Methodists in 1923 said:  

As much as I can see now, nothing has been done to bring more damage to the missionary land 
than when those who had been entrusted with the work of propagating the Gospel of Love and 
Peace had to confound the natives by biting each other.  

Unhappy times were those when people in one denomination had to attack those of another 
denomination. ... Thank God the time has come when we see clearer and know better, and 
instead of biting each other, we now being to help each other. This is the result of the comity 
agreement.119  

Unfortunately, the brewing "fundamentalist-modernist" controversy within Disciple ranks -- and in 
particular, between the "restorationists" Leslie Wolfe and A. George Saunders, who wanted a more 
absolute return to New Testament Christianity, and the rest of the missionaries -- prevented the 
Disciples from participating in the union negotiations, though they continued to support the union 
movement.  

Thus, at the annual Presbyterian Mission meeting in Manila in 1924, when fraternal delegates from the 
Methodist, United Brethren, Congregational and Disciple missions were present, the Rev. Stipp told the 
Presbyterians:  

I could not fail in a talk of this kind to congratulate you on the fine contribution you have made 
and are making to the movement for union in the Philippine Islands. The fact that the plan is now 
in definite form before the joint committee is encouraging. It is to be regretted that our mission 
is not among the number but circumstances which need not be discussed here will not permit us 



at this time to enter into a union plan which would be generally acceptable to all concerned in 
this movement. Do not think we stand aloof simply because we love aloofness. Please be patient 
with us. Keep up on your list of possibilities. We covet your help and prayers to the end that we 
too may soon be counted in the United Church of Christ in the Philippinesn.120  

Despite their internal troubles, the Disciple missionaries continued to work for unity efforts. In 1925 
they prepared a "plan of comity," to which, under the heading "Comity and Cooperation," they had 
appended a statement which read in part:  

While it is a source of regret that comity did not come earlier in the Philippines before our 

pioneering adventures had more practical direction and delimitation, there is comfort in the 
reflection that the Christian groups we assembled in the Cagayan Valley have the promise of 
permanency through the supervision of another brotherhood's strong organization, and are not 
like the abandoned ruins that mark the erratic course of so many independent promoters of 
missionary effort who are responsible to no brotherhood for their adventures in the field of 
world-wide missions.121 

The International Disciples' Convention held in Oklahoma City in October 1925 also commended the 
"plan of comity" in this wise: "The committee on Recommendations recommends that we commend the 
mission in the Philippines for its work and urged that the evangelistic efforts be constantly stressed. 
Special commendation is given to the plans concerning unity."122  

By 1925 the Disciple missionaries were almost all in favor of church union. In their annual mission 
meeting at Baguio on March 30-April 4 of that year, they passed-the following historic resolutions:  

Whereas, representatives of the Congregational, United Brethren, and Presbyterian churches 
and Missions are studying the problem of forming a United Church of Christ in the Philippines 
Islands, and Whereas, our church in America and in the Philippines is committed to the task of 
uniting God's people, and  

Whereas, the contemplated plan of union is designed to give each communion liberty to follow 
its recognized practices and teachings,  

Therefore, be it resolved that this Mission in Convention assembled express its deep satisfaction 
with the progress already made in planning a United Church and be it further resolved that we 
express our earnest desire to pattern in the further deliberation of the committee now at work 
and to that end we authorize the appointment of a missionary by the convention and urge the 
Filipino Conventions to each elect one person to serve as members of this committee, with the 
purpose of affecting a plan that will enable our churches to become part of the United Church of 
Christ.  

And be it further resolved, that copies of this resolution be transmitted to the Church committee 
and the Filipino Conventions.123  

In fact, even the "conservatives" among the Disciples were not averse to church union, as long such a 
union would maintain "Christianity as is taught in the New Testament." As would be recalled, the 
declaration of May 3, 1925, of the Church of Christ on Gastambide Street, Sampaloc, described its task 
as not only to "restore" New Testament Christianity but also "to unify all Christians into a one 
homogenous entity." What made their participation in the current union negotiations difficult, however, 
was their strong aversion to any creeds "other than those of Christ," and their insistence on "Christian 
teaching in its true sense,”124 as they understood it from the Bible.  



Yet, even the conservative Disciple missionaries, the Rev. Leslie Wolfe and the Rev. A. George Saunders, 
were not opposed to comity, though under one condition. As the later would write in 1925, after his 
return to his home in Australia:  

Brother Wolfe has one great fault -- he will not agree to any comity plan that involves receiving 
the unimmersed. ... Brother Wolfe is not opposed to comity and to cooperation with the other 
missions. Neither am I. Neither is any other missionary of whom I have known amongst our 
workers in the Philippines.125  

Eventually, the Disciples would not be able to join the negotiations at this time, but as noted in an 
earlier chapter, they continued to cooperate with the other Missions and Churches. Indeed, as their 
Survey of Service, of 1928, puts it, the Disciple missionaries "express it as their purpose to cooperate in 
all worthy efforts which shall be made to unite all branches of the evangelical church in the Philippines."  

 

The Question of the Baptists  

The Baptists apparently suffered from an unusual and paradoxical situation. While they did have some 
contact with the Presbyterians, the too close location to one another of both groups, plus the troubled 
relations with the Presbyterians on the question of territorial division, as well as the matter of 
"rebaptism" of former Presbyterians in Baptist territory, only served to sharpen Baptist consciousness of 
their denominational identity. Thus, while they were in close and frequent contact with Presbyterians, 
the problems arising from the former condition did not in fact serve the cause of church union.  

To be sure, most Baptist leaders and a good number of their congregations were in favor of organic 
union, as long as ample room was given to Baptist sensitivities. The way the negotiations were going on, 
this did not appear impossible. But one major problem for the Baptists was the intransigence of many of 
their mission supporters in the United States. Moreover, in the Philippines, differences in Missionary 
outlook, compounded by personal considerations, also led to inner tension within the Baptists.  

Thus, in the 1920's, both Baptists and Disciples were sorely troubled by a serious controversies, which 

led to secessions in both groups -- the Rev. Leslie Wolfe from the Disciples in 1924; and the Rev. Dr. 

Raphael C. Thomas, M.D. (1874-1956) from the Baptists in 1927, resulting in the nucleus of what later 

would become the Association of Baptists for World Evangelism [ABWE]. For this reason, neither group 

was able to participate in the union negotiations for the church merger of 1929. Nevertheless, most of 

the other evangelical Churches forged ahead towards the hoped-for church union. 
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Chapter IX  
 

THE FORMATION OF THE UNITED 
EVANGELICAL CHURCH 

 

Having the same spirit and owning the same Lord ...  
we do hereby agree to associate ourselves in a visible body  

to be known as "The United Evangelical Church in the Philippine Islands"  
for the furtherance of the redemptive work of Christ in the world ...  

— Basis of Union  
United Evangelical Church, 1929  

 

By 1924 the church bodies which had signified their intention to join the proposed united Church were 
the Evangelical Church of the Philippines [Independent Presbyterian], the "Presbytery of Cagayan" 
[Congregationalist], the Philippine Conference of the Church of the United Brethren in Christ, and the 
independent congregation of the United Church of Manila. At the Presbyterian Synod meeting in Iloilo in 
March of that year, an invitation was sent to the Iglesia Evangelica de los Cristianos Filipinos [Evangelical 
Church of Christian Filipinos], the Presbyterian schism of 1913, at the same that an action was passed to 
the effect that the doors of the proposed church union were open to the Western Visayan Convention 
of Baptist Churches.1  

The General Committee on Church Union, composed of representatives from each of the above 
Churches, held its first meeting in Manila in August 1924. At this time, the use of the "Nanking 
Agreement" as the doctrinal basis of the proposed union was ratified, and the name chosen was "The 
United Church of Christ in the Philippines."2  

 

Momentum for Church Union  

After 1924, efforts for church union continued more enthusiastically. The successful formation in 1925 
of the United Church of Canada, which brought Congregationalists, Presbyterians, and Methodists 
together into one Church, provided additional inspiration for union efforts in the Philippines. More 
specifically, the former answered the very same questions being asked concerning the conmingling of 
the three types of church polity -- congregational, presbyterial, and episcopal -- involved in the on-going 
negotiations for one Philippine evangelical Church. The Plan of Union of the United Church of Canada, 
with appropriate adaptations, was thus used for reference in discussions on "forms and methods of 
organization.”3  

When the Presbyterian Synod, however, met in Cebu in 1926, the delegates felt that the "Nanking 
Agreement” was too brief and meager a statement of the faith of the cooperating Churches.4 The result 
was the formulation of a fuller confession of faith. At some time during this period also, the desire to 
retain the name "Evangelical" led to the adoption of the name "The United Evangelical Church in the 
Philippine Islands," which subsequently was modified as "The United Evangelical Church of the 
Philippines."  



By the early months of 1928, the uniting Churches were ready to go ahead with the uniting assembly 
scheduled for the following year. The Basis of Union, as finally adopted, was "largely a compromise 
statement, representing the minimum requirements of a few missionaries5 in certain quarters.  

 

The United Evangelical Church  

The historic union assembly bringing the Presbyterians, the Congregationalists, the United Brethren, and 
the independent United Church of Manila into one body was held at Manila on March 14-19, 1929. The 
first session was at the United Church of Manila on Calle Azcarraga, and the rest of the meetings at 
Union Theological Seminary on Taft Avenue.  

On March 15, the official representatives of the four uniting Churches reported that their respective 

constituents had accepted the Basis of Union, the Confession of Faith, and the Form of Government as 

submitted, and were thus ready to enter into   

The first officers of the United Evangelical Church were the Rev. Enrique C. Sobrepeña, General 
Moderator of the General Assembly; the Rev. Dr. George W. Wright, General Secretary; the Rev. Dr. J. 
Leon Hooper, General Treasurer.6  

 

The Basis of Union  

The Canadian model of 1925 served only as far as the search for the most suitable form of church 
government was concerned. The mainsprings, however, of the Philippine union of 1929 were the hopes 
and aspirations since 1901 for only one Evangelical Church in the Philippines.  

The basis of union of the United Evangelical Church of the Philippines reads:  

WHEREAS, it is in accord with the Divine will that Christians should be united in worship and in every 
effort to spread the Gospel;  

WHEREAS, the unity of the Church is founded upon loyalty to the one Lord of the Church and fidelity 
to the cause of His Kingdom;  

WHEREAS, any unity is first of all a unity of spirit and life;  

WHEREAS, having the same spirit and owning the same Lord, we nonetheless recognize the diversity 
of gifts and ministrations, for Whose exercise due freedom must always be afforded in 
differences of interpretation, in form and worship, and in modes of operation;  

THEREFORE, we do hereby agree to associate ourselves in a visible body to be known as "THE 
UNITED EVANGELICAL CHURCH IN THE PHILIPPINE ISLANDS" for the furtherance of the 
redemptive work of Christ in the world and declare the following to be our common CONFESSION 
OF FAITH and PLAN OF GOVERNMENT.7  

 

CONFESSION OF FAITH 

God 

We believe in God, the Father, Son, and Holy Spirit, who is spirit and the Father of our spirits, 
omnipresent, self-existent, eternal, infinite, unchangeable in His being and attributes; we believe 



that this Triune God created the heavens and the earth and all that is in them, visible and invisible; 
that he sustains, protects, and governs these with gracious regard for the welfare of man.  

Jesus Christ 

We believe in Jesus Christ, the only mediator between man and God, and that God, out of His great 
love for the world gave His only Begotten Son to be the Saviour of sinners, and in the Gospel freely 
offers His Salvation to all men. He, being truly God, became truly man, was conceived by the Holy 
Spirit, born of the Virgin Mary, without sin, and for us has become the perfect revelation of God. He 
offered Himself a perfect sacrifice on the Cross to take away the sin of the world; on the third day 
He arose from the dead and ascended into heaven.  

Holy Spirit 

We believe in the Holy Spirit who takes the things of Christ and makes them known unto men. He 
convinces the world of sin, of righteousness, and of judgment. He is the ever-present Comforter in 
the Church and bears witness with our spirits that we are the sons of God, and works in us the fruits 
of righteousness and true holiness.  

Holy Scriptures 

We believe that God is revealed in nature, in history and in the heart of man, but that He has made 
gracious and clearer revelations through men of God who spoke as they were moved by the Holy 
Spirit; and that Jesus Christ, the Word made flesh, is the brightness of the Father's glory and the 
express image of His person. We gratefully receive the Holy Scriptures of the Old and New 
Testaments, given by inspiration, to be the faithful record of God's gracious revelation and the sure 
witness to Christ, as containing all things necessary to salvation, and as being the ultimate standard 
of faith and practice.  

Man 

We believe that God created man in His own image, meet for fellowship with Him, free and able to 

choose between good and evil, and forever responsible to His Maker and Lord.  

Sin 

We believe that man who was created free and able to choose good or evil, being tempted, chose 
evil, and that all have sinned and come short of the glory of God so that they are without excuse and 
stand in need of salvation through Jesus Christ.  

Salvation 

We believe that God, out of His great love for the world, has given His only begotten Son to be the 
Saviour of sinners, and in the Gospel freely offers His all sufficient salvation to all men. We believe 
that all who repent and believe in Jesus Christ are regenerated and saved by Him through the work 
of the Spirit.  

Future Life 

We believe in the resurrection of the dead; the future eternal judgment; and an eternal state of 
rewards, in which the righteous dwell in endless life and the wicked receive the eternal award of 
their sins.  

The Church and the Sacraments 



We believe in the Christian Church, of which Christ is the only Head. We believe that the Church 
Invisible consists of all the redeemed, and that the Church Visible embraces all who profess the true 
religion, together with their children. We receive to our communion all who confess and obey Christ 
as their Divine Lord and Saviour, and we hold fellowship with all believers in Him. We hold that the 
Church of the Lord Jesus Christ is a spiritual institution, organized for spiritual ends and depending 
upon spiritual power, which as the Visible Church, is commissioned by Him to proclaim the Gospel to 
all mankind, encouraging righteousness, justice, brotherhood, and international good will, until the 
kingdoms of this world shall have become the Kingdom of our Lord and of his Christ.  

We receive Baptism and the Lord's Supper as the only divinely established sacraments committed to 
the Church, together with the Word as means of grace, made effectual by the Holy Spirit, and always 
to be observed by Christians with prayer and praise to God.   

Service and Duty 

We believe that it is our duty as servants and friends of Christ to do good unto all men, to maintain 
the public and private worship of God, to hallow the Lord's day, to give of our means for the support 
of the Gospel as God prospers us, to preserve the sanctity of the family, to uphold the just authority 
of the State, and so to live in all honesty, purity, and charity, that our lives shall testify of Christ. We 
joyfully receive the Word of Christ, bidding His people to go into all the world and make disciples of 
all nations and to declare unto them that God was in Christ reconciling the world unto Himself, and 
that He will have all men everywhere to be saved and come to the knowledge of the truth. We 
accept our individual responsibility for the carrying out of this program of world evangelization and 
for this we work and to this end we pray.8  

 

Form of Government of the United Church 

In polity, the new united Church tried to combine the best elements from the church governments of 
the uniting bodies. As its contemporary, the National Christian Council, would later put it, the form of 
government of the united Church, was an amalgamation of "the democracy of the Baptists and Disciples 
[and also the Congregationalists], the efficiency and connectionalism of the Methodists, and the 
representative authority of the Presbyterians."9  

The governing bodies or courts of the United Evangelical Church were three in number, namely, the 
Church Council, the District Conference, and the General Assembly.10   

 

The Local Church Council  

The local Church Council was composed of the pastor as chairman, the board of elders, the committee 
of stewards, the superintendent of Sunday School, the deaconesses, and such missionaries as the local 
Church may invite to sit with them.11 The local congregation, normally meeting once a year, met only to 
receive reports of the various organizations within it, to elect the church officers, and to approve or not 
the call to pastors recommended by the Church Council.12 

It is interesting to note that the Congregationalists voluntarily gave up their traditional emphasis on the 
complete autonomy and sovereignty of the local congregation, while the United Brethren likewise 
dropped their episcopal polity. Thus, all seemed to have gathered together in the center between these 
two opposite ends, and adopted a markedly presbyterial type of government. Thus, the Lowest court 
was the Church Council [equivalent to the Presbyterian church session], and not the congregational 
assembly.  



The local church, as defined in 1929, had to have not less than ten adult members, one or more elders, 
deacons, or class leaders, and one or more of the following officers, namely, secretary, treasurer, or 
stewards.13 By 1935, however, it was stipulated that any new congregation desiring recognition as a 
local church within a District Conference must have at least 20 adult members, at least two elders and 
two stewards, a stated place of worship, an organized Sunday School and meeting for prayer, and at 
least one regular service of worship on the Lord's Day.14  

In addition to the local Church Councils, there were also circuit Quarterly Conferences, consisting of 

members of those local church councils under the charge of one pastor. The Quarterly Conference was 

primarily intended "to foster love and fellowship between the congregations and members of a circuit." 

It also prepared a united program for the entire circuit, drew up the budgets of the churches and 

congregations within that circuit, and procured the funds for these budgets. It likewise recommended 

young men and women for ministerial study, or as lay preachers and deaconesses. Meeting quarterly, or 

at least twice a year, its meetings were presided over by the District Conference Moderator or Vice-

Moderator.15 & 16 

 

The District Conference 

The District Conference as the next higher ecclesiastical court covered a given area, which included at 
least five organized local churches. It was composed of all ordained ministers within the area, 
conference deaconesses and licentiates, a lay delegate [man or woman] from each local church, and 
such missionaries as may be invited by the conference to sit with them. The presiding officer was the 
District Conference Moderator, elected by ballot from among the ordained ministers who had served as 
pastors for at least three years. The other officers were the Conference Secretary and Treasurer, and if 
so desired, also a Vice-Moderator. 

The District Conference, which met once a year, had oversight over all pastoral charges within its 
jurisdiction; received and disposed of petitions and appeals from local Church Councils, and, when 
necessary, transmitted these to the General Assembly. It also dealt with matters sent by the General 
Assembly; licensed local evangelists; supervised the studies of ministerial students; ordained, inducted, 
installed or stationed ministers, and had oversight of their conduct; elected an equal number of 
ministerial and non-ministerial delegates to the General Assembly; and received and transferred 
ministers and licentiates.17  

One salient feature of the United Evangelical Church was its recognition of the leadership role of women 
in the church. As one visiting American leader in women's church work in the United States later noted 
with great interest:  

In 1929 when the United Evangelical Church was formed, deaconesses became members of the 
District Conferences by constitutional provision. ... They were consecrated at the 1929 Assembly 
to preach for they were already preaching to many congregations, as well as teaching in Sunday 
schools, daily vacation Bible schools, kindergartens and carrying on evangelistic work.18  

A year later, the various congregations of the United Evangelical Church began to elect women as elders, 
"without any special discussion or provision," indicating that with the capability for leadership that the 
church women had shown, this seemed to be the most natural thing to do. Thus, as elders, women took 
their places in the governing bodies of the local churches. The first woman to be ordained an elder was 
Miss Agripina Moralde, of Albay, who some seven years later was also ordained to the ministry. A 



decade and a half afterwards, in 1946, there were about 60 women elders in the United Evangelical 
Church.19  

 

The General Assembly  

The General Assembly, as the highest court of the united Church, met biennially and was composed of 

an equal number of clerical and lay representatives sent by the District Conferences, one clerical and 

one lay delegate for each 1,000 members or a fraction thereof above 500. Its officers were the General 

Moderator, the General Secretary, and the General Treasurer. Its Executive Committee was constituted 

by the General Moderator, the General Treasurer, and one clerical and one lay representative from each 

District Conference. 

The powers and functions of the General Assembly included the following: to act as the official and legal 
body of the Church; to determine the number and boundaries of the District Conferences; to act upon 
matters respecting doctrine, worship, general welfare, and church government; to hold in trust all 
property of the Church; to prescribe the course of study of ministerial students and regulate the 
admission of ministers from other Churches; to receive and dispose of petitions, memorials, appeals, 
etc. from the District Conferences; and to appoint committees or boards for the different departments 
of church work.  

Another set of functions included: to determine the missionary policy of the Church and provide for the 
conduct of its missions, to conduct surveys for more effective evangelization, to promote national 
reform movements, and to foster unity and cooperation with other Christian bodies.20  

By 1933, the standing committees of the General Assembly of the United Evangelical Church included 
the Executive Committee, the Judicial Commission, and the committees on Religious Education, Missions 
and Evangelism, Education, Public Morals, Rural Life, Polity, Finance and Self-Support, Survey and 
Statistics, and Publication and Literature.21  

 

Constituency of the New Church  

At the time of the merger, the United Evangelical Church was composed of five district conferences, 

namely, Northern Luzon District Conference, comprising the former Philippine District of the Church of 

the United Brethren in Christ and encompassing the province of La Union and part of Ilocos Sur; Manila 

District Conference, covering the jurisdiction of the former Manila Presbytery, that is, Manila and the 

Tagalog provinces of Rizal, Laguna, Cavite, Batangas and Tayabas, as well as the Bicol peninsula; Cebu 

District Conference, which was the former Cebu Presbytery, covering the islands of Cebu, Bohol, Leyte, 

Masbate and Samar; the Dumaguete District Conference, corresponding to the former Dumaguete 

Presbytery and encompassing the province of Negros Oriental, which at that time included the island of 

Siquijor; and the Mindanao District Conference, the former "Presbytery of Cagayan" of 1922, which from 

1926 till the union of 1929 was known as the "Regional Council of Mindanao," encompassing all 

Congregationalist churches on that island. 

As will soon be discussed in greater detail, the Iloilo Presbytery did not join the union, because of the 
resentment in 1925 of the Panay Presbyterians against the Presbyterian Mission. Only in 1935 would 
they come in as the Iloilo-Antique District Conference.  



In 1925, more than 31% of Presbyterians were to be found in the Tagalog provinces, and a little over 
11% were in the Bicol peninsula, for a total of 42% on the island of Luzon. In the Visayas, nearly 20% 
were to be found in Negros Oriental, almost 18% in Iloilo and Antique, and more than 9% in Bohol. 
Cebu, which had been such a promising field from 1908 to 1918, now accounted for only less than 6% of 
all Presbyterians, and Leyte, less than 4%.22  

In 1928, the Presbyterians had 25,183 members in 145 churches with 48 ordained ministers.23 A year 
later, on the eve of the union, the United Brethren had 5,110 members in 44 churches with 18 
ministers;24 while the Congregationalists, 3,963 communicant members [total worshipping community, 
4,9691 in 33 churches with 11 ordained ministers.25 The single-congregation United Church of Manila 
had about 500 members. But since the Iloilo Presbytery, which had some 4,000 adult communicant 
members and a total worshipping community of about 10,000, did not join the United Evangelical 
Church for the first half a dozen years, the total number of those who entered the union in 1929 came 
to nearly 30,000 adult communicant members, with probably another 30,000 adherents.  

This made the united Church the second largest evangelical Church in the Philippines after the 
Methodist Episcopal Church, which in 1928 had a total worshipping community of 67,918, of whom 
some 35,000 were adult communicants. Methodist strength was concentrated in the central Luzon 
provinces of Pampanga, Pangasinan, Tarlac and Nueva Ecija, which together accounted for nearly 60% of 
all Methodists, with Manila and its environs representing about 12%.26  

The third largest evangelical Church in 1928 was the IEMELIF, with 14,000 members in 78 churches with 

53 ministers, followed by the Western Visayan Convention of the Baptist Churches with 10,000 

members in 133 churches with 19 ministers, and the Disciples with 6,000 members in 64 churches with 

34 ministers.27 No statistics at that time were available for the Iglesia Evangelica de los Cristianos 

Filipinos, nor for the Christian and Missionary Alliance, and the Seventh-Day Adventists. 

  

The Life and Mission of the UEC  

Interestingly enough, the Constitution of 1929 of the United Evangelical Church had a section on duties 
of church members, which set down more or less specifically what was expected of them, as follows:  

1. Means of Grace. Every member should endeavor to lead a holy life, observe the sacraments of God's 
house, be diligent in prayer and in other means of private worship, and attend the services of public 
worship.  

2. Family Worship. We urge the constant and faithful practice of family worship in the homes of the 
church membership. Parents should set an example of godly piety and religious devotion.  

3. Love to Others. Everyone should strive to walk as in the presence of God and accustom himself to a 
close communion with God in all his employments. He should never speak evil of his fellow-men, but 
practice love toward friend and foe, do good to the poor, and endeavor to be a follower of Jesus 
Christ in deed. 

4. Observance of the Lord's Day. The Lord's Day should be kept holy. This day should be set aside for 
the worship of God and as a weekly day of rest. Its hours should be used also in Christian fellowship 
both in caring for those in need and in strengthening our fellowship with our friends. Care should be 
taken to avoid as far as possible such customs as will rob our fellowmen of their day of rest.  



5. Obedience to Government. It is the duty of every member to lead a quiet, peaceable and godly life 
among men, actively fulfilling his obligations as a Christian citizen of his country as the Word of God 
requires.  

6. Sunday School and Christian Endeavor Society. Every member of the Church should encourage the 
development of the devotional life of the young people by cooperating in the work of the Sunday 
School and Christian Endeavor Society. 

7.  Christian Stewardship. Members of the Church should study and practice the principles of Christian 
stewardship and in recognition of God's ownership should devote a definite portion of their income 
for the work of the Kingdom, thus fulfilling the conditions mentioned in Matthew 6:33 for enlarged 
blessings from God. (I Cor. 16:2).  

8. Care of the Poor. A church member is expected to be charitable and give with a willing heart to the 
support of the helpless poor. The church as a whole should help the poor of the community as 
Christian brotherhood prompts it to do. (Matt. 25:34-36).  

9.  Non-Conformity to Worldliness. A Christian is expected to live a godly life, not conforming to selfish 
and worldly standards of those who do not follow Christ in word or in deed.28  

For the worship life of the local church, the Polity Committee of the United Evangelical Church devised 
in 1931 a recommended Order of Morning Worship, so that Sunday services might be conducted "in a 
reverent and dignified manner" and provide "greater unity" in the Church. This suggested Order of 
Worship had the following parts:  

Organ Prelude  A Hymn  
The Processional  The Sermon  
Call to Worship  Meditation [choir chant, or pastor's prayer] 
General Confession  
Assurance of Pardon  Affirmation of Faith  
Gloria Patri  The Offering  
Old Testament Lesson  Dedicatory Prayer or Chant  
Special Music [choir or  A Hymn  
congregational hymn]  The Benediction  
New Testament Lesson  Silent Prayer  
The Pastoral Prayer  Choir Response  
Choir Response  Recessional  
Announcements  

Amidst all these declarations of the United Evangelical Church of the Philippines stood one firm 

conviction -- that, while already united into one Church, it continued to look forward to a still wider 

union with other evangelical Churches. 

 

Independence from the Missions  

In line with Filipino aspirations for political independence from the United States, the leadership of the 
United Evangelical Church also made a strong plea for independence from the cooperating Missions. As 
General Moderator Enrique C. Sobrepeña put it at the Second General Assembly in 1931:  

A native church has come into existence. Paternalism on the part of the missions should be 
guarded against. The missions should continue to exist, but should work through the native 
church, transferring to the church the responsibilities belonging to it. The program and plan of 



work should initiate with the native church and not with the mission. The Conference Moderators 
should be answerable to the Conferences not to the missions. Missionaries should be members of 
the Conferences and assigned to their work by the same. Institutions should have Filipino 
participation on the board of directors. Students of the ministry should be under the direction of 
the Conference. Grants in aid should be administered through the Conference. New work should 
be undertaken under the direction of the Conference and should be self-supporting from the 
start. The term and extent of interdenominational cooperation should be determined by the 
native church.29  

 

The Panay Presbyterians 

It was unfortunate that the Presbyterian-Baptist Comity Agreement of 1925 was marred by the resulting 
alienation between the Presbyterian Board and the Panay Presbyterian churches. Thus, when the 
Philippine Synod joined in the union of 1929, the Panay Presbyterians constituted themselves into an 
Independent Presbyterian Church, thus proclaiming a de facto schism. The roots of this particular 
problem reached back to about 1920.  

When it began to appear that Panay was indeed too small a field for two Protestant groups, the 

Presbyterian and Baptist missions signed in 1920 an agreement to rearrange the territorial division of 

1904. The Presbyterians would give up entirely their work on Panay, in return for Baptist withdrawal 

from Samar, as well as from the Cebuano-speaking town of San Carlos on the northeastern coast of 

Negros. Though Samar had been assigned to the Baptists, they, in fact, had not been able to occupy it. 

The Baptists also agreed to supply the provinces of Iloilo and Antique with a sufficient force of 
missionaries, to accept and adequately support such Filipino Presbyterian pastors and evangelists who 
might wish to continue under the Baptist Mission, as well as reimburse the Presbyterian Mission for 
their Iloilo properties. More importantly, the Baptists graciously agreed to allow the Presbyterian 
churches in Panay freedom to keep their presbyterial organization, unless on their own accord they 
should call for a change to Baptist polity and practice.30  

Sorely displeased that the negotiations had progressed that far between the Baptist and Presbyterian 
Boards without their knowledge, the 8 Filipino Presbyterian pastors of the Iloilo Presbytery and their 60 
congregations rejected outright early in 1921 the proposals of the Presbyterian Board. They put forth 
the claim that their welfare depended upon the continuing presence of the Rev. Dr. and Mrs. J. Andrew 
Hall, M.D. and the Rev. and Mrs. Frederick H. Dawson.  

The Presbyterian Board in New York viewed the matter with great concern, and as Board Secretary 
George T. Scott would write to the Iloilo Presbytery in 1921:  

The Board was ... greatly gratified at the evident high regard in which you personally hold the 
Presbyterian missionaries [who] are associated with you, but [was] disconcerted by your 
expressed opinion that your welfare as Congregations and as individual Christians depended to a 
large extent upon the presence among you of our Presbyterian missionaries, for the Board knows 
that the grace of God and the love of Jesus Christ flow through many channels, and that if the 
leadership in missionary affairs in Panay were entrusted to a denomination other than 
Presbyterian the Board cannot bring itself to believe that the progress of the Church of Christ 
would thereby be jeopardized.  

Presbyterian, Baptist, Methodist, Congregational, Lutheran and other denominations are all 
members of one and the same body, the Head of which has given to us all the identical Life 



Eternal which has begun here below, and we believe that the Master in giving us this oneness of 
life expects His body to function in the closest cooperation now and forever.31 

 

The Real Crux of the Matter  

The problem was that the objections the Panay Presbyterians gave were really but peripheral, and not 
the central, issue. They could not have been unaware that all Protestant denominations are "members 
of one and the same body," and that the Baptist missionaries would likely do as good a job of caring for 
them as did the Presbyterians. Their real fear, it seems, was loss of identity -- that on coming under 
Baptist patronage, they might be compelled to accept the practice of "believer's baptism by immersion." 
There was also the matter of loyalty to their Presbyterian missionaries, arising, from utang kabubut-on 
["debt of gratitude"], a strong and persistent Filipino social trait. Thus did matters stand for a number of 
years.  

By 1923, Presbyterian Mission felt it no longer could ignore the urgent call for them to open medical and 
evangelistic work in Samar.32 As a new congregation had recently been organized in Alegria, Masbate, 
the Presbyterians were also anxious to have the Evangelical Union recognize the island as their area of 
responsibility. Since this new thrust to eastern Visayas would involve them in yet a third dialectical area, 
Samareño [or Waray], the Presbyterian Mission therefore had to make a definite decision on Panay 
once and for all. The Baptists were also eager and anxious for an early resolution of the long-drawn 
issue, for every year their own work was steadily expanding. If the Presbyterians indeed withdrew, the 
Baptists would need to plan for a larger and more comprehensive program in the entire Ilonggo-
speaking region, as well as in southern Mindoro, Romblon, and Palawan.  

 

Implementation of the Supplementary Comity Agreement  

The new Presbyterian-Baptist comity agreement was implemented in 1925. The Presbyterians withdrew 

from Panay that same year, while the Baptists gave up their Samar field. The Baptists, moreover, were 

to take over responsibility for the Presbyterian schools in Leon and Culasi, and were free to expand to 

the island of Palawan.33 This served very well the interests of both missions. But the more important 

question of the ecclesiastical identity and relationships of the Presbyterian congregations in Panay were 

left in abeyance. The latter were given the option to decide their own future, though the Presbyterian 

Mission reserved the right to visit them from time to time as may be necessary and possible, not for 

further evangelization but simply for pastoral care of the church members.34 

The question of baptism immediately arose as a very sensitive issue. For the Baptists, believer's baptism 
and baptism by immersion are central issues, and if the Presbyterians were to become Baptist, the latter 
would have to abide by these practices. But the Panay Presbyterians, who at that time numbered about 
10,000, did not want to submit to what they considered was "rebaptism," arguing that baptism, whether 
by sprinkling, pouring, or immersion was baptism before God and men, and the particular form did not 
matter.  

The issue led to tension and rifts within Presbyterian ranks in Panay. Only about four Presbyterian 
churches in Antique, namely, those in San Jose, Sibalom, San Remigio and Lauaan, accepted transfer into 
the Baptist fold.35 The more vocal Filipino Presbyterian leaders blamed the Presbyterian Mission, 
claiming that the latter had not informed them until at a late date of the Presbyterian-Baptist 
negotiations, and that the action of both missions was only for their own convenience. While the 
Presbyterian mission may have acted in good faith in asking another mission to care for the churches, 



yet the Panay Presbyterians felt that no consideration had been given for what they believed and felt. 
The Baptist missionaries attempted to visit the Presbyterian churches in Antique, but met with reserved 
and cautious reception.  

The issue continued to simmer, so that at the annual conference held in Lauaan in 1929, the year that 
the United Evangelical Church of the Philippines was born, the Presbytery of Iloilo refused to join the 
union. Instead, they constituted themselves as an "Independent Presbyterian Church," under the 
leadership of their ministers -- the Rev. Juan E. Nuñez, the Rev. Macario Demonteverde, the Rev. 
Maximo Oliva, the Rev. Ramon C. Garcia, and the Rev. Clemente C. Constantino.36 

By the 1930's, there had grown a strong Presbyterian resentment to the presence of Baptist workers 
sent to them. As a Baptist report put it in 1935, this sentiment "recently has broken out into a rather 
vivid expression of antagonism in that area to the attitude of the Baptist workers there.”37 After long 
and serious consideration, the Baptists felt that because of their greatly reduced appropriations and the 
large areas of territory in the remainder of their field which they had not yet occupied, they could not 
afford to spend their time in strife like that. Accordingly, the Baptist Convention Board of Trustees 
expressed to the United Evangelical Church their desire to withdraw from southern Iloilo and Antique 
provinces in favor of the latter.  

The Baptist Convention, however, put two conditions. Firstly, they in all conscience could not withdraw 

unless the United Evangelical Church came in and assumed full responsibility for the work. Secondly, 

they requested that the churches in Antique, numbering four, who felt that by inclination and polity, 

they would rather be with the Baptist Convention rather than join the United Evangelical Church, be 

given liberty to do so. As alluded to earlier on, it was not until 1935 that the Panay Presbyterians, with 

the exception of four congregations, finally joined the United Evangelical Church.  

At the May 6-12, 1936 meeting in Manila of the Executive Committee of the Presbyterian Mission, the 
Rev. Macario Demonteverde and the Rev. Vicente A. Constantino, co-pastors of Iloilo Evangelical Church 
[Presbyterian], met with the Committee, informed them of the present state of the Iloilo Conference 
and of the need for a new church building in Iloilo, and then requested the Presbyterian Mission for 
scholarships for ministerial students. After several preliminary meetings, the Executive Committees of 
the United Evangelical Church, as well as those of the Presbyterian, American Board, and United 
Brethren Missions in joint session on May 11-12, 1936 voted to accept the responsibility for continuing 
evangelical work in Antique and southern IloiIo.38  

 

Continuing Negotiations with the Baptists  

Even after the merger of 1929, negotiations continued with the Baptists in the hope that the latter 
would eventually join the union. After the Panay Presbyterians joined the United Evangelical Church in 
1935, the negotiations advanced with faster pace. During the years of their existence as an independent 
body, the Panay Presbyterians had joined the Baptists in the latter's Western Visayan Convention. In 
1935, this appeared to some to be the nucleus of a Baptist-UEC union, and apparently was referred to 
by some quarters as the "United Evangelical Baptist Church." A considerable number of Baptist 
congregations, however, did not share the enthusiasm for union of the officers of their Western Visayas 
Convention, if this meant compromising Baptist principles as they feared would happen in the 
contemplated merger. That the matter had gone this far also alarmed conservative Baptist supporters in 
the United States.  

Thus, in the March 21, 1935 issue of the American Baptists' Watchman-Examiner, there appeared an 

article titled "The Question of Church Merger in the Philippines," seriously questioning what the author 



assumed to be an already accomplished fact. This prompted the Baptist Board to issue four days later on 

March 25 a resolution to clarify the "present situation," as follows: 

It is true that the United Evangelical Church has invited our Baptist churches to join the 
organization and the matter has been under consideration by the churches and the missionaries, 
and there has been much discussion of the subject for several years, and our Western Visayan 
Convention has twice recommended to the churches that they favourably consider the matter; 
but the Baptist churches in the Philippines have not entered the United Evangelical Church in any 
manner, either by cooperation, federation or union. No group of Baptist churches has so entered. 
No individual Baptist church has so entered. The Baptist churches, individually and collectively, 
have absolutely no connection with the United Evangelical Baptist Church.  

At the beginning of the present year [1935], there were several of our Baptist churches which 
were on the point of affiliating with the United Evangelical Church; but at the suggestion of our 
Foreign Secretary, Dr. J. W. Decker, the Joint Committee (of the Philippine Mission and the 
Western Visayan Convention) in its meeting on January 5, 1935, requested the Baptist churches 
within our territory to delay action until certain plans for reorganization within our convention 
could be carried through.  

The Baptist churches cooperating with our mission have just completed the organization of the 
Convention of Philippine Baptist Churches, a distinctively Baptist Convention to take the place of 
the former Western Visayan Convention, which included Presbyterian churches (of the United 
Evangelical Church). We submit this fact as evidence that the Baptists of the Philippines are 
concerned as we are to conserve the unique contribution of Baptist faith and practice.39  

In the light of such strong sentiments as herein expressed, the Baptist church leaders did not risk 
division in their churches, and thus sadly had to abandon the union negotiations with the United 
Evangelical Church.  

 

The UNIDA Church 

Both the Presbyterian Mission and the Philippine Synod had always maintained the hope that the schism 

of 1913 of the Iglesia Evangelica de los Cristianos Filipinos would somehow be healed and they would 

come back to the fold of the Presbyterian Church. As would be recalled, this had been the hope in 1915, 

and again in 1921, when negotiations for church union were in process. 

In November 1929, nine months after the formation of the United Evangelical Church, General 
Moderator Sobrepeña asked the leaders of the Cristianos Filipinos and of several smaller independent 
Filipino evangelical Churches, all nationalist-inspired schisms from the mother Presbyterian or Methodist 
Churches, to come to a meeting, at which time he invited them to join the United Evangelical Church.40  

These small Churches, however, either found American presence still too evident in the United 
Evangelical Church, or else were awed by the prospect of being swallowed up in a union with a 
comparatively bigger Church, and thus politely refused the invitation. But inspired by the successful 
merger of the United Evangelical Church, a number of these small independent Churches decided to 
come together in an organic union of their own.  

 

The Unity Efforts of Don Toribio Teodoro  



The moving spirit behind this alternative unity effort was the industrialist Don Toribio Teodoro, a 
prominent lay leader of the "Filipino Christians". Late in 1930, he invited to a meeting at his own home 
on Rizal Avenue a handful of intimate friends, namely, the Rev. Gil Domingo and the lawyer Don 
Prudencio Remigio, both from his own church, the Iglesia Evangelica de Los Cristiano Filipinos; Bishop 
Victoriano Mariano, of the Iglesia Evangelica Metodista Reformada; and the Rev. Moises Buzon, of La 
Iglesia Trinitaria, the last two bodies being splinter-groups, as will be recalled, from the IEMELIF. After 
dinner and a period of prayer for divine guidance, the group decided to invite all autonomous, 
indigenous evangelical Churches in the country to come to an organic union of their own.  

Representatives of 13 such Churches, particularly distinguished by their staunch nationalism, came to a 

meeting called by Teodoro at his Ang Tibay Shoe Factory in Tondo. Also present as special guests on that 

occasion were Don Teodoro R. Yangco, of the United Evangelical Church, and Dr. Jorge Bocobo, of the 

Methodist Episcopal Church, who, together with Attorney Prudencio Remigio, served as consultants and 

witnesses to the historic occasion. 

 

The Six Uniting Churches  

Though each church representative initially endorsed the proposed plan of merger with great 
enthusiasm, it soon became apparent that only six Churches were actually ready to enter into union 
negotiations. These were the aforementioned Evangelical Church of Filipino Christians, the Reformed 
Methodist Evangelical Church, the Trinitarian Church, and three others, namely, La Iglesia de Jesucristo, 
"Jerusalem Nueva" ["The Church of Jesus Christ, ‘New Jerusalem’"], represented by the Rev. Atanasio 
Pineda; La Iglesia de Dios ["The Church of God"], headed by the Rev. Pedro Castro; and the Iglesia 
Evangelica de Atlag ["Atlag Evangelical Church"], an independent congregation in Malolos, Bulacan, 
ministered to by the Rev. Quintin D. Santiago. On that occasion, Bishop Mariano presented a proposed 
constitution, which in the next few months was polished in the course of the union negotiations.41  

 

The Formation of the UNIDA  

By October 1931, the committee for union was ready to choose a suitable name for the united Church. 
Finding a Scriptural precedent in Proverbs 16:33, 18:18 and Acts 1:23-26, the committee agreed on a 
specific procedure of choice by prayer and lottery. The lottery procedure adopted was as follows: Each 
of the six uniting Churches was asked to suggest a name, secretly written on a slip of paper. A 7th slip 
was then added, inscribed with the words, Wala rito ["Not here”]. Seven similar slips for a separate lot 
were also prepared, on six of which were written the same phrase, Hindi iyan ["Not that"], and on the 
7th, Iyan ang pangalang ibig ng Panginoon na ipamagat sa Iglesiang pinag-isa ["That is the name by 
which the Lord wants the united Church to be called"].  

After a session of prayer, two small boys were asked to pick a slip from each lot. While the eager 
assembly waited with bated breath, the chairman took the first slip and read aloud: Iglesia Evangelica 
Unida de Filipinas ["United Evangelical Church of the Philippines"]. Tension mounted as he also took a 
slip from the second lot. By a one-in-seven chance, it was the slip which said: "That is the name by which 
the Lord wants the united Church to be called." The whole assembly then spontaneously rose as one, 
and heartily sang the Gloria Patri.42  

Teodoro served as acting General Superintendent until the first election of officers was held later that 
month. The electoral assembly was attended by a huge delegation from each of the uniting Churches. It 
was agreed that the voting delegates were to elect three candidates by secret ballot, and from these, 



one was to be finally chosen by the same procedure of prayer and lottery, as in choosing their Church 
name.  

The first officers chosen were Bishop Victoriano Mariano, General Superintendent; the Rev. Moises 
Buzon, General Secretary; the Rev. Quintin D. Santiago, General Treasurer; the Rev. Atanasio Pineda, 
General Evangelist; and the Rev. Francisco Aguilar, the Rev. Mateo C. Victoriano, Bishop Julio Teodoro, 
Bishop Juan S. Pring, Bishop Eusebio Domingo, and Bishop Francisco G. Juane, as members of the Board 
of Directors. Each officer was to serve a term of three years. But in special recognition of his 
instrumental efforts in the formation of the united Church, it was unanimously voted to elect Don 
Toribio Teodoro "honorary member for life" of the General Council of the Church.  

The Iglesia Evangelica Unida de Filipinas was publicly proclaimed at an over-flowing assembly held on 
Sunday, January 3, 1932, at the Opera House in Manila, a popular theater along Rizal Avenue.  

 

The "Other" United Evangelical Church  

As an interesting postscript to these events, the leaders were surprised to discover, when they 
registered their Church with the insular government, that the English translation of their denominational 
name would read "The United Evangelical Church of the Philippines" -- exactly the same as that of the 
larger church union of 1929. In the excitement over what they regarded as clear divine guidance in the 
choice of nomenclature for their Church, they had completely overlooked the similarity.  

The problem of possible confusion was solved, however, when the officers unanimously voted to amend 
it to La Iglesia Evangelica Unida de Cristo ["The United Evangelical Church of Christ"].43 Subsequently, it 
was further shortened to UNIDA, by which this Church has since then been more popularly known.  

It is intriguing to ask whether it had not been "providential" that UNIDA should have originally come up 
with a name like "United Evangelical Church of the Philippines." Could it not have been read as signifying 
that the unions of 1929 and 1932 really partook of the same nature and substance? Or was it the 
intention of Divine Providence that both united Churches should be in one and the same fellowship?  

The union of 1948 was even more like that of 1932, in the sense that the Presbyterian and Methodist 
elements which characterized the UNIDA, which did not exist in 1929, were included in the union of 
1948. It is also interesting to note that the latter, in substance, chose a name almost synonymous with 
"The Unite Evangelical Church of Christ," which the UNIDA had considered as a second alternative.  

 

The Philippine Methodist Church  

While the 1920's and 1930's were generally a period of union and cooperation, there unfortunately also 
occurred, as a counter-point, a schism in the Philippine Annual Conference of the Methodist Episcopal 
Church, which led to the formation of the Philippine Methodist Church. The basic reason behind the 
break was the strong feeling on the part of a good number of Methodists, at a time when the question 
of Philippine independence from the United States was a very live issue, that the General Conference of 
The Methodist Episcopal Church in the United States exerted too overbearing and unwarranted a rule 
over the Church in the Philippines.  

 

The Immediate Cause of the Breach  



The immediate antecedent of the schism of 1933 was the exposure by the Rev. Cipriano C. Navarro and 

the Rev. Samuel W. Stagg of the immoral conduct of a Methodist minister, to the embarrassment of 

Methodist church officials in Manila. In the ensuing trial by his peers, the minister was found guilty as 

charged by a vote of 14 to 0, with one abstention, and expelled for life from the ministry. When the 

matter was, appealed to the General Conference of The Methodist Episcopal Church in the United 

States, the latter ordered the Philippine Annual Conference to reinstate the minister. This caused a great 

wave of resentment, because it was seen as one more illustration of the high-handedness with which 

the General Conference had always treated the Church in the Philippines. At a time when Filipinos were 

urgently pressing their claims for political independence, this was virtually a red flag in front of an 

enraged bull. 

At the Philippine Annual Conference of The Methodist Episcopal Church meeting in San Nicolas, 
Pangasinan, on March 23, 1933, the presiding chairman pro tempore, Bishop Herbert J. Welch, who was 
substituting for the incumbent Bishop Edwin F. Lee, announced the decision of the General Conference 
in the United States. Bishop Welch then ordered the Philippine Annual Conference to reinstate the 
minister in question and appoint him to a pastoral charge within the Philippine General Conference. At 
this stage, the Rev. Navarro moved "that the Philippine Conference send a motion for reconsideration 
on the ground that it was not given a chance to be heard, and that pending action of the General 
Conference of America on the motion for reconsideration, the order to reinstate the appellant minister 
be held in abeyance."44  

Brimming with authority, Bishop Welch ruled the motion out of order, and thereupon declared his 
intention to have the order of the General Conference carried out. At this point, the Rev. Navarro 
submitted the following motion:  

Whereas in the course of time, the General Conference of The Methodist Church in America no 
longer provides us adequate and inspiring leadership, we here and now, declare ourselves 
independent of the General Conference, and constitute ourselves the General Conference of the 
Methodist Church in the Philippines.45  

This was an unqualified revolt! The motion was immediately seconded, but Bishop Welch declared it out 
of order, and refused to submit it to a vote. Whereupon, the Rev. Navarro called for a vote, which was 
carried in the affirmative. Bishop Welch arose, and declared that those who found themselves no longer 
able to work with the conference were free to walk out.  

This was a challenge, which by this time a number in the Methodist Episcopal Church were already 
prepared to face.  

 

Birth of the Philippine Methodist Church  

The Philippine Methodist Church was born that same day, when the Rev. Cipriano C. Navarro, the Rev. 
Samuel W. Stagg and Professor Melquiades Q. Gamboa, a future Philippine Ambassador to the Court of 
St. James [London], followed by some 38 ministers and lay delegates representing churches in 
Pangasinan, Zambales, Manila, and Mindoro walked out of the session hall, and assembled for prayer 
under a tree in front of the San Nicolas Evangelical Church [Methodist Episcopal]. After prayer, they then 
marched across the town to the home of Mr. Cecilio Pragata, where they declared themselves "The 
Annual Conference of the Methodist Episcopal Church of the Philippine Islands" and elected the Rev. 
Cipriano C. Navarro acting General Superintendent.46  



Thus was organized the Philippine Methodist Episcopal Church. Four days later, on March 27, 1933, Atty. 
Emilio Javier, a future President of Philippine Christian University, filed with the insular government the 
incorporation papers of the new Church. Fifteen years afterwards in 1948, the Philippine Methodist 
Church would stand as one of the constituent bodies of the United Church of Christ in the Philippines.  

The schism carried away a total of 5 American missionaries, 27 Filipino ordained ministers, and some 
deaconesses and Biblewomen -- representing 87 congregations, 64 pastors, 334 women workers, and 
107 lay preachers with a total membership of 12,000. This involved about 80% of the Central Annual 
Conference, as well as the majority of the Official Board of The Methodist Episcopal Church, including 
Dr. and Mrs. Melquiades J. Gamboa; Atty. and Mrs. Emilio M. Javier, Dr. Leopoldo T. Ruiz, future 
Philippine Consul General in Chicago and still later president of Silliman University, and Mrs. Ruiz; future 
Ambassador and Mrs. Tiburcio C. Baja; and Mr. and Mrs. Leonardo C. Padilla, chairman of the Finance 
Committee in 1924-1932.47  

The creed of the Philippine Methodist Church, which was partly a re-expression of the catholic Nicene-
Chalcedonian Creed, and partly an affirmation of the great principles of the 16th-century Reformation, 
would later serve to enrich the heritage of the United Church of Christ in the Philippines. This statement 
of faith says in part:  

[We believe in] the Son, who was the Word of the Father, the very and eternal Go4 of one being 
with the Father, who took man's nature in the womb of the blessed Virgin Mary; so that the two 
whole and perfect natures, that is to say, the Godhead and Manhood, were joined together in 
one person; whereof is one Christ, very God and very Man, who truly suffered was crucified, dead 
and buried- and rose again to life to reconcile God and Man, and to be a sacrifice for the sins of 
men. ...  

The Holy Scriptures contain all things necessary to salvation; so that whatever is not read 
therein, nor may be proved thereby, is not to be required of any man that it should be believed as 
an article of faith, or be thought requisite or necessary to salvation. In the spirit and essence of 
the Holy Scriptures we do understand these canonical books of the Old and New Testaments of 
whose authority was never doubt in the Church.48  

 

Philippine Methodist Expansion in the Provinces  

Although the Philippine Methodist Church started as a comparative small church, with what is now 
Cosmopolitan Church in Manila as its strongest congregation, it retained the vigorous evangelistic 
program that it inherited from the mother Methodist Church. A good illustration of how it 
enthusiastically carried on evangelism in the provinces is provided by the beginnings of Philippine 
Methodist work in the province of Isabela.  

In 1941 a young convert named Cornelio Tomas invited Pastor Laureano Mari, of Pangasinan, who was a 
charter member of the Philippine Methodist Church, to come to central Isabela. Starting in Angadanan 
Viejo, the work of Mari and Tomas quickly spread to the neighboring barrios, and was most flourishing 
when World War II broke out. After the war, the scattered church members were reorganized. Under 
the Rev. Mari, assisted by lay leaders such as Cornelio Tomas, Primitivo Hebreo, Felipe Regnales, Eulogio 
Aquino, and "several women workers," the work greatly expanded, forming the nucleus years later of 
the Northeast Luzon Annual Conference of the United Church of Christ in the Philippines.49  

 

Continuing Conciliar Cooperation  



The year 1929 had been a watershed of Protestant unity efforts in the Philippines. The visit early that 

year of Dr. John R. Mott, then secretary of both the World YMCA and the International Missionary 

Council, who came to the Philippines for a follow-up of the 1928 IMC Conference at Jerusalem, gave the 

impetus which led to a new form of Protestant conciliar cooperation in the Philippines. For several days, 

Mott conferred with 60 selected missionaries and Filipino church leaders, and these sessions brought 

into clearer focus the need for a National Council of mission groups, religious agencies, and Churches, 

similar to the "National Christian Councils" in China and Japan. 

The National Christian Council of 1929  

The same month as the formation of the United Evangelical Church, the National Christian Council of the 
Philippines was also organized, superseding the old Evangelical Union. Although the ideal envisioned by 
the strongest advocates for Protestant unity was none less than organic union, the National Christian 
Council served as an alternative for those not quite ready for such a step.  

As a national advisory body, the new National Christian Council was a council of representatives of 
Churches, missions, and religious agencies with a full-time secretariat. While it continued to promote 
the same goals and activities of the Evangelical Union, a distinct innovation over the latter was the fact 
that the Council's leadership was almost entirely Filipino. The voice of the Churches also carried more 
weight than that of the missions, which had "no official relation to it [the National Council] except as the 
churches appoint missionaries as delegates."50  

The new and more prominent role of Filipinos was seen in the roster of the top leaders of the National 
Christian Council, with Dr. Jorge Bocobo, a leading Methodist layman, as president, and the Rev. Enrique 
C. Sobrepeña, of the United Evangelical Church, as vice president. The only missionary at this top level 
was the Rev. Elmer K. Higdon [Disciples], who was executive secretary.51 By 1936, however, all positions 
in the National Christian Council of the Philippines were held by Filipinos.52  

What was specially significant for unity efforts was that the National Christian Council upheld the goals 

of comity and unity originally articulated by the Evangelical Union of 1901. Thus, article II of the 

constitution of the new body stated: "It shall be the object of this society to unite various Christian 

agencies in the Philippine Islands for the purpose of securing comity and effectiveness in their 

operations." Moreover, in article IV, section 2, sub-section C., it was specifically stated that the National 

Christian Council "shall study, devise and promote methods of union, and of united or affiliated effort." 

To promote the common interests of its member Churches, it also created various standing committees 

on church relations, social and moral welfare, stewardship, Bible circulation, evangelism, educational 

institutions, publications, and religious education.53 

 

Inter-Board Cooperation for the Philippines  

The 1930's was a period when the various boards in the United States and Canada began seeking ways 
of making more effective their programs of cooperation in the various mission fields. In 1932, for 
example, there was created the Associated Boards for Christian Colleges in China, which was to become 
the United Board for Christian Colleges in China in 1947 and the United Board for Christian Higher 
Education in Asia in 1955.54  

Moreover, the roots of the postwar Philippine Interboard Committee and the recent Joint Philippine 
Committee of the present National Council of the Churches of Christ in the U.S.A. may be traced back to 



a Presbyterian Board proposal in 1929 and the inter-board conference on cooperation in the Philippines 
held on June 29-30, 1933 at East Orange, New Jersey, respectively.  

In 1929, soon after the formation of the United Evangelical Church, the Presbyterian Board had initiated 
the idea of an "Inter-Missionary Committee," designed to unify the work in the Philippines of the 
Presbyterian, Congregationalist, and United Brethren Boards. Their mission churches now having united 
into one, it was hoped that the respective missionary enterprises of the three Boards thus would be 
streamlined and made more effective. For some reason, however, this step did not seem possible at the 
time.  

On the other hand, the East Orange Conference was a meeting of some 35 leaders from among the 
American Baptists, the Congregationalists, the Methodists, the Presbyterians [North], the United 
Brethren, the women's mission societies of the Baptists and the Methodists, the American Bible Society, 
the International YMCA, and the World's Sunday School Association. Also present on invitation were Dr. 
John R. Mott and Dr. A.L. Warnhuis, both of the International Missionary Council .55  

The East Orange Conference tackled the issue as to what type of mission organization was needed to 
further cooperative work in the Philippines. Notice was made of the existing unity efforts, such as 
cooperation in the National Christian Council, the Council of Religious Education, and the American Bible 
Society; the establishment and maintenance of union educational institutions, such as Union High 
School and Union Theological Seminary; and not the least, the formation of the United Evangelical 
Church in the Philippines. 

As one of its most significant acts, the East Orange Conference also raised the question "whether the 
time has not come when the missionary program so far conducted by missions of different 
denominational boards may not be conducted as a united enterprise, involving, in some cases, the 
consolidation of their resources of personnel and money."56 It was thought that this would be 
particularly beneficial in the case of missions connected with the United Evangelical Church.  

 

Proposed Unification of Missions  

The East Orange Conference gave impetus to the earlier proposal of the Presbyterian Board to unite the 
Philippine missions of the American boards related to the United Evangelical Church. It seemed a good 
idea, for there really was no reason why the cooperating Boards related to the United Evangelical 
Church should continue to work separately and independently.  

By this time, however, the spirit of Philippine nationalism had reached its zenith, and the Presbyterian 
Mission expressed to the Presbyterian Board their fear that an Inter-Missionary Committee, with 
definitely separate functions, would tend to raise a barrier between the cooperating Missions and the 
United Evangelical Church. As the Philippine Presbyterian Mission stoutly argued in 1935, such a 
committee would run counter to the emphases of the cooperating missions to minimize their role as the 
national Church increasingly took on more responsibility over its own life and work. As such a committee 
would almost certainly exclude Filipino church leaders, it was feared that the result would only serve to 
alienate the latter. Thus the Executive Committee of the Philippine Presbyterian Mission strongly 
affirmed:  

National church leaders of the United Evangelical Church object to overhead organizations by 
missionaries. At the recently held General Assembly, this was definitely [and] directly stated. An 
inter-mission committee would be a hindrance to the brotherhood and the building up of the 
Kingdom of God in the Philippine Islands. ... The United Evangelical Church is the logical center ... 
a permanent unifying body ... As we sense the temper of self-realization and natural desire to be 



consulted in time of national consciousness emphasized through the coming of the [Philippine] 
Commonwealth, to use any other unifying unit would needlessly stir up racial feelings that are 
latent. A workable and satisfactory basis of union on government and creed has been accepted 
by the United Evangelical Church and cooperation missions, the roots of which should not be 
disturbed by reconsideration.57  

 

The Philippine Federation of Evangelical Churches  

As Filipino Protestant church leaders increasingly assumed more and more important posts of leadership 
in the Churches, the conviction increasingly grew that the National Christian Council should be 
reorganized on the basis of membership by churches, rather than by individuals representing Churches, 
Missions or related agencies.  

The result was the formation in 1938 of the Philippine Federation of Evangelical Churches, with the 
United Evangelical Church, the Methodist Episcopal Church [which became simply The Methodist 
Church in 1939], the Christian Christ [Disciples], and the Convention of Philippine Baptist Churches as 
members. The various missions and Christian agencies joined simply as affiliates. As Dr. Elmer K Higdon, 
of the Disciples Mission, once aptly put it: "Instead of Filipino Christians serving on committees in a 
cooperative agency which represents the missions, American missionaries have membership in 
committees of a federation which represents the [Filipino] churches."58  

Unlike the National Christian Council, all the top officers of the new Federation were Filipinos. Thus, the 
first president was Dr. Jorge Bocobo [Methodist], President of the University of the Philippines and by 
that time one of the foremost evangelical lay leaders in the country. The first vice president was Dr. 
Gumersindo Garcia [Baptist], and the first executive secretary, the Rev. Dr. Enrique C. Sobrepeña 
[United Evangelical Church].59  

Keeping the goals and ideals of its predecessors, the Philippine Federation of Evangelical Churches 
maintained the established comity and cooperation among its members, and continued to foster the 
hope for a wider organic union.60 As an "association of Churches," the Federation was seen by some as 
in fact a closer step than never before toward realizing hope of forming only one Protestant Church in 
the Philippines, for it approximated the federal church organization envisioned by the union scheme of 
1915.  

In a new clause not found in the constitution of the former National Christian Council, the 1938 
constitution stressed the twin objectives of increasingly bringing about "closer union among ourselves," 
and the "searching out [of] possible bases of organic union with the view to bringing the churches to 
such union in due time."61 In fact, some Filipino church leaders wanted to see the Federation as the 
basis of a new church union. Dr. Bocobo once enthusiastically referred to the Federation not only as "a 
fellowship of various Churches," but even as "a union of Churches."62  

As will shortly be seen, however, this hope for greater organic union was yet to follow a long and 
arduous route in the years ahead, particularly during the years of World War II, before it could be 
realized.  

 

Signs of Vitality in the Mid-1930's  

Even before 1935 drew to a close, many sensitive observers had felt that it was the beginning of a new 
day in the life of the United Evangelical Church. The Presbyterian Mission hailed it as its "very best year" 
since 1899.  



For one thing, it was in this very same year, when the new Commonwealth Government was 
promulgated, that Silliman Institute was raised to university standing, though this took full effect only in 
1938. Since the beginning, Silliman had been the premier Protestant institution in the Philippines, and it 
had come to symbolize the entire educational effort of the Presbyterian missions. Some missionaries 
and church members had feared that the change in status might bring a concomitant indifference to the 
fundamental ideas which were the essence of the "old" Silliman, and that attention might be shifted 
from spiritual values to the material. Yet the same old spirit prevailed, and its new university status did 
not weaken the traditional Silliman ideals of friendliness, sympathy and understanding, which had been 
its hallmarks from the beginning.  

 

Christian Workers' Institutes  

Numbering among the outstanding activities of 1935 was a lay leadership training program, which 
increasingly became a Church, rather than a Mission, project. These "Christian Workers' Institutes," as 
they were called, varied from 5 days to 4 weeks, and brought together at a central point for study and 
training in Bible-teaching many lay workers from the different congregations. These were organized on a 
provincial basis, and instruction was usually conducted in English by traveling missionaries, and in 
Visayan by Filipino ministers. Several District Conferences in the Visayas annually held three such 
provincial institutes, each lasting for 2 weeks. A typical one may include classroom instruction on 
exposition of the Scriptures, the preparation of sermons, Bible study book by book, music and Sunday 
School work.63 Well attended, these institutes at any one time gathered up to 81 workers, representing 
as many as 47 churches.  

 

Fiery Revivals and Evangelism  

The year 1935 was also characterized by fiery revivals and fresh evangelistic efforts. There was no doubt 
that in part, these were touched off by the Christian Workers' Institutes. Thus, the one held at Cebu in 
October of that year brought "a very special blessing," when Mrs. Viola R. Smith [wife of the Rev. 
Stephen L. Smith], recounting her experiences in Bicol, told the story of the Bicol revival. As a Cebu 
station missionary later described the impact of Mrs. Smith's visit:  

At the close of her message she called for prayer. God visited us with a real time of rich blessing, 
and for more than an hour there was weeping, confession of sins, and praise to the Lord 
Everyone felt that the Holy Spirit was indeed near, and great joy filled the hearts of all as they 
went back to their fields of service.64  

The next Cebu institute in 1936 witnessed a similar result. Earlier, there had been an expected drop in 
attendance, because Samar and Leyte were for the first time holding their own institutes, and the Bohol 
District Conference was to follow suit soon after. But it was a pleasant surprise to find that the classes 
were as crowded as before. Dr. James A. Graham, the main speaker, conducted a series of studies on the 
letters to the seven churches in the Book of Revelation. As one eye-witness account described the 
proceedings:  

There was throughout the institute a spirit of very happy fellowship and God's presence was 

specially manifest on several occasions. On the last day, while Dr. Graham was bringing the 

message of the glory of the Lord Jesus Christ and all that His kingship means to us, it was 

impossible for him to continue with his address. His own heart and the hearts of us all were filled 

to overflowing. A season of weeping, prayer, confession of sins and praising the Lord continued 



for two hours, and all were assured of the presence and blessing of the Lord. What a wonderful 

closing to a time of feasting upon the Word.65 

Dr. Graham himself also told of "a very encouraging work" by a certain Mr. Muñasque and his wife on 
the island of Bohol. Muñasque had discovered that the best way to bring about a revival in a local 
congregation was "to lead their old believers of twenty years standing into active work for Christ."66 The 
witness of these "elders" rang with authority, their age and maturity in the Christian faith proving to be 
effective instruments of revival and evangelism. Muñasque then led a party of these "elders" to 
different small islands in northern Bohol. As a result, when Graham visited these islets afterwards, he 
baptized 28 persons converted as a result.67  

In the Bicol region, the spiritual revival brought in 288 baptisms for 1936, which was "more than double 
the average for the past ten years, and exceed by 75 the number for any single year of that period."68 
The evidence of renewal was borne out not only by statistics, but also by the inescapable observation 
that there was a "very greatly deepened spirit of prayer, a growing love of Bible study, and a steadily 
mounting passion for souls."69  

At the beginning of 1934, the Rev. Kenneth P. MacDonald had inaugurated throughout the Bicol 
evangelical churches the so-called "Weekend Congregational Institutes." Taking a different congregation 
each weekend, from early Friday afternoon till Sunday night, a missionary and a Filipino evangelist 
would conduct two Bible courses of six or seven class periods each, which were held morning, 
afternoon, and evening. Sunday night was reserved for a preaching service and the celebration of the 
Lord's Supper.  

 

New Evangelistic Institutes  

In 1937 a new type of activity called the "Evangelistic Institute" was launched to supplement these 
above programs. This called for a study period of two weeks, the mornings being given intensively to 
Bible study related to prayer and evangelism, the afternoons to an application of what was learned, and 
the evenings to evangelistic meetings. The new program pleasantly brought in astounding results. Many 
lethargic congregations were revived. Those who had heard of the success of the program wanted the 
same held in their own churches. The revival seemed to catch on to the mood of the times, and many 
complacent hearts were rekindled in faith and enthusiasm. Indeed, during one of the institutes,  

one of the most faithful members, an elder, stood with tears coursing down his cheeks and 
confessed that never before in his life had he really experienced the true love of God in his own 
heart. He, for years a town official, had come to the Evangelical Church through appeal to 
reason. He was convinced that the Evangelical position was correct and had become an untiring 
exponent of the truth. Now, however, for the first time, he had come into a personal experience 
of Christ as Saviour. He knew that he was saved Several others confessed that though they had 
long been active members of the church they had never had any real assurance of salvation.70  

Carried onward by the enthusiasm of the revival, some 32 Bicolano ministers and evangelists held a 4-
day evangelistic retreat in September 1937. Feeling themseIves guided by the Holy Spirit, they put up a 
two-year evangelistic campaign, with the following goals: to preach the Gospel for not less than one 
week in every municipality in the Bicol region, and in every barrio of a town which had an evangelical 
church; to encourage every church member to win at least one individual to Christian conversion, and 
every family to own a Bible, and every member at least a New Testament; to establish regular family 
prayers in every Protestant home; and to support the Bicol Negrito mission solely from local church 
contributions.71  



The Rev. Stephen L. Smith also told the story of a "very much hen-pecked husband" who was "baptized 
in-borrowed clothing." This story, isolated a case as it was, could be taken as a partial gauge of the 
widespread favorable response to the intensive Bicol evangelistic campaign. This man had been drawn 
to the services conducted by lay workers in Iriga. Converted, he determined to seek baptism, but his 
over-bearing wife adamantly opposed his decision. Strengthened by his faith, however, he resolved to 
disregard her importunante demands, and unable to wait until a pastor visited his town, he decided to 
go to Legazpi for his baptism. The alert wife soon learned of the plan and hid his only suit of Sunday 
clothes. Not to be outmaneuvered, the man accepted the kindly offer of a member of the Iriga 
congregation, one who likewise had only one suit. Thus outfitted, the man left for Legazpi, was baptized 
in his over-sized clothing, and returned the borrowed article on time for the lender to wear it the 
following Sunday.72  

 

The Project Plan  

Aside from all these, one of the most significant developments at the time was the inauguration of the 
"project plan for the administration of funds supplied by the [Presbyterian] Mission" for the purpose of 
opening new evangelistic work.73 This was administered by a project board composed of both Filipinos 
and missionaries, but the idea was for the United Evangelical Church to carry on mission work with the 
support of funds supplied by the Presbyterian Board.  

The project plan met immediate enthusiastic response from the churches. In a Laguna town, meetings 
were held for a month at one preaching station, which soon kindled enough interest to inaugurate a 
second one in a nearby community. These two meetings successfully drew a number, who had been 
attending the services of "an independent group which denies the divinity of Christ,"74 apparently 
referring to adherents of Felix Manalo's Iglesia ni Kristo. In another town in Batangas, one of the older 
pastors opened new work in a town hitherto unreached, his services being attended by some 200 
persons. His success was such that his preaching stations so multiplied until he could make only one 
pastoral visit every three months to hold communion services in each preaching station.  

Aside from all these activities and programs, the Presbyterian Mission also continued faithful service 
through its Bible schools and mission-related institutions, its seven Student Christian Centers located 
near government secondary schools, its multi-lingual preaching services at the Bilibid National Prison in 
Manila, its 4 mission hospitals which in 1935 alone reported 35,000 treatments, and the extensive Daily 
Vacation Bible Schools, which that same year enrolled almost 10,000 children in Presbyterian territory.  

 

Four-Year Advance Movement  

Under the auspices of the National Christian Council, the United Evangelical Church also joined other 
member churches in 1936 in a new the "Four-Year Advance Movement." Carrying the slogan, "the 
Advancing Church," the campaign sought to double membership in each cooperating church in the next 
four years.75  

These experiences in the United Evangelical Church seemed to be typical in other Churches during that 

period. As it vibrated with renewed vigor in the mid-1930's, evangelical Christianity in the Philippines 

rapidly gained numerical strength. By 1936, the National Christian Council reported the following 

membership figures: 

Methodist Episcopal Church 82,910 
United Evangelical Church 42,910 



Iglesia Metodista en las Islas Filipinas 18,000 
Seventh-Day Adventists 17,86376 

Iglesia Evangelica Unida de Cristo 15,000 
Convention of Philippine Baptist Churches 10,000 
Disciples of Christ   8,000 
Assoc. of Baptists for Evangelism in the Orient   2,500 
Philippine-Borneo Faith Mission [Bukidnon]      250 
 
Total  179,570 

 

Rapid Church Growth (1929-1941) 

The dozen years following the merger of 1929 were a period of rapid church growth in the United 
Evangelical Church, especially in La Union, Negros Oriental, and Mindanao. In the first five years after 
the union, the Northern Luzon District Conference, despite continuing migrations to Mindanao, 
increased from 5,110 to 7,296, representing a growth of about 43%, though the number of churches 
reduced by one from 44 to 43.77  

The best years for the Dumaguete District Conference came during the decade 1929-1939. As the yearly 
statistics from the minutes of its annual conferences would show, Dumaguete District Conference 
received no less than 6,000 adult converts, not to mention 5,000 infant baptisms, during that period. 
This was two and a half times the figure for Leyte and Samar combined, three times more than that for 
the entire Tagalog field, and more than four times that of the whole Bicol region.  

At the end of 1933, the Dumaguete District Conference had 25 churches, representing some 7,000 
members,78 the largest conference in the United Evangelical Church. This rapid increase would have 
doubled the conference membership, but due to migrations of hundreds of Protestant families to 
Mindanao, the net gain in membership for the period was only about 50%. An actual head count of 
members in 1933 revealed 6,472 adult communicants, representing a net increase of 9% over the 
previous year.  

 

Evangelical Advance in Eastern Visayas  

Credit for much of the evangelistic growth in Samar in the early 1930's should go to the student 
evangelists trained by Dr. Albert J. Sanders in Tacloban at this time. The first of these was Eutiquio 
Contado, who after high school graduation in 1932, began work in barrio San Buenaventura [now 
Balangkayar], Llorente, Samar.79 In one year, Contado won 70 converts. Urged to study at Union 
Theological Seminary in 1933, be left the work under the care of another young evangelist, Valentin 
Montes,80 another of Sanders' Bible students who would also subsequently take his theological degree 
from the Silliman College of Theology. Meanwhile, their other colleague and former classmate in 
Catbalogan, namely, Ventura Ladiao, had begun work in barrio Maydolong [Montes' home barrio]. This 
was soon to become a leading Presbyterian congregation in Samar, especially that Maydolong was by far 
the largest barrio of Borongan.81 In 1938 the Rev. Ignacio Villalino, another theology graduate of 
Silliman, was assigned to Balangkayan, and for two years took care of the organized churches of 
Balangkayan and Maydolong, and of the congregations in the poblacion of Taft and in its barrios of 
Mantang and Maytigbao.82  

From Balangkayan, Protestant work reached out to Borongan, when a local resident named Placer D. 
Hipe, of barrio Sabang, who had first heard Protestant preaching in Balangkayan, invited the Rev. 



Villalino to come. A congregation of 20 was formed in Sabang in 1938. On November 11, 1939 they were 
formally organized as a church with the following charter members: Placer D. Hipe, Epifania B. Hipe, 
Patrocinio Calinaya, Emilio Sagaoinit, Mrs. Andrea Sagaoinit, Leon Añosa, Miss Juana Kilao, Mrs. Catalina 
Arca, Agaton Malinao, Miss Leonor Hipe, Ambrosio Amoyo, Juan Viñas, and Victoriano Viñas.83  

Since he was head teacher of the Sabang Elementary School, it was natural that Mr. Emilio Sagaoinit 
would be elected the first elder and church secretary, with his wife, Andrea, who was also a teacher, as 
treasurer. Placer Hipe was elected Sunday School superintendent.84 Another man, Quintin Hipe, joined 
the church in January 1940. Before the year ended, 27 others [12 men and 15 women] also joined the 
church, mostly from the Aquino, Apura, Viñas, Afable, Apigo families and others.85 

As the Rev. Villalino could not leave his post in Balangkayan, the Rev. Baltazar Rosales, whose wife was a 
trained nurse, came in April 1940 to serve as the first pastor of the Borongan Evangelical Church. He 
stayed on for more than a decade until 1951, and again came back in 1953-1954. From the beginning, 
Pastor Rosales found eager evangelistic assistants among his congregation, particularly Victoriano Viñas, 
a road construction foreman [capataz] in northern Samar, who told everyone stories from the Bible 
every time he had opportunity to do so; Hermenegildo Apita, a carpenter and former drunkard, who 
went from barrio to barrio to conduct prayer meetings and Sunday afternoon Bible classes; and Emilio 
Sagaoinit, who witnessed among his peers in the public schools. It was with eager and enthusiastic 
church members such as these-- reminiscent of Quirino Cabreros, of Surigao, in 1905, or the Pia brothers 
in Agusan in 1912 -- that the evangelical faith quickly spread in Samar. With their help, Pastor Rosales 
was soon able to extend Protestant work to barrios Tacyang and Loc-soon.86  

 

Gingoog Evangelical Church  

About the same time and in a not too different way, the evangelical faith took root for the first time in a 
number of places in Mindanao. One might take as illustrations the growth of evangelical work in 
Gingoog, Agusan and one or two others.  

In the 1920's. the Rev. Domingo Cinco, Sr. and the Rev. Angel Sotto had at different times visited 
Gingoog and its barrios. A handful were converted in barrios Lunao and Anakan, but there sadly was no 
follow-up work. It was not until mid-1938 that the Rev. Graciano T. Alegado (d. 1977), former pastor of 
Baliangao in 1933-1938, and his wife were to open new work in Gingoog. They first began at barrio 
Lunao, where there were then some five Protestant families led by Aniceto Daguit and including the 
families of Juan Resmeros and the Cañetes. Employing street preaching and house to house visitation, 
Mrs. Alegado would start playing on a portable organ, and when enough people had gathered, the Rev. 
Alegado would start to preach. This was an old method well-tried in Mindanao since the Blacks first 
introduced it in 1907.  

After a few months, the Alegados moved to Anakan on the other side of Gingoog, where there were a 
number of Protestants, mostly employees of the Anakan Lumber Company. One of these was Gregorio 
Torrevillas, who came from northern Visayas, and other local people, notably Angel Lumaban and some 
of the local Reyeses. The manager of the lumber company was a kindly man, who generously gave 
Alegado time to talk with the company employees and laborers during work breaks.  

Since their first visit to Lunao, the Alegados had frequently visited the poblacion of Gingoog, and in 
1940, they left barrio Anakan to move into the latter. Their efforts were abetted by some influential 
Protestant civic leaders in Gingoog, like Mr. and Mrs. Daniel Maandig, both public school teachers who 
came from Cagayan, and Conrado Lugod, Alegado's former high school classmate in Silliman in 1926 and 
now a wealthy man. They also befriended a local rich man named Fausto de Lara, who rented part of his 



large house to the Alegados and the Maandigs. Lara had studied in Silliman, and though he remained a 
Catholic, he was nevertheless sympathetic to the evangelical cause.  

Despite strong opposition and harassment encouraged by the local gentry, not excluding stonings of 
their evening services, the evangelical faith made general headway. The first converts in Gingoog were 
Lugod's own family and Julio Valdevilla, in whose house the Alegados sometimes held services. Though 
they had barely enough members to start a congregation, the group, along with Gregorio Torrevillas, 
who lived in the poblacion, organized the Gingoog Evangelical Church in 1940. The organization of the 
Lunao and Anakan churches followed in 1941, with Alegado serving as the circuit pastor of the three.  

In terms of numbers, the strongest was the Anakan Evangelical Church, with about 20 adult 
communicant members and a larger number of adherents, all led by Angel Lumaban. The Lunao 
Evangelical Church had about 15 communicant members and several adherents led by Aniceto Daguit. 
The poblacion church was the smallest, numbering only 10 communicants, but it was composed of the 
intelligentsia in the community.  

In their first months at Gingoog, the Alegados had taken in seven girl boarders, who were all seventh-
grade pupils in town. They were already thinking of setting up a dormitory, when it was suggested that 
they build a high school instead, as public school education in Gingoog at that time went only as far as 
the seventh grade. This challenged the three congregations to plan for a "Gingoog Institute," but when 
war broke out at the end of 1941, the plan went to pieces.87 It was not after the end of the war that 
Gingoog Institute became a reality, one of the several Protestant schools established during that period 
of reconstruction and rehabilitation. 

 

Butuan Evangelical Church  

In Butuan, on the other hand, Protestantism arose from the inspiration and volunteer work of a Silliman 
alumnus named Damiano Villalba, who began to share his evangelical faith among his neighbors as early 
as 1921. It was not until 1928, however, when Villalba had become the Butuan police chief, that 
evangelical progress began to take concrete shape. Through Villalba's persuasion, a number of his 
friends and neighbors, including prominent citizens of the town, came to be interested in evangelical 
Christianity.  

On the occasion of the visit of Angel Espina and Daniel Taglucop, the first Protestant service of worship 
was held in Butuan in 1928, attended by the families of the Villalbas, the Torralbas, the San Juans, the 
Cabreras, the Mirandas, the Rosaleses, and the Ortezas. Before long, other families were drawn in, as 
those of the Lasams, the Mabungas, the Sanchezes, etc.  

At the instance of Damian Villalba and a few others, the Butuan believers asked the Rev. Domingo Cinco, 
Sr., then pastor of Buenavista some 30 kilometers away, to come and lead them in their religious 
services, as well as help them organize their church.  

Butuan Evangelical Church was formally organized about 1931, with the charter members including 
some of the most prominent citizens of Butuan, such as Pedro Torralba [who was to become mayor of 
Butuan at the outbreak of World War II], Lino Palomo [who was to become municipal treasurer], Ismael 
Martinez, William Lasam, Captain Abraham Alviola [PC Provincial Commander], Severino Mabunga, etc. 
Their first regular pastor was the Rev. Angel Taglucop, then a young graduate of Silliman Bible School.  

In the 1930's, the coming of Protestant immigrants from the Visayas and Luzon, particularly Ilocanos, 
further strengthened the Butuan church, which in time became a pillar of evangelicalism in Agusan.  

 



lligan Evangelical Church  

Another evangelical church worthy of mention is that Iligan Evangelical Church, because this grew out of 
the efforts of the Rev. Julia Sotto Yapsutco, the first ordained woman minister in the United Evangelical 
Church of the Philippines. After her husband's death in 1926, Mrs. Yapsutco, sister of Senators Vicente 
and Filemon Sotto, of Cebu, engaged herself in fulltime church work. She began in lligan in 1931, and by 
the following year had gathered a number of converts and constructed a chapel on a lot donated by one 
Mrs. Primitiva Areola. The Iligan Evangelical Church was organized in 1933, and two years later was 
officially recognized as belonging to the Northern Mindanao District Conference. Mrs. Yapsutco was 
ordained on May 9, 1936, the "first ordained Protestant woman minister in the Philippines," and 
continued as pastor of Iligan till 1933, when she was elected national President of the UEC Women's 
Association, being succeeded at Iligan by the Rev. Ambrosio Torres.88  

 

Evangelical Work in Northern Davao  

The 1930's also saw the further expansion of Protestant activity in southern Mindanao, moving from the 
earlier established centers into outlying areas, sometimes into new towns in the interior. This was 
especially so in the provinces of Cotabato and Davao, which today have the highest percentage of 
Protestants in the entire country. A typical example of a Protestant church arising from a school nucleus 
of Protestant immigrant settlers is the case of the evangelical church in Tagum, Davao del Norte. When 
new immigrants, mostly from Luzon, resettled in still forested areas of what is now Davao del Norte in 
1935, some ten of them, all Ilocano Methodists, settled in the region of what is now Tagum. Led by 
Eusebio Manuel, Sr., the group put up a small chapel in his homestead at Mankilam, then part of the 
municipality of Hijo. As their numbers grew, these Methodists, as per the inter-mission Comity 
Agreement of 1901, identified themselves in 1937 with the local American Board mission in Davao. 
Being organized as a congregation that same year, their first pastor was the Rev. Jose Gacal, though he 
was replaced the following year by the Rev. Gregorio Gonzales.  

When nearby settlement of Magugpo became a barrio in 1938, the group moved their center there, and 

shortly thereafter erected a new church building called the "Magugpo United Evangelical Church." The 

leading members of the church were the families of Eusebio Manuel, Sr., Rafael Ferido, Sr., Pedro 

Castrence, and Mrs. Julia Ramos. The members included not only local Davao people, but also Cebuano, 

Ilonggo and Ilocano immigrants, and thus represented a multi-lingual congregation, which has since 

then had been a marked of resettlement areas in Davao and Cotabato. In 1939 the municipality of Hijo 

was relocated in Magugpo and thereafter renamed Tagum.89 

 

General Rapid Growth in Mindanao  

By 1939, the number of Mindanao churches had more than doubled to 80, of which 37 were categorized 
as "self-supporting," that is, not receiving mission subsidy for their operations. The total worshipping 
community also had more than doubled to about 11,000, nearly a fourth of the entire United Evangelical 
Church. Of this number, 4,969 were communicants -- 2,046 men and 2,923 women. The number of 
ordained Filipino ministers in Mindanao had also risen to 26, including one woman, the Rev. Julia Sotto 
Yapsutco. The number of lay evangelists had also grown to 17. For the first time, "women evangelistic 
workers" [Biblewomen or deaconesses] were listed in a separate category, and they numbered 15 in 
1939, probably including in this figure Mrs. Yapsutco.90 Interestingly enough, these statistics show that 
women members now comprised the majority in the evangelical churches.  



In 1939-1940 alone, 11 new churches were organized, of which those designated "self-supporting" had 
increased by 6. The total worshipping community also increased during that year by about 4,000, 
reaching a new peak of 15,000, while the number of adult communicant members in Mindanao rose by 
3,746 (more than 57%) to 8,715, of whom 4,208 were men and 4,447 were women.91  

How much of this increase was due to new conversions and how much to transfers of membership from 
Protestants moving to Mindanao from Luzon and the Visayas is hard to tell. Perhaps most was due to 
membership transfers from the Visayas and Luzon,92 though a not insignificant percentage was due to 
conversions, especially among the new immigrants who were trying to find new roots in their new 
home.  

 

Increase in District Conferences 

With the marked increase in membership also came the growth of new district conferences. As noted 

earlier on, the United Evangelical Church in 1929 only had five district conferences. The next dozen 

years saw the creation of four more conferences, namely, Maasin, Tacloban, Southern Mindanao, and 

Eastern Mindanao, and the affiliation in 1935 of the erstwhile independent Iloilo-Antique Conference of 

the Panay Presbyterians. 

 

Maasin and Tacloban District Conferences  

In 1933 Leyte and Samar were separated from the Cebu District Conference and became two new 
conferences. Maasin District Conference encompassed the Cebuano-speaking regions of southern and 
western Leyte, while the Tacloban District Conference covered the Samareño-speaking area of 
northeastern Leyte and the island of Samar.  

 

Southern Mindanao District Conference  

In 1934, the Mindanao District Conference was divided into two, with the creation of the Southern 
Mindanao District Conference. The mother Mindanao District Conference was renamed Northern 
Mindanao District Conference [NMDC], and included all the coastal churches from Zamboanga del Norte 
to Surigao, as well as the organized churches of northern Cotabato, namely, Pikit, Pagalungan, 
Midsayap, and Tungol [barrio of Kabacan].  

The first ministerial members of the Southern Mindanao District Conference were the Rev. Walter C. 
Tong, the Rev. Crispin F. Faune, the Rev. Domiciano Corrales, the Rev. Juan E. Galicia, and Rev. T. Okubo, 
a Japanese minister to the Japanese congregation, which had an imposing church on a promontory in 
barrio Talomo of Davao town.93  

 

Excursus: the Japanese Church in Davao  

About 1930 the member Churches of the National Christian Council of Japan had organized the Kaigai 
Dendo Kyokai [Overseas Mission Society], for the purpose of doing evangelistic and social work among 
Japanese citizens resident abroad. The Society had a membership of over 1,200 ministers and laymen, 
who contributed one gold yen [about USS1.00] every year. Up to the outbreak of World War II, however, 
the Society was concerned mainly with evangelism among the Japanese in the Philippines and in Brazil.94  



By the end of 1932, there were about 19,572 Japanese in the Philippines, the largest Japanese 
community in Southeast Asia. In July 1931, the evangelist T. Okubo [later ordained as a minister] began 
work in Davao, where the bulk of the Japanese in the Philippines were to be found. By January 1933, 
Okubo had baptized 60 fellow-Japanese and the congregation soon built their chapel at Talomo. The 
Kaigai Dendo Kyokai also assisted in establishing a self-supporting Japanese church in Davao under the 
Rev. Okubo, aside from sending the Rev. M. Nakajima and his family to work in Manila.95  

By the late 1930's, when Japanese residents in the Philippines had reached about 25,000 or so, much of 
Davao had virtually become a Japanese plantation site, sometimes referred to as "Davao-kuo." The 
Japanese church at Talomo by this time had a membership of 300 or more Protestants, including the 
vice president of Furukawa Plantation named Mr. Matsumoto, who was a zealous promoter of 
evangelism. The Rev. Okubo as its pastor was assisted by an associate minister named the Rev. Hoshino. 
The Japanese church carried on a Sunday School and two worship services on Sunday mornings for the 
Japanese in Davao City and its immediate environs, and an equal number of religious activities in the 
afternoons for those who came from as far away as Mongcayo in the north, and Padada and Malalag in 
the south.96  

At the formation of the Southern Mindanao District Conference in 1934, a layman, Atty. Romualdo 
Quimpo, was elected as the first Conference Moderator, with Miss Encarnacion Cervantes [later Mrs. 
Tipon] as Conference Secretary. A layman as moderator was not unusual in Congregationalist regional 
councils in the United States, but it ran counter to the Constitution and By-Laws of the United 
Evangelical Church of the Philippines. Thus, after a few months, Quimpo was succeeded by the Rev. 
Prudencio Bergado,97 who would be killed by Japanese troops during World War II. As to Atty. Quimpo, 
on September 17, 1935, he was elected the first Congressman of the lone district of Davao under the 
new Philippine Commonwealth government.98 Later, he was also elected Provincial Governor of Davao.  

At the time of its organization, the Southern Mindanao District Conference included the churches of 
Davao City, Santa Cruz, Digos and Padada [then both barrios of Santa Cruz], Malalag, Tibungko, Panabo, 
Nabunturan [barrio of Campostela], Matina, and Bansalan,99 as well as the Cotabato churches in the 
Kiamba area. 

 

Eastern Mindanao District Conference  

After the creation of the Southern Mindanao District Conference, what was left of the original Mindanao 
District Conference was renamed the Northern Mindanao District Conference, and included all the 
Protestant churches along the northern Mindanao coast from northern Zamboanga to the province of 
Surigao.  

In 1935, the Eastern Mindanao District Conference was created by carving out of the Northern 
Mindanao the churches in the provinces of Misamis Oriental, Agusan and Surigao. The first Moderator 
was the Rev. Domingo T. Cinco, Sr., with the Rev. Emilio Abarca, as Vice Moderator, the Rev. Angel B. 
Taglucop as Secretary, and the Rev. Frank J. Woodward as Treasurer.  

Thereafter, the Northern Mindanao District Conference was composed mainly of the churches in 
Misamis Occidental, with a few in Zamboanga del Norte, and Cotabato. On the other hand, the Cagayan 
Evangelical Church served as the strongest congregation of the new Eastern Mindanao District 
Conference.  

 

Cotabato District Conference  



In 1939, when the Northern Mindanao District Conference met at Pagadian, Zamboanga, the Rev. Jorge 
Masa was instructed to organize the Cotabato District Conference, comprising the churches in northern 
Cotabato. This took effect in 1940, with Masa himself being appointed as the first moderator. But due to 
the outbreak of the war, the first elections for conference officers were not held until 1945, with the 
Rev. Sancho Anfone as the first elected moderator.  

Cotabato was the last district conference to be organized in prewar days. Not until 1945 would the next 
conferences be organized in the United Evangelical Church, when the Bicol District Conference was 
carved out of the Manila District Conference, with the Rev. Artemio T. Auste as its first moderator.  

 

Preaching A Holistic Gospel 

The growth and strength in the 1930's of the evangelical Churches, and of the United Evangelical Church 
in particular, was not simply, or even primarily, in the rise and growth of local churches or in the 
development in church organization. The real strength of the evangelical Churches lay rather in their 
work of witness and service.  

The Protestant missions which came to the Philippines about the turn of the century believed in, 
preached, and practised a holistic Gospel. They were convinced that the Gospel would be sterile if 
presented merely as a disembodied spiritual principle, proclaimed in isolation from the hard realities of 
the actual human condition. They took Christ's words "I have come that they might have life, and have it 
more abundantly" seriously as His basic understanding of His mission, and therefore as a continuing task 
for His Church. The Gospel for them encompassed all aspects and concerns of human life. As the 
American Board Mission had put it in 1914, the impartation of "the life and life, as ... given us through 
Jesus Christ," meant work not only in evangelism and spiritual conversation, but also in education, 
leadership training, medical missions, and, as implied in the idea of "a self-supporting church," also 
economic well-being.  

 

The Work of Mission Schools  

Wherever Presbyterian missions were found, they generally were champions of educational missions. 
Creeds and colleges continued to be a hallmark of the Presbyterian/Reformed faith. Thus, it is not 
surprising that such institutions as the American University in Beirut, Lebanon; Forman Christian College 
in Lahore, Pakistan; what is now Payap Christian University in Chiengmai, Thailand were founded by 
Presbyterians. Thus, in the Philippines, the Presbyterians very early on would get involved in educational 
work, the most outstanding result of which is what is now Silliman University. It is also not to be 
wondered at that the first church-related colleges were founded by Presbyterians, namely, Maasin 
Institute; founded by the Rev. Angel Espina in 1924, and Farmers' Institute in Bolingsong [now 
Bonifacio], Misamis Occidental in 1935. While the latter was located in Congregationalist territory, the 
real founders were educators of Presbyterian-Congregationalist background, namely, the Rev. Proculo A. 
Rodriguez, and a school teacher, Mr. Eutiquio Icamen, of southern Leyte, as its first director.100  

The Congregationalists were also great founders of institutions of higher learning in the United States. 
But with Silliman Institute in Dumaguete, they did not see it fit to put up a similar school which would 
only duplicate Silliman's efforts. What the Congregationalists in Mindanao did instead was to support 
Silliman and to recommend it to young people in Mindanao. Apart from the Silliman University College 
of Theology in Dumaguete, Farmers' Institute was the only other institution the American Board 
supported and maintained in pre-war years.  



 

The Service of Mission Hospitals  

The question of health and sanitation was a problem to which the new government gave particular 
attention, as soon as the United States took over the Philippines. During the Spanish regime, the only 
medical school was that of the University of Santo Tomas. There were few doctors and nursing was done 
only by Catholic nuns, often with little or without medical training. Sanitary conditions were very poor. 
Tuberculosis and malaria were endemic; beriberi and the infestation of intestinal parasites were 
common; and infant mortality was high.  

The U.S. government early on took measures to institute quarantine against communicable diseases; the 
control of the spread of epidemic diseases; the establishment of sanitation and a safe water system; a 
campaign against beriberi, malaria, hookworm, and yaws; and the encouragement of training doctors, 
nurses, and sanitary inspectors.101  

Protestant missions played a major role in health, sanitation and hospital work in the period 1901-1941. 
While they established hospitals and clinics only as auxiliary services to those of the government, in the 
absence of state medical facilities, the mission hospitals became the main centers of health and medical 
services.  

It is also interesting to note that Dr. Henry W. Langheim, M.D., of the Philippine Presbyterian Mission, 
was appointed Provincial Health Officer of Negros Oriental in 1903, just as Dr. Herbert C. Brokenshire, 
M.D., of the American Board Mission, served as quarantine officer for Davao soon after he arrived in 
1926.  

 

The First Mission Hospitals  

As has been seen, the Presbyterians were the pioneers of Protestant medical mission work in the 
Philippines. The first two mission hospitals were also under Presbyterian auspices, namely, the one in 
Iloilo in 1901 and that at Dumaguete [now the Silliman University Medical Center] in 1903. Dr. Hall's 8-
bed "Bamboo Hospital" in Iloilo had early received generous support from the local Chinese, U.S. Army 
officers, and a few Filipinos.102 Subsequently, the Presbyterians would build three more mission 
hospitals, first at Tagbilaran under the Dr. James A. Graham, M.D., then in Tacloban in 1918, largely 
through the efforts of Dr. Warren J. Miller, M.D., and finally in Legazpi, Albay [Milwaukee Hospital] in 
1930, under the care of Dr. William M. McAnlis, M.D. (1894-1960).103 With a 25-bed capacity, Tagbilaran 
Mission Hospital was the only hospital in Bohol till the government built a provincial hospital in the 
1930's.104  

The Disciples were also keen mission hospital builders, starting with Sallie Long Read Hospital in Laoag, 
Ilocos Norte in 1903. through the efforts of Dr. Cyrus L. Pickett, M.D. and his wife, Dr. Leta Major Pickett, 
M.D. (d. 1928). In 1911 the Disciples would put up a second mission hospital in Manila, called the Mary 
Chiles Memorial Hospital,105 followed two years later by a third, the Frank Dunn Memorial Hospital in 
Vigan, Ilocos Sur, through the efforts of Dr. L. Bruce Kline, M.D.106 Unfortunately, during the U.S. 
Depression in the early 1930's, all these three Disciple hospitals had to be sold.  

As partly alluded to earlier on, the American Board Mission also built the Davao Mission Hospital in 1911 
and the Cagayan Mission Hospital in Cagayan, Misamis [now Cagayan de Oro City] in 1922. As already 
noted, the first, renamed the Brokenshire Memorial Hospital in 1948, was established by Dr. Charles T. 
Sibley, M.D. (1875-1959), an English-born American doctor, who had done postgraduate work at the 
London School of Tropical Medicine. On the other hand, the Cagayan Mission Hospital, a 25-bed 



institution, was built by Dr. and Mrs. Floyd 0. Smith, M.D. who had previously been American Board 
missionaries to Turkey.107 

The United Brethren also erected Bethany Mission Hospital in San Fernando, La Union, in 1921, which 
had a capacity of 40 by 1928. Until after World War II, this was the only hospital in La Union. It was also 
unique in that it never had any American missionary doctor. Founded by the missionary nurse, Miss 
Clara L. Mann, R.N., its medical service was provided by two Filipino physicians, Dr. Lara and Dr. Antonio 
E. Querol. Miss Mann was soon joined by another missionary nurse, Miss Lottie Spessard, who served 
the hospital from 1924 to 1958.108  

The other missions also built their own hospitals, like the Episcopalians' St. Luke's Hospital in Manila, 

founded by the Syrian-born American, Dr. Najeeb Saleeby, M.D. in 1903;109 the Methodists' Mary 
Johnston Hospital, founded by Dr. Rebecca Parrish, M.D. (1870-1952), who served it for 27 years;110 and 
the Baptists' Emmanuel Hospital in what is now Roxas City, founded by the English-born missionary, Dr. 
Peter H.J. Lerrigo, M.D. (1875-1958). The Methodists in 1920 would also build the Aparri Mission 
Hospital in 1920, while the Episcopalians would later add Brent Hospital (1913) in what is now 
Zamboanga City and St. Theodore's Hospital in Sagada, Mountain Province. On the other hand, the 
Seventh-Day Adventists would have their own Manila Sanitarium and Hospital in 1929.111  

 

Filipino Co-Workers in Medical Missions  

Of the Filipino doctors associated with these mission hospitals, special mention should be made of Dr. 
Ramon Ponce de Leon and Dr. Jose Garcia, who carried on the work of the Dumaguete Mission Hospital 
beginning 1939. Dr. Pio C. Castro should also be credited for continuing the Tagbilaran Mission Hospital 
from Dr. Graham's death in 1940 till the early years of the postwar era. One lady physician, Dra. 
Baldomera Esteban Sexon, came to Davao in 1926, took charge of the hospital during the war years, and 
continued her service till the 1960's. Dr. Paul C. Palencia and his wife, a trained nurse, ran the Frank 
Dunn Memorial Hospital beginning 1919, buying it when the Disciples withdrew in 1932, and running it 
till 1936.112 After Dr. Hall retired in 1936, Bethany Hospital in Tacloban was carried on by a Protestant 
physician, Dr. Arcadia T. Ortiz, M.D.113 Dr. Domingo L. Ramos was the first Filipino resident physician at 
Cagayan in 1926-1930. Thereafter, Dr. Cesareo de Asis and his wife Dra. Sarah M.J. Ching, carried on the 
work from 1931 to 1942, when the hospital and its equipment were commandeered for use by the 
USAFFE. Dr. De Asis was thereafter drafted into the army, while his wife was murdered by bandits during 
the war.114 

 

Nursing Schools  

Another task in which Protestant missions in the Philippines did admirable pioneering work was nursing 
education. The first nursing school was established in Iloilo by Dr. and Mrs. Hall in 1906, the first three 
nursing graduates, as noted in an earlier chapter, earning their diplomas in 1909. Following the example 
of the Iloilo Nursing School, at least four others were opened the following year (19(7), including those 
of St. Luke's Hospital School of Nursing and Mary Johnston Hospital School of Nursing. 

 

Attention to Social Concerns  



Most of the early missionaries related with the United Evangelical Church also had a deep concern for 
social issues. They lived out this concern, not just talk about it, and passed on this outlook and attitude 
to their Filipino colleagues.  

Thus, the Rev. Frank J. Woodward, who knew a great deal of first-aid measures, also undertook to give 
various kinds of medical assistance as he was able, from caring for dysentery and malaria patients to 
assisting in the delivery of babies! After living closely for sometime with the people of Mindanao, 
Woodward perceived that sickness, poverty, and ignorance ran in a vicious circle. Many were sickly, 
because they did not eat the proper food; they were sick, because they had no money to buy medicine; 
they did not progress, for they had no education and skills for economic improvement. As later told by 
Bishop Proculo A. Rodriguez:  

The Rev. Frank Woodward made an economic survey of several villages and saw how very little 
the people had with which to live. To help break the vicious circle, he started buying sacks of soy 
beans and distributed these among the village people for planting. He felt the very nutritive 
value of soy beans would improve the diet of the people, and result in better health. He also saw 
that the people ate very little fruit. At the back of his house he raised seedlings of all sorts of fruit 
trees: avocado, citrus, star apples, and others. In 1924 Mr. Woodward took to church leaders' 
conferences all over northern Mindanao about 1,500 seedlings for distribution. Today, at 
Bonifacio there is a grapefruit tree named "Woodward." From then on, fruit trees planted near 
churches were increasingly common. It cannot be doubted that Frank Woodward advanced the 
people's taste for fruits and helped improve their health.115  

 

Laubach's Concern for Gospel and Justice  

If Woodward 's colleague, Dr. Laubach, stood a full head above most other people, it was perhaps 
because he was a man with a deep sensitivity for crucial issues in human life. In 1924 he had chaired the 
Evangelical Union's "Commission on Social Reconstruction," which dealt with such topics as recreation, 
health and sanitation, government and legislation, labor conditions, moral reform and alleviation of 

poverty.116 What some of his colleagues saw as "political or economic problems" that had "nothing to 
do" with Christian life, Laubach saw as theological and ethical issues -- issues that demanded to be 
seriously considered by people who followed a God who is holy and just. Thus, in 1926, for example, 
Laubach raised some rather disquieting questions, the main thrust of which was the issue whether 
missionaries have or have not "too much saved themselves by failing to try to right injustices?"117  

Laubach at that time pointedly asked whether Christians are to sympathize with the "insistent demand 
of Temperate Zone peoples" [Americans] to "exploit" the lands of tropical peoples [Filipinos]; or 
whether to sympathize with "the attitude of tropical peoples that this land is theirs, since they were on 
it first, that they are under no obligation to develop it more rapidly than they wish, that they owe it to 
themselves and their children to keep out immigrants with whom they cannot compete?" He then goes 
on to ask further:  

1. Shall the public domain be homestead out to small Filipino landholders or shall it be given over to 
great American corporations? ... Regarding this question we are asked to keep silence and to shout 
loudly for 'Christian brotherhood' The question in this country for missionaries is whether Christianity 
is chloroform poured on a feather, with which missionaries tickle the chins of the Filipinos, while 
America, big business, persuades Congress to pounce upon the Philippines the same curse of 
landlordism that has paralyzed lreland for a thousand years.  



2. When a moral issue becomes political, does it automatically drop out of the Christian program, and 
is it the duty of the missionary both to ignore the question and enjoin the native church to ignore it?  

3. Shall missionaries attack social problems or shall they refrain, hoping that native Christians will do 
this when they become strong enough? In the Philippines, this question applies to war, militarism, 
usury, economic imperialism, exploitation of poor by rich, abominable working conditions, etc.  

4.  ... How far shall missionaries be kept silent about moral issues by fear of the effect it may have upon 
the Home Board's efforts to raise their budgets in America? 

5. Shall missionaries purchase the approval of fellow foreigners by maintaining silence about the 
morals, business practices and teachings of foreigners?  

6. If an individual missionary feels that his fellows are unconsciously paving the way for imperialism, 
does he owe it to them to maintain silence until he can persuade his colleagues to go with him?  

7. Shall a mission board silence a native pastor who is an agitator for independence either by threat or 
by transferring him to another station?"'  

Though he stated it in the form of a question, it is clear that to him Biblical teachings affirm that to 
maintain "silence in the presence of a great wrong [is] equivalent to tacit approval" of that wrong.119  

This placed Laubach in the goodly fellowship of the prophets, and these were the same teachings that 
set to thinking young church leaders under his tutelage, like Proculo A. Rodriguez, Donato G. Galia, Cirilo 
del Carmen, etc. It is remarkable that long before any secular ideologies were involved, or thought to be 
involved, such men as Laubach, Woodward, other missionaries of kindred spirits as Graham and Higdon, 
as well as Filipino leaders like Rodriguez, Sobrepeña and others, spoke in varying degrees of intensity on 
issues as the above -- which, as their thorough-reading of the Bible convinced them, lay at the heart of 
the message of the Old Testament prophets and of Jesus Christ. As it appears, it was their very 
faithfulness to Christ's teachings and ideals which constrained them not to remain silent -- but more 
than this, also to live out their preaching by actual example, in the manner of Christ.  

 

Laubach's Literacy Work in Lanao  

When the Laubachs first came to the Philippines in 1915, they had hoped to labor among the Maranaws. 

The opportunity to do so, however, did not come until 1929 when they and the Rev. Donato Galia, 

former pastor of Cagayan, came to Lanao to found a teacher's college in Dansalan. For his M.A. at 

Teachers' College in New York City, Galia had written a thesis on such a school for Maranaws.120 But 

when their initial efforts met with categorical failure, Laubach and Galia founded instead what 

subsequently turned out to be a very successful Madrasa Folk School, and developed a literacy work 

program that later caught not only national, but international attention. It was so simple that one can 

learn every letter within ten minutes. Laubach chose three common words that would encompass all the 

consonants, cut them into syllables, and formed new syllables by successively, substituting a different 

vowel for the same consonant. The result was simply amazing beyond expectation. People learned to 

read within less than an hour, and in one instance nine Maranaws did so after only 30 minutes of 

instruction.  

By 1935 Laubach was making the first of his world tours to share with other countries his unique literacy 
program. On October 2, 1936, the Philippine Assembly passed a law creating a Department of Adult 
Education. Referring to this event a day afterwards, Dr. Jorge Bocobo told the Executive Committee of 
the National Christian Council:  



We have gone about this service quietly, but we have demonstrated the value of teaching 
illiterates and the effectiveness of the Laubach method so well that the University of the 
Philippines, the National Federation of Women's Clubs, and finally the government itself have 
joined the movement. Sometimes an organization seeking publicity takes credit for the whole 
thing, but we sit back and smile, because we are interested in service rather than publicity.121  

This was the type of holistic Gospel which the United Evangelical Church, and other Protestant Churches 

preached in the 1930's. Without much fanfare, their leaders, both Americans and Filipinos, initiated 

programs of direct assistance to people in need. From a close examination of their motives, one is led to 

say that they did it for no reward, save that of knowing that they had done something for "the least" of 

their brothers and sisters. 
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Chapter X  
 

THE WARTIME UNION OF 1943 
 

In December, 1941, there was born a Church of Christ in Japan,  
into which all denominations were united It is now entirely independent  

of support from foreign missions and it is a very active organ in developing  
the spiritual welfare of the country. It is my earnest desire to see the  

unification into one strong body of the evangelical churches in the Philippines  
such as was done in Japan.  

-- Lt. Col. T. Naruzawa  
Head, The Religious Section, Imperial Japanese Army  

 

The war clouds that for some years had been gathering as a result of Japan's military adventures in 
China suddenly fell like a hellish deluge on the Pacific with the Japanese sneak attack on Pearl Harbor on 
the morning of December 8, 1941 [December 7 in Hawaii]. Some four hours later, the Philippines was 
brusquely drawn into the conflict when Japanese planes staged simultaneous raids on American 
installations in Aparri, Baguio, Clark Field, Nichols Field, Sangley Point, Los Baños, Davao, and other 
places. Hours earlier on, Japanese troops had already landed at dawn without opposition at Batan Island 
north of Luzon.1 Following other Japanese landings in at least five other different points from Aparri to 
Jolo, the Japanese 14th Army under General Masaharu Homma, veterans of the Manchurian campaign, 
stormed ashore at Lingayen Beach on December 21, followed not long afterwards by other Japanese 
units which had seen earlier action in Malaya and Singapore.  

On January 2, 1942, the Imperial Japanese Army entered Manila, and before the month was over, they 
had captured all strategic points in the country, except Bataan and Corregidor. With the surrender on 

April 9, 1942 of the 188,000 American and Filipino USAFFE defenders of Bataan before the 
overwhelming onslaught of 250,000 Japanese troops, followed by the fall of Corregidor on May 6, the 
Japanese conquest of the Philippines would be complete. But this formal surrender was followed by 
fierce Filipino guerrilla resistance which gave the Imperial Japanese Army no respite during their three 
years' occupation of the country.  

With the Japanese invasion, all American missionaries, as nationals of a "hostile" nation, were interned, 
except for a little more than a handful, like some Presbyterians and Congregationalists in Dumaguete 
who had fled to the hills and were later taken by submarine to Australia, or the five Presbyterians on 
Bohol who were so carefully hidden by their church people for the entire duration of the war,2 or the 
Rev. and Mrs. Ernest J. Frei, of the Presbyterian mission station at Tacloban, Leyte, who were able to 
prove their Swiss citizenship and were thus left unmolested by the Japanese.3  

 

The Religious Section of the Propaganda Corps  

As part of the Japanese propaganda program to win the Filipinos over to their concept of the "Greater 
East Asia Co-Prosperity," the so-called "Religious Section" came to Manila with the initial invasion forces. 
This contingent was part of the 500 or so "opinion formers" constituting the Imperial Japanese Army 



Propaganda Corps. The task of the Religious Section was to induce the various Philippine Churches to 
bring themselves in line with the Japanese Churches and to "cooperate" in bringing to fruition the "co-
prosperity sphere" program of "Greater East Asia." Their final instructions before landing at Lingayen 
were as follows:  

The Filipinos are intensely religious. They are Christian. You are also Christian leaders. Go among 
them. See that their property is not disturbed, that their services go on. Undermine all confidence 
in America. Meet church leaders, even missionaries.4  

Commanded by a Buddhist named Lt. Col. T. Naruzawa, the Religious Section was composed of some 26 
priests and ministers, equally divided between a Catholic unit led by Msgr. Paul Yoshigoro Taguichi, 
Bishop of Osaka, and a Protestant unit led by one Lieutenant Mihara, who was subsequently replaced by 

the Rev. Dr. Tadashi Aiura, assisted by the Rev. Isamu Chiba. Aiura had a Doctor of Theology degree 
from the Congregationalists' Pacific School of Religion in Berkeley, California, while Chiba, a Baptist, was 
a graduate of Colgate-Rochester in New York.5  

The other Protestant ministers were the Rev. J. Furuta, the Rev. N. Kusama; the Rev. M. Yamada, the 
Rev. J. Shirato, the Rev. M. Korogi, the Rev. Masatake "Johnny" Fujita, the Rev. Yoshiaki Nakada, and Mr. 
T. Ono,6 most of whom had been educated in the United States. Though belonging to various 
denominations, they were now united in the Nippon Kirisuto Kyodan [Church of Christ in Japan] of 1941, 
a merger of evangelical Churches coerced into being by the Japanese militarist government. Though 
ostensibly representing the united Protestant Church of Japan, the Protestant unit in the "Religious 
Section" was in fact an instrument of the Imperial Japanese Army.7  

It should be said, in fairness to the Religious Section, that except for one man who discharged his duties 
with fanatical zeal, the rest carried on their work without forgetting that they were ministers of the 
Gospel. At least one or two of the Protestant ministers got into serious trouble with their military 
superiors and had to be recalled to Japan. Indeed, on the whole, the Religious Section soon proved 
rather ineffective that after a year or so, only one man was retained to carry on its task.8  

 

The Work of the Religious Section  

Upon their arrival in Manila, the Religious Section had wasted no time in sitting down to their task. Soon 
after the Japanese had instituted a Philippine Executive Commission to head their puppet government, 
they created under it a Bureau of Religious Affairs, designed to interface with the Religious Section, and 
to oversee all activities of the Churches.9  

Knowing the great influence of religion in the lives of Filipinos, the Religious Section, within days of their 

arrival, met separately with the Catholic Archbishop of Manila Michael D. O'Doherty, Obispo Maximo 

[Supreme Bishop] Santiago Fonacier of the Philippine Independent Church, and the various Protestant 

leaders. As these proceedings were going on, the Japanese-controlled press, particularly the Manila 

Tribune, stressed, and even exaggerated, the role Christianity played in Japan. In October 1942 a small 

party of Japanese nuns arrived in Manila, their pictures frequently appearing in the newspapers, though 

they apparently had nothing to say or do.10 

Moreover, for several weeks, almost daily mention appeared in the newspapers of Justo Ukon Takayama 
(1553-1615), the "Japanese Christian feudal lord" of the 16th century, whose example had led to the 
conversion of a good number of his peers in the nobility.11 Persecuted during the Hideyoshi and Ieyasu 
regimes, Ukon Takayama retired from public life but remained steadfast in his Christian faith. Exiled with 
many other Japanese Christians to Macao or Manila in 1614, he died in Manila soon after his party's 



arrival early that year. In his honor, the Religious Section set up a wooden monument over his grave and 
a special pontifical mass was said for him at the Paules [Vincentian] church on September 20, 1942.12  

 

Naruzawa and the Catholic Archbishop  

In his first meeting with Archbishop O' Doherty on January 7, 1942, Colonel Naruzawa informed the 
former that the Imperial Japanese Army had come to the Philippines  

to establish peace and prosperity for the Filipinos and has only friendly feelings toward them; 
that the Army was sorry for the sufferings of the Filipinos and would do everything possible to 
put an end to their sufferings; that Japan was determined to put an end to the exploitation of the 
Far East by America and Britain; ... that the religion of the people would be respected and the 
people be given liberty to practice it; ... and that... the Japanese desired and expected the 
cooperation of all bishops and priests for the realization of the Co-Prosperity Sphere in Greater 
Asia.13  

Ten days later, Colonel Naruzawa reiterated that the Imperial Japanese Army only "intended greater 
freedom for the Philippines and ultimately a more significant role in the Far East as an independent 
nation." He argued further that the destiny of Greater Asia should be in the hands of Asian peoples. 
Capitalizing on the widespread fear of Communism, Naruzawa stressed that "Japan's anti-Communist 
policy was "in line with Christian principles," gratuitously adding that in 1937 Pope Pius XII had 
"expressed his approval of Japanese policy."14  

Archbishop O'Doherty, however, deftly parried Naruzawa's "request" for full cooperation, by arguing, 
perhaps with tongue in cheek, that the Pope had "expressly and strictly forbidden the Catholic clergy 
from engaging in any temporal activity." Thus, they "are willing to leave civil and political matters to 
minds better fitted or at least more interested in the pursuits of the world."15 Since the work of "the 
work of the Catholic clergy is entirely religious, ... the Imperial Japanese Army has nothing to worry 
about in this regard."16  

 

The Religious Section and the Aglipayans  

Disarmed and defeated by the Catholic Archbishop, at least for the moment, the Religious Section did 
not risk a similar confrontation with the Supreme Bishop of the Philippine Independent Church. 
Cavalierly handling its hierarchy and capitalizing on the characteristic nationalist stanch of the latter, 
Naruzawa succeeded either by threat or persuasion in making Obispo Maximo Fonacier say in a radio 
broadcast on March 12, 1942:  

The Japanese Imperial Army has announced that it is here with the solemn object of making our 
people understand the position that belongs to us in the East Asia Co-Prosperity Sphere, the true 
significance of the establishment of the New Order, and the part the Philippines should play in 
the realization of this New Order, through the promotion of close and intimate relations between 
Japan and the Philippines. We should understand the scope of these objectives, which should 
help to extirpate our colonial complex, not only politically but also culturally, economically, 
financially, socially and religiously. This was the constant aspiration of that great leader and 
patriot, the Archbishop Aglipay. No less than the Premier of Japan, -- not a mere common 
politician or wishful writer, has made the solemn promise to give the Philippines its 
independence with honor. Besides, we have been assured respect for, as well as the free exercise 
of our respective religions. It should be against our aspirations as a nation to fail to take 



advantage of this opportunity, which we had been searching in the past, to bring about a rebirth 
of our nation, free and independent. For this reason, our duty, I believe, should be to lend every 
assistance to Japan towards the triumph of the just ideals of securing Asia for the Asiatics and 
the Philippines for the Filipinos. Let us lift our fervent prayers to the Almighty so that those great 
aims may soon be realized.17  

Bishop Fonacier continued in this vein in his other published statements and radio messages for the 

duration of the Japanese occupation, and it is a moot question to ask to what extent he was speaking as 

a nationalist, and to what extent as a captive instrument of the Religious Section. 

 

Dealings with the Protestants  

As regards the Protestants, the Japanese, knowing them to have no Centralized authority, simply applied 
the same strong-arm tactics they had earlier used vis-a-vis the Japanese Protestant Churches, on whom 
they had applied the "Religious Bodies Law" of 1940. By this legal instrument, the Japanese government 
had coerced the merger of some 34 Protestant denominations in Japan into the Nippon Kirisuto Kyodan 
in 1941.18  

It was obviously to their advantage to have to deal, if possible, only with three ecclesiastical bodies, 
namely, the Catholic Church, the Philippine independent Church, and a unified Protestant Church, thus 
avoiding the tedious hassle of having to relate to so many small Protestant church bodies.  

The Protestant unit of the Religious Section, headed by such highly trained men as the Rev. Dr. Aiura and 
the Rev. Chiba, understood only too well the concerns and anxieties of the Evangelicals in the 
Philippines, particularly the difficulties of their minority position, their desire to uphold religious liberty, 
and their hope for a widely-based church union. The Religious Section was also cognizant of the spirit of 
nationalism, present in varying degrees of intensity, among the various Churches. Knowing that more 
than the Catholics it was the mainline Protestants who had the strongest links to the American 
Churches, the Japanese therefore sought by diplomacy, inducements and threats to create a situation 
that would turn Filipino Protestant allegiance from the United States to Japan. As in Japan and Korea, 
the Japanese wanted all Philippine Churches to be headed by Filipinos, and to cut off all ties with 
Western Churches.  

 

Special Message to Filipino Evangelicals  

In one of its earliest communiques to Filipino Protestants, the Religious Section announced:  

The significance of the present operations of the Japanese Army resides, as you may well know, 

in establishing Co-Prosperity Sphere in the East Asia [sic] and in building up the New Order in 

which each concerned nation may co-exist and prosper in the spirit of universal brotherhood. ... 
There can be by no means such things as to deprive you of your freedom of faith and mission, 
and to restrict your religious activity ... A group of Japanese Protestant ministers, backed up by 
the entire Japanese Protestants in all sincerity is now here. Trusting the Army by all means, you 
should begin right now to promote appropriate and effective activities of your church in 
cooperation with the Japanese ministers, and thus make your people's minds at peace ... Keeping 
this in your thought we ask you to brace up yourselves for building up the new order in the East 
Asia and founding absolute peace in the world.19  



At a gathering of some Protestant ministers held at the United Church of Manila about mid-January 
1942, the Religious Section warned them against participating in any political activity.20 Then, in two 
deftly choreographed conventions at the elegant Manila Hotel on January 27 and May 20, 1942, the 
Protestant unit of the Religious Section maneuvered to pressure evangelical leaders to sign a pledge of 
cooperation with the Japanese regime, and to bring all their Churches under one federation.  

 

The First Manilla Hotel Convention  

Those called to the first convention on January 27 -- some 12 American missionaries or heads of 
religious agencies, one British clergyman, and 26 Filipinos -- had no previous inkling as to why they were 
summoned. The American missionaries had only recently been released from the internment camp at 
the University of Santo Tomas, and their invitations came simply in the form of 'telephone calls on 
January 26 and again on the morning of the 27th, to the effect that their attendance was expected and 
"required."  

Their suspicions that surely the meeting was not merely for socializing were immediately confirmed. As 
they arrived, their names were checked off against a previously prepared list. After a session of picture-
taking in an ostensibly cordial atmosphere, they were seated alphabetically according to a specific 
arrangement in the form of a deep letter "D," with the Japanese seated at the shaft of that "D." The 
meeting began with an address by Lt. Col. Naruzawa, which was to serve as the "basis" for "all 
discussions." Speaking through an interpreter [with mimeographed copies of an English translation of his 
address being later given out], Naruzawa said in part:  

The present war is the holy war commissioned upon the Army of Japan, the leading power of the 
Greater Asia, to build the stability of the Greater Asia, and the peace of the world. Its aim is NOT 
to fight against the Filipinos who would cooperate with the Japanese Army, but rather to bring 
about the downfall of the American and British forces which would ever uphold the status quo 
by keeping the anti-Japanese policy and denying, under the cloak of world-peace, the living 
rights of the ever-growing races in the East Asia, and also to exterminate communism which 
aims at the conquest of the world by destroying and confusing all cultures, religions, and orders. 
It is the real significance and final aim of the present war to deliver from the bondage 
17,000,000 Filipinos by creating a new order in the Greater East Asia and to lay the foundations 
of the world peace.  

... Therefore, to attain the final aim of this holy war of Great Japan is at the same time the 
realization of the hope which the Christian countries have long awaited for ages. ... I am firmly 
convinced that if you ponder over the real significance of the Axis movement, the mission of the 
Christians against capitalism and communism is in perfect harmony with Japan's great mission 
which is being carried on in the present war.21  

As if anticipating the question, Colonel Naruzawa then stressed that Japan "has never robbed" China, 
Manchuria and Mongolia "of their national rights and liberty nor demanded of them any material 
returns." This, he claimed, "can be proved by the nations of the world."22 He then went on to say that 
Japan "is willing to sacrifice anything in order to fulfill her mission of creating the Greater East Asia Co-
Prosperity Sphere and establishing world peace "23  

Then came what obviously was the main purpose for the gathering, as Naruzawa, in a masterful mixture 
of entreaties and threats, went on to declare:  

I sincerely hope you will trust in the power and mercy of Japan and cooperate with her in 

establishing the Greater East Asia. ... I would like to mention specially that according to the 



Domei news, Premier Tojo in his address at the 79th session of the Imperial Diet, declared, Japan 

will enable them (the Filipinos) to enjoy the independence with honor so long as it [the 

Philippines] cooperates and recognizes Japan's program ... However, it must be remembered by 

all that those who do not understand both power and mercy of the Japanese Army and act with 

the hostile and despising spirit toward Japan, along with the Communists, shall be severely 

punished and entirely destroyed. I urge you, therefore, to ponder over what I have just said and 

propagate it and bring it home to members of your churches, and lead and instruct them to 

cooperate spiritually with Japan?24 

The ensuing "open forum" showed, however, that the Japanese wanted no open discussion of the 
issues, but would entertain only "questions of clarification." But even this was handled in a cold and 
calculated manner, with Dr. Aiura pitifully referring all questions to Lieutenant Mihara, who was still 
head of the Protestant unit at that time. Mihara, in turn, would easily snap: "Had you listened carefully 
to the speech of the colonel, you would not ask that question."25  

 

The Pledge of Cooperation  

At some point in the proceedings, copies were distributed of a pledge of cooperation, which, after the 
various paragraphs had been "explained," those present were asked to sign. After a slight change in the 
4th paragraph, which originally implied that the "great ideal" of Japan was "according to the will of 
God,"26 the pledge read:  

We, the Protestant missionaries and those who are connected with Christian works [sic], will 
gladly cooperate with the Japanese Army as it proclaims the military administration in the 
Philippines, and do hereby pledge ourselves to take the duties of the restoration and 
maintenance of peace by observing the following items:  

(1) Although we are granted the freedom of faith, we will gladly offer our buildings and their 
equipment whenever they are needed and are requested through proper channel for military 
strategy;  

(2) We would never hold meetings primarily for the people of the hostile nations (worship 
services included) except services in the Santo Tomas internment camp;  

(3) We would not hol4 for the time being any meetings other than religious services;  

(4) We would lead and instruct our members of the church, trusting in the Japanese Army, 
understanding that the great ideal of the Great East Asia Co-Prosperity Sphere is on the road 
to its realization, and believing that the very fulfillment of that great ideal is to attain world 
peace;  

(5) We would positively cooperate with the Japanese Army and would not fail its generous 
considerations towards us.27 

After the first few questions, it appeared, as before, that the Japanese were intent by any means to get 
the desired signatures, questions for clarifications being dismissed with Lt. Mihara's retort that the 
meaning was clear enough. Dr. Aiura then brought out a large sheet of paper containing the pledge in 
Japanese, with little rectangles at the bottom for all the signatures. With no further ceremony, Dr. Aiura 
then declared: "Now you will be given an opportunity to sign the pledge." Those in seats numbered 1, 2 
and 3 were asked to rise and come forward to sign. 



The Religious Section had craftily placed on seat numbered 1 an unknown Japanese, who, as it later 
turned out, was not a minister but a lumber contractor in llocos Norte. He, of course, immediately stood 
up and signed the pledge, pressuring the two Filipino ministers after him to follow suit. But those on 
seats numbered 4 to 6 were the missionaries E.C. Bomm, H. Hugh Bousman, and Francis W. Brush. 
Several tense moments followed when they adamantly remained seated, forcing Dr. Aiura to seek to 
salvage the situation by saying: "Everybody just come!" Most of the assembly hesitantly rose and walked 
about uncertainly, though others cautiously went forward to sign, while Japanese photographers eagerly 
clicked their cameras. Ultimately, only seven leading American or British missionaries and the Rev. Dr. 
Santiago Crispulo, pastor of the Fellowship Central Baptist Church, refused to sign.28 

Pressure was then increasingly exerted on the non-jurors, and in the next few days, four were 
sufficiently threatened or coerced to sign. The other four who stubbornly held out, namely, Dr. Dan 
Holter, president of Union Theological Seminary; Dr. Francis W. Brush; Mr. Harry Fonger, secretary of 
the American Bible Society; and the Rev. E.C. Bomm, were called to the offices of Aiura and Naruzawa 
for pressure conferences that lasted up to two hours. At one point, the Rev. Dr. Aiura, who pursued the 
soft approach in contrast to the hard line of Colonel Naruzawa, whispered to them: 

The whole future of Protestantism in this part of the world may be at stake. You are taking too 
much on your individual consciences. If you continue to refuse to sign, we will have to turn you 
over to the military. The Army may decide just to blot out Protestantism. Your Bible society 
would not be able to function. Your seminary would be closed.29 

When they stoutly remained unmoved, the Japanese had no other recourse but to bring them back to 
the Santo Tomas internment camp, where they were to remain for the rest of the war. 

 

The Second Manila Hotel Convention 

With the handful of non-jurors out of the way, the Religious Section then proceeded to discuss 
"preliminary plans for the founding of a federation of alt evangelical churches in the Philippines,"30 in 
line with the Japanese home policy of encouraging the merger of all Protestant denominations for easy 
surveillance and control. 

On May 20, 1942, a second convention of Protestant leaders was held at the Manila Hotel. The purpose 
of this new gathering soon became apparent, when once again Colonel Naruzawa opened it with an 
address, in which he lauded the first year of existence of the Nippon Kirisuto Kyodan, as follows: 

In December, 1941, there was born a Church of Christ in Japan, into which all denominations 
were united. It is now entirely independent of support from foreign missions and it is a very 
active organ in developing the spiritual welfare of the country. It is my earnest desire to see the 
unification into one strong body of the evangelical churches in the Philippines such as was done 
in Japan. However, for the past several years each denomination [in the Philippines] has 
developed an institution unique of its own which can hardly be altered suddenly. Therefore, as 
the first steppingstone, it appears to me to be a good idea to create a federation wherein all 
denominations may practically be united to overcome obstacles that may stand in the way to the 
realization of the great final change which should take place.31 

This placed the advocates of church union in no small quandary. While the long desired goal of a larger 
and more inclusive church union now seemed an imminent possibility, yet they had serious misgivings 
on account of its being the result of undeniable Japanese coercion. Those who had previously opposed 
either any kind of church union, or the particular conditions under which the United Evangelical Church 
had been formed, naturally strongly objected to the idea. Much discussion and intense soul-searching 



followed in the next few months. In the meantime, in an attempt to show goodwill, the Japanese in July 
1942 released from the Santo Tomas internment camp some 600 Catholic priests and nuns, or 
Protestant ministers and missionaries, whose release papers contained the explanation: "To cooperate 
with the Japanese Imperial Army through religion."32 

 

The Federation of Christian Churches of 1942  

Following the second Manila Hotel convention in May, 1942, a constitutional committee was organized 
to draft the Constitution and By-Laws of the proposed "Federation of Evangelical Churches in the 
Philippines."  

The Federation was organized on October 10, 1942, during a two-day convention at the United Church 
of Manila, attended by some 200 delegates representing 13 denominations. Much wider in scope than 
the 1938 Philippine Federation of Evangelical Churches of 1938, the Federation of 1942, at least in 
theory, included all evangelical Churches in the Philippines. In fact, the actual members were the United 
Evangelical Church of the Philippines; the Methodist Church; the Convention of Philippine Baptist 
Churches; the UNIDA; the Disciples; a large segment of the IEMELIF, numbering about 2,500 strong, led 
by Bishop Matias Cuadra; and several other smaller evangelical church bodies. After the war, however, 
doubt was expressed whether the church officials who gave their assent at that time had been properly 
authorized by their respective Churches to do so.  

In the inaugural address, "Unity in God," delivered by the Rev. Dr. Tadashi Aiura, now head of the 
Protestant unit of the Religious Section, he affirmed that "the divided condition of the Protestant 
churches until today was terrible and showed the ill effects of so-called liberalism and individualism."33 
Other speakers on the occasion were Lt. Col. T. Naruzawa, and General Jorge B. Vargas and the Hon. 
Benigno Aquino, Sr., chairman and member, respectively, of the Executive Commission.  

Following the unanimous approval and ratification of the constitution and by-laws of the Federation 
came the election of the officers and members of its Executive Committee. It was previously agreed that 
the Executive Committee should have 25 members, and that the first 15 should be elected by the 
convention, and the other 10 appointed by the latter. It was also agreed that he who garnered the most 
votes among the 15 should automatically become President of the Federation?34  

In the ensuing elections, the Rev. Dr. Enrique C. Sobrepeña, of the United Evangelical Church, obtained 
the highest votes and was thus seated as Federation president, with Bishop Matias Cuadra, a former 
army chaplain and a leader of the IEMELIF to which he had transferred from the CMA,35 as executive 
secretary. The Federation had its offices located at the [American] Union Church of Manila on Padre 
Faura Street, the church building itself having been taken over by a Japanese Protestant congregation.36 
The Executive Committee met once every two months, mainly to discuss programs dictated by the 
Religious Section.  

The election of Sobrepeña as Federation president deserves further comment, for it was to figure 
prominently in the flurry of witch-hunting immediately after the war. While Sobrepeña had sat in the 
meetings of the constitutional committee sometime in mid-1942, he had not participated in the 
discussions. As will soon be seen, there was a good reason for this. But the more important thing to note 
is that during the period covering the two conventions at the Manila Hotel, Sobrepeña had not 
participated in any of the activities, for he was then in Bataan as chaplain of the 41st Field Artillery 
Regiment of the United States Armed Forces in the Far East [USAFFE],37 or else had just returned to 
Manila in secret after the fall of Bataan.  

 



Sobrepeña's Wartime Service  

Inducted with the rank of captain on December 13, 1941, Sobrepeña the following February 10 was 
promoted to major and awarded a Silver Star medal for gallantry in action. At the fall of Bataan on April 
9, 1942, a note in Japanese which a Japanese officer gave him -- in order to allow him and other officers 
of his unit to ride in the last available trucks and buses ferrying to Tarlac whatever prisoners of war 
could be accommodated -- later proved to be a veritable pass, which allowed Sobrepeña to go through 
Japanese sentries on the road. Sobrepeña joined a group of civilian evacuees, and in this way, and after 
many vicissitudes, he escaped from Bataan and returned to Manila As soon as his presence was known, 
he was placed under house arrest by the Japanese military police [kempeitai], except for two unpleasant 
occasions when he was brought to Fort Santiago. By July or August 1942, he had been allowed to 
resume his normal duties as pastor of the United Church of Manila.38  

Sobrepeña's subsequent role in the wartime federation and church union was perhaps facilitated by the 

fact that, as early as February 1942 when he was still in Bataan, the Protestant unit of the Religious 

Section had inquired from evangelical church leaders whom they thought should head the proposed 

federation of Churches. As the Rev. Simon Reyes stated in 1945; "As early as February 1942, the 

Japanese were already looking for the possible leader of the Federation, and so I impressed them that 

the man should be no other than Major Sobrepeña."39 Indeed, Sobrepeña was one of the foremost, if 

not the foremost, Filipino Protestant leaders in the 1930's, and this was widely recognized by his peers. 

If the Japanese believed this, then it must have been the main reason why Sobrepeña was merely placed 
under house arrest upon his return to Manila, though he was known to have been a military chaplain 
and a Bataan veteran.  

 

Increasing Pressure on the Churches  

On March 15, 1943, the Japanese ordered the puppet government's Executive Commission to issue 
through the Bureau of Religious Affairs, a circular under the name of Dr. Jose P. Laurel, Sr., 
Commissioner of the Interior, requiring church authorities of all denominations  

to instruct all your priests and ministers that in every sermon that they preach and whenever and 
wherever the opportunity presents itself and by every means in their power, aside from the 
spiritual and moral principles, they should inculcate in the minds of their faithful or flock loyalty 
to the constituted authorities and the absolute necessity on the part of all Filipinos and residents 
of the Philippines of cooperating wholeheartedly with the present administration in the 
establishment of peace and order in every nook and corner of the Philippines. Your faithful or 
flock should also be informed every Sunday of the policies adopted by the government and 
important occurrences which are published in the newspapers which will be distributed free of 
charge to priests or ministers in the provinces.  

Far from being political, the collaboration of all churches is, in the ultimate analysis, a religious 
enterprise demanded by conscience, as it concerns the avoidance of further sufferings, atrocities, 
cold bloodshed, and wanton destruction of lives and properties. It is hoped that you will 
demonstrate actually and palpably your cooperation in the reestablishment and maintenance of 
peace and order throughout the land and in the dissemination of the necessary information to 
this effect in the manner herein above suggested. May there be in terra pax hominibus bonae 
voluntatis!40  



The circular apparently provoked much resistance, and a few days later, the regular Japanese columnist 

["Our Tomorrow" in the Manila Tribune, issued an explanatory comment designed to elucidate the 

Japanese position and somewhat mollify Filipino leaders, as follows: 

We believe in religious freedom. Yet the freedom to worship any creed does not mean forgetting 
our political duties to the land we love. We believe in freedom of the Church from politics. Yet 
that does not mean the Church should not obey the law and collaborate for the good of the 
whole. ... All of our ardent churchmen of normal mentality should love our country. They should 
have political ideas and aspirations pertaining to Our Tomorrow. And it should not be the Church 
but our political authorities which should guide the people toward unity and freedom. To make 
our political authorities function within their proper realm, the Church must realize its proper 
place.41  

Just the same, however, the Japanese would not take with complacency any attempt to dismiss or 
belittle their authority.  

Even as they controlled the Federation, the Japanese also brought pressure to bear on those larger 
Protestant Churches which showed signs of independent thinking. Earlier on in 1942, the Japanese had 
issued a proclamation requiring each Church to be headed by a Filipino, as the first step in completely 
severing dependence on the American Churches. The Japanese reasoned that "a national church would 
be less likely to look forward to the return of missionary leadership and funds, and hence would come 
more readily to accept the fact of Japanese occupation of the country.  

Japanese attention focused on The Methodist Church, for, as a symbolic gesture of resistance, the latter 
indicated that it would abide by a 1941 General Conference action not to elect a Filipino bishop until at 
least April 1944. Thus, on July 11, 1943, Atty. Juan Nabong, Executive Committee chairman of the 
Central Methodist Conference, received from the Rev. Yoshiaki Nakada of the Religious Section a 
communication, which read in part:  

In order to enable The Methodist Church to function effectively under present conditions, I would 

like to suggest that you take the necessary steps to elect your Filipino Bishop within this year and 

to organize The Methodist Church in the Philippines so that it may act as an independent entity. 

Please inform us of the date of your conference so that the necessary permit may be given to you 

for that purpose.43 

 

The Church Union of 1943 

The Japanese authorities took advantage of every opportunity to use the Federation of Evangelical 
Churches in the Philippines for their propaganda purposes. The Religious Section dictated parts of any 
program they wanted done, including topics and speakers, except for prayers, which were left to the 
Executive Committee. The approved programs were then given to Bishop Cuadra, the Executive 
Secretary, to implement. The Japanese officers of the Protestant unit also ordered the issuance of a 
publication called Liwanag [Light], and determined what articles should be published in it.44  

Dr. Sobrepeña was unhappy about Japanese control in the Federation. One of his colleagues, the Rev. 
Simon Reyes, later recalled that "Major Sobrepeña did not cooperate willingly and voluntarily with the 
Japanese."45 As per information given by the Rev. Francisco Galvez, another Federation Executive 
Committee member, Sobrepeña reportedly "evaded traveling to the provinces for Japanese propaganda 
purposes, as demanded by the Religious Section ..., and what articles or letters he was compelled to 
write by the Japanese were only informational in nature."46  



The Rev. Samuel G. Catli also later recalled that as office secretary of the Federation, he was "often" 
instructed by the Protestant unit to ask Dr. Sobrepeña "to write articles for publication in the Liwanag, 
and when Dr. Sobrepeña would not comply, the Japanese Religious Section would ask him (Rev. Catli) to 
inform Major Sobrepeña that they were getting angry over his evasions of their requests."47 Catli added 
that the letters or articles in the Liwanag appearing under the name of Sobrepeña were not signed by 
him, but "were signed for him by others."48  

In the light of this testimony, one can thus raise questions about the authenticity of Sobrepeña's 
purported letter to all ministers of the various Protestant churches "strongly endorsing" Laurel's circular 
of March 13, 1943. One should also perhaps understand that it was in the context of duress, that the 
officers in Manila of the United Evangelical Church of the Philippines responded to "Sobrepeña's" letter, 
as follows:  

If only to express appreciation for favors received and to secure permanently to ourselves the 
boon of religious freedom, we should cooperate wholeheartedly with the authorities in their 
endeavor to bring peace and order within our shores. Therefore it becomes our bounded duty in 
the noble task of bringing about normalcy in the land and in the lives of the people now being 
earnestly undertaken by the Filipino participation in the present regime.49  

It is therefore a valid question to ask, whether this particular resolution spoke for the true sentiments of 
the United Evangelical Church, more so that its official head at that time, namely, Moderator General 
Leonardo G. Dia, was in the Visayas and had not taken part in any of the church activities in Manila 
under Japanese sponsorship.  

 

Working for a New Union  

In any case, what seems fairly certain is that Sobrepeña and other Filipino leaders soon endeavored to 
find a way that would both advance the cause of church unity and yet, at the same time, extend within 
the limits imposed by the war situation the latitude of the Church's freedom from Japanese control. As 
far as the 1942 Federation of Evangelical Churches was concerned, it had virtually "ceased to 
function,"50 within a year or so after its inauguration.  

In the years before World War II, there seemed to have been a good number of Filipino church leaders 
who, rightly or wrongly, felt that some individual American missionaries and mission boards had been a 
hindrance in the long-desired union of Protestant Churches. Now that missionary control had been 
lifted, whether that was temporary or not, they thought the moment opportune to realize their desired 
goal. It is in this light that one can understand the enthusiastic support that some Filipino church leaders 
gave to the ensuing church union efforts, though these happened to coincide with what the Japanese 
wanted done.  

 

Partial Relief for Protestant Churches  

Meanwhile, Japanese pressure on the Protestant Churches had somewhat relaxed by the early months 

of 1943. As long as the Churches did not hold any activities tending to "build up pro-American 

sentiments," the Japanese authorities by this time were largely content to leave them alone.51 In fact by 

this time, the members of the Religious Section had gradually either been transferred or returned to 

Japan, so that eventually, as earlier referred to, only one man, the Rev. Yoshiaki Nakada, a former pastor 

in Japan, was left in the office, and he did not even have enough work to occupy him fulltime at that. 



The Evangelical Church in the Philippines [1943] 

There is evidence to suggest that the Religious Section would have preferred a church union rather than 
a federation, as they had sought to do in Japan in 1941. They tried very hard to achieve this early in 
1943, but on their own specific terms. Thus, though there had been only a few references to the Church 
in the Japanese-controlled Manila newspapers since the closing months of 1942, for a week beginning 
April 25, 1943, there were frequent news references to the "unification" of the Protestant Churches in 
the Philippines. In fact, a news item in the Manila Tribune of April 25 stated that "the unification of the 
Protestant denominations under the Evangelical Church in the Philippines" had been completed.52  

This was mere propaganda, however, spoken in advance of the facts, though It is true that the 
preliminary arrangements for the projected church union had by then been completed.  

 

Organization of the United Church of 1943  

On April 26-30, 1943, the inaugural assembly of the Evangelical Church in the Philippines was held in 
Manila, attended by 24 church commissioners representing several denominations with a total strength 
of 700 local churches. The uniting Churches included the United Evangelical Church, the Churches of 
Christ [Disciples], the UNIDA, the Iglesia Evangelica Cristiana Independiente, the Salvation Army, a 
segment of the Philippine Methodist Church [1933], the 2,500 IEMELIF members who followed the 
leadership of Bishop Matias Cuadra, 74 the Iglesia Evangelica Nacional, and more than 20 smaller 
independent Churches.53 Conspicuously absent, however, were The Methodist Church, the Convention 
of Philippine Baptist Churches, the majority of the IEMELIF, and the Seventh-Day Adventists. The 
Episcopal Church, being of "catholic" rather than "evangelical" tradition, was, of course, not expected to 
be a member.  

Elected Presiding Bishop was the Rev. Dr. Enrique C. Sobrepeña with the Rev. Guillermo L. Abella [UECP] 
as secretary, the Rev. Emiliano Quijano [Disciples] as treasurer, and the Rev. Matias Cuadra [IEMELIF], as 
general evangelist.54 On April 30, 1943, the Evangelical Church in the Philippines was officially 
proclaimed, and Dr. Enrique C. Sobrepeña was also consecrated on that day as "Presiding Bishop" of the 
new united Church.55 

The Evangelical Church in the Philippines divided the country into seven jurisdictional areas, with a 
bishop for each jurisdiction, as follows: Bishop Pablo Bringas [Disciples], for Northern Luzon; Bishop 
Cecilio P. Lorenzana [UECP] for North Central Luzon; Bishop Juan S. Pring [UNIDA], for Central Luzon; 
Presiding Bishop Enrique C. Sobrepeña [UECP] and his Auxiliary Bishop Marciano C. Evangelista [UECP], 
for Manila; Bishop Jesus F. Alvarez [UECP], for Southern Luzon; and though he was not present, also 
Bishop Leonardo G. Dia [UECP], for the Visayas. Mindanao was constituted as another jurisdiction, but 
had no bishop assigned to it.  

The creed of the new united Church read in part:  

We believe in ... Jesus Christ, God's Son, our Lord and Saviour,  
Who for us and our salvation lived and died and rose again and liveth evermore. ...  

We are united in striving to know the will of God as taught in the Holy Scriptures, and in our 
purpose to walk in the ways of the Lord, made known or to be made known to us.56  

 

Attempt to Make the Federation the United Church  



Though the formation of The Evangelical Church in the Philippines was in line with the objectives of the 
Religious Section of the Japanese Propaganda Corps, this particular union endeavor was basically the 
idea of Dr. Sobrepeña, who sought to have in the new united Church an ecclesiastical organization still 
within the purview, but less subject to direct control, of the Japanese. As the Rev. Francisco Galvez was 
to recall in 1945;  

The Federation was sponsored by the Japanese. This Union of Evangelical Churches was 
sponsored by the Filipino Protestant leaders to get away from the Japanese sponsored 
organization. The Union idea was in fact opposed by Colonel Naruzawa [sic] of the Religious 
Section of the Imperial Japanese Army.57  

Colonel Naruzawa had, of course, favored church union. But the crucial issue for him at this point was 

that the Federation, in fact, encompassed far more Churches than did the new united Church. Thus, the 

former lent more easily to more efficient control of a wider circle of Churches than did the latter.58 

This was most probably the reason why new attempts, apparently initiated by Naruzawa himself, were 
soon made to make the Federation of Evangelical Churches the Evangelical Church in the Philippines. 
Thus, before very long, the Federation appointed a committee on church union, composed of 
representatives from all member Churches. The report of this committee to the Federation's Executive 
Committee on June 30, 1943 affirmed: 

1. That organic union among all the Evangelical Churches in the Philippines was both possible 
and desirable and that the most opportune time for the consummation of such a plan had 
come. 

2. That all Evangelical Christians should be urged to offer many earnest prayers to the Almighty 
God for His blessing upon this all important movement. 

3. That the leaders of the various communions be asked to cooperate in the realization of so 
great and sacred a plan; and upon the communions then adhering to the Federation of 
Evangelical Churches to join wholeheartedly in an organic unity which shall bring to 
Philippine Protestantism the vitality and the strength it needed for the building of God's 
Kingdom in the new nation and the new world in the making.59 

The committee went on to propose that the new union be called "The Church of Christ in the 
Philippines." In order to include as wide a variety of evangelical Churches as possible, it was proposed 
that its basis of union be simply as follows: faith in Jesus Christ as Lord and Savior and the acceptance of 
the Holy Scriptures as the divinely inspired and the supreme authority in matters of faith and practice. 
Following lines parallel to the Nihon Kirisuto Kyodan, the government of the united Church would be 
vested in a General Assembly, to be constituted by an equal number of ministers and laymen from each 
member Church -- one of each for every 20 [later reduced to 101 organized congregations, each meeting 
regularly for worship with an adult membership of not less than 25. At lower levels, the other 
judicatories would be the Annual Conference, the District Convention, and the local church council.60 

On October 10, 1943, the Executive Committee of the war-time Federation simply decreed that the 
Federation of Evangelical Churches in the Philippines had been dissolved, and that it now had become 
"the new Evangelical Church in the Philippines." Thus, all member Churches of the Federation were 
considered constituent members of the new united Church, unless one denomination "took official 
action to exempt themselves from the organic union."61 

 

Widespread Resistance to the New Union 



Precisely because it was forced, a great deal of resistance was exerted against this new version of the 
United Church. Those Churches which had stayed aloof since April 1943 consequently filed notices 
wanting exemption from the new union. The Convention of Philippine Baptist Churches, the 11-
congregation Churches of Christ [Wolfe Group], and The Methodist Church notified the new Church that 
they were not ready to become its members. The Methodists explained that they could not join the 
union, since approval had not yet been given by all their Annual Conferences, and thus, they simply 
requested to be affiliated to the new Church as an associate member. As for the Episcopal Church, it 
simply declared itself to be a "catholic," not an "evangelical" body. As a member of the world-wide 
Anglican Communion, it had to abide by the "Lambeth Quadrilateral,"62 the conditions of which were 
not fulfilled by the uniting evangelical Churches. As to the Iglesia ni Kristo under the Rev. Felix Manalo, 
and the Seventh-Day Adventists, none of their representatives even bothered to show up or give any 
reason why they were not joining.63 

Thus, this new Japanese attempt in October 1943 to enlarge the constituency of the Evangelical Church 
in the Philippines proved to be a dismal failure. The membership of the wartime union stood as it was 
since the previous April. In their frustration, the Japanese took exemplary reprisal actions, and on 
August 3, 1944 they tore down the half-finished IEMELIF church on Sande Street in Tondo, the new 
structure on the foundations of the "IEMELIF Cathedral" which had burned down in the disastrous 
Tondo conflagration of May 3, 1941.64 

 

Disintegration of the Wartime Union 

As soon as the Japanese became occupied with the increasingly intensified counter-attack of American 
forces approaching from the Pacific, the wartime union rapidly began to disintegrate. By the time that 
Manila was liberated by U.S. troops in 1945, all that was left of it was a fellowship -- though still 
retaining the name the Evangelical Church in the Philippines -- composed of the Ilocano Convention of 
the Disciples, the Philippine Methodist Church, some congregations of the UNIDA and the IEMELIF, and 
the Ilocano and Tagalog segments of the United Evangelical Church under the leadership of the Rev. Dr. 
Enrique C. Sobrepeña. If the Ilocano Disciples and the former United Brethren were determined to 
preserve whatever could be salvaged of the union, this was probably largely due to the influence of 
Sobrepeña, who himself was an Ilocano. The rest eventually withdrew their membership, claiming that 
they had not wanted anything more than a simple federation of Churches.  

Moreover, the Rev. Leonardo G. Dia, who had been elected Moderator General of the United 
Evangelical Church in 1941, was in the Visayas throughout the duration of the war. Since he as the 
proper and rightful head of his Church had not participated in the unity efforts in 1942-1943, he found 
himself with no other alternative but to categorically disavow the union, claiming that neither he nor the 
United Evangelical Church had ever been a part of it.65 Moreover, about half of the conferences of the 
United Evangelical Church in the Tagalog and Bicol regions, and all of those in the Visayas and 
Mindanao, continued to look to Dia' s leadership and promptly repudiated the Evangelical Church of the 
Philippines. In effect, a de facto schism occurred between the Sobrepeña and Dia factions.66  

Thus, it was ironic that the union efforts in 1942 and 1943 would instead produce a bitter and 
belligerent disunion. Because of the fateful ingredient of foreign coercion, it had become the twisted 
result from the best of human intentions. Fortunately, the intolerable schism made the more irenic 
spirits act promptly and decisively to end this unwanted denouement, as will be dealt with in the 
following chapter.  

 



Postscript: The Trial of Sobrepeña  

The war years brought another legacy, which, though directly affecting only one man, had a significant 
impact in the months immediately following the end of the war on the matter of church unity and 
religious freedom.  

Dr. Enrique C. Sobrepeña, or Major Sobrepeña, in his capacity as former chaplain of the 41st Field 

Artillery Regiment of the USAFFE, was the first Filipino officer to be hailed before a General Court 

Martial in 1945 for alleged collaboration with the Japanese, in violation of the 97th Article of War. The 

trial lasted from July 19 to August 3, 1945. 

The specific charges were as follows: "Major Enrique C. Sobrepeña delivered sermons favoring war 
efforts of Japan, and cooperated with Japanese Propaganda Corps in convincing the congregation to do 
so;" "Major Sobrepeña accepted the presidency of the FECP [Federation of Evangelical Churches in the 
Philippines] which is controlled by the Japanese Government, knowing that the acts he was then 
performing were aiding and helping the Japanese Empire, the enemy of the United States Government 
and the government of the Philippine Commonwealth which governments he has taken oath to defend, 
a conduct which brings discredit upon the military service;" and "Major Sobrepeña sought the transfer 
of mission properties to the Federation of Evangelical Churches,"67 so that these allegedly could be used 
by the Japanese.  

The defense showed that the interpretations given to the sermons referred to were biased and 
prejudiced, given by individuals who had long been antagonistic to Sobrepeña, that the prosecution 
witnesses68 themselves admitted that the 1942 Federation was created through Japanese compulsion, 
and that the very purpose of asking the missionaries to turn over custody of mission properties over to 
the Federation was precisely in order to remove these properties from Japanese control.  

The defense also established that though under close Japanese surveillance, Sobrepeña still managed to 
render assistance, in the form of cash and provisions, to guerrilla officers who were members of his 
congregation in the United Church of Manila. In fact, his son Enrique Jr. joined and was then still active 
in the guerrilla forces in northern Luzon with Sobrepeña's permission and blessing.  

On August 3, 1945, Sobrepeña was pronounced not guilty of the charge and specifications against him. 
Nonetheless, the court martial did harm, in that it caused alienation between the witnesses for the 
prosecution, who included members of the executive committees of both the 1942 federation and the 
1943 union, and Sobrepeña and his defense witnesses.69 When it was over, Sobrepeña could only say: 
"My task now is to work harder in the interest of the Evangelical Church in the Philippines and promote 
better understanding and real fellowship among the Filipinos."70  

It would take some time for the wounds of war to heal. 
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Chapter XI  
 

POSTWAR REORGANIZATION AND 
REHABILITATION 

 

Our purpose is to enable the [mission board] deputation to see  
... our own condition  

... the amount of destruction and our needs  
... to see how far Christianity has been accepted in this country,  

and how deep its roots have grown in the life of our people.  
... This is the best time to find that out because we have gone through severe testing.  

We have been tested by fire, by famine and by adversity.  
What remained of Christianity would be the best index  

as to its life and strength, and its future here.  

-- The Rev. Leonardo G. Dia  
Moderator General  

The United Evangelical Church of the Philippines  

 

Like any other conflict of similar intensity and proportions, World War II had been sorely disastrous in 
the Philippines to both life and property, such as the country had never experienced before. Only after 
the smoke had cleared was the debris seen in its full extent and grim reality. Now that the war was over, 
the urgent task of reconstruction overshadowed almost every other consideration.  

 

From the Debris of War  

For the various evangelical Churches, the first task was to gather their scattered members. There were 
jubilant exclamations at the first meeting of those who had not heard of each other in the closing years 
of the war, and had feared that the others had perished. But there was also much sorrow, in first 
hearing or in recalling of the fate of those whose former places are now but empty gaps in the 
congregation. Thus, in Calamba, Misamis Occidental, for example, 300 of its citizens, including many 
Protestant church members, were massacred in Japanese reprisals in 1944.1 In Lipa, Batangas, half of 
the church members had perished during the war; while in San Pablo, Laguna, bombs had killed the 
chief leaders of the congregation as they were leaving the Christmas service. In one barrio of Negros 
Oriental, which had 101 Protestant families, 99 of the men had lost their lives.2  

Moreover, a total of 153 churches and chapels of the United Evangelical Church had been completely 
destroyed during the war, with many more damaged by looting or disuse.3 Of the 110 church buildings 
in Mindanao, some 50 were burned or otherwise destroyed, and in many places only the cement 
foundation of the local church remained.4 In many cases, those local churches which had lost their 
houses of worship now met in homes or in temporary affairs, sometimes from tents loaned or given by 
the U.S. Army. Almost everyone contributed time, money and effort to the reconstruction of ruined 



churches. But one Lazaro Frias, a faithful member of Albay Evangelical Church, did more than most by 
postponing the rebuilding of his own house by donating lumber for the roof beams of the church.5  

As another report also puts it, "a large proportion of the whole membership of the Church spent the war 
years as refugees," but "their record for patriotism is superb and has increased the general respect for 
Evangelicals immeasurably.”6 The Rev. Andres Estoy, moderator of the Tacloban District Conference, 
also affirmed in 1946 that "the spiritual courage of Evangelicals in the war has made a deep impression 
on Roman Catholics," and that "their faith and poise in danger made others lean on them,"7 with the 
result that after the war Protestant evangelism was felt to be much easier than before.  

As a matter of fact, some local churches had gained new members during the war. Through the witness 
of church members, new Protestant congregations had arisen in places where there were none at the 
outbreak of the war. In other areas, reconstruction and rehabilitation sometimes meant further 
organization. Thus, in 1945, the Evangelical Church in the Philippines organized its Manila North 
Conference. That same year, the Bicol churches of the United Evangelical Church also organized the 
Bicol District Conference, the fulfillment of hopes expressed as early as 1921.  

On a wider plane, the war years had also given opportunity for Filipino Protestants to witness to their 
faith in a manner accentuated by the crisis of the times. The self-less assistance that many individual 
Protestants and congregations had given to friends, neighbors, and strangers alike during the most 
difficult periods of the war served as a sterling testimony to the vitality of their faith and convictions. 
Moreover, as an American mission board deputation put it in 1946, "the number of Protestants who 
were prominent in guerrilla activities, their dependability and self-restraint, as well as their loyalty and 
devotion, have won admiration and appreciation in many quarters."8  

The critical situation of want and disarray in the immediate postwar era providentially challenged 
evangelical church leaders to set aside their differences, for to do otherwise was only to prolong the 
wretched misery and depression that had come over their constituency. As Sobrepeña himself would 
later write:  

The Churches realized that they must cooperate with one another if they were to be effective in 
the rehabilitation of their corporate life and in the rebuilding of the nation, in which they were 
set to function under God. 

Leadership for such a task required bigness of heart and a penetrating mind. Pettiness could 
have no place in such a big undertaking. Self-righteousness would be a definite hindrance to a 
ministry of understanding. Intolerance would surely defeat cooperation.9  

Perhaps vaguely referring to his painful experiences in 1945, Sobrepeña also added that although there 
possibly may have been some exceptions, nevertheless, the above virtues were dominant among the 
leaders of the postwar movement for Protestant inter-Church cooperation.  

 

Laymen's Initiative for Unity  

Even while Sobrepeña's court-martial was still in process, the first attempt to heal the postwar disunion 

in the evangelical Churches was made by a noted lay churchman, Dr. Melquiades Q. Gamboa, of the 

Philippine Methodist Church, who was then assistant secretary to President Sergio Osmeña. Perceiving 

that the breach was largely due to dissension among the leading ministers, Dr. Gamboa called an 

informal gathering of 20 church leaders on July 18, 1945, to discuss the matter of reunion. This was a lay 

initiative, and it is remarkable that about two-thirds of those who came were laymen, and none of the 

highest-ranking ministerial leaders were in attendance.10 



The consensus reached by the group was that the Evangelicals should be united in one Church, and that 
immediate measures should be taken to achieve this goal. To this end, they appealed to the Cooperation 
and Church Union Committee of the 1938 Philippine Federation of Evangelical Churches, to initiate 
negotiations for church union. Responding favorably, the Federation appointed Dr. Gamboa himself as 
new chairman of the committee. Of the eight members, six were laymen.11  

To any perceptive observer, it was clear that the first step was to heal the breach between Moderator 
General Dia, of the United Evangelical Church of the Philippines, and Presiding Bishop Sobrepeña, of the 
Evangelical Church in the Philippines. That this eventually obtained was due to the irenic spirit of such 
stalwart leaders as Dr. Melquiades Gamboa and the Rev. Dr. Proculo A. Rodriguez.  

As Rodriguez would later recall, he had learned upon arrival in Manila from Dumaguete in 1945 that Dia 
could not get the pastors of the United Evangelical Church registered with the office of the Bureau of 
the Library and the Museum, as required by the Philippine Commonwealth government. This was simply 
because Sobrepeña had reported to the Bureau that the United Evangelical Church had ceased to exist, 
for it had been reportedly absorbed into the wartime union in 1943 of the Evangelical Church of the 
Philippines. Feelings between the two leaders ran so high that Dia was ready to take the matter to court. 
It was fortunate at this point that Rodriguez courageously stepped in as an effective reconciler. As his 
own account puts it:  

I then visited Dr. Sobrepeña at the United Church in Manila. The Rev. [Jesus F.] Alvarez happened 
to be present. As kindly as I could, I explained to Dr. Sobrepeña that all the conferences of 
Mindanao, and there were four, and the Dumaguete Conference where I had been caught by the 
outbreak of the war were all totally ignorant of what had taken place in Manila in relation to the 
organization of the Evangelical Church. I pointed out to him that if we sincerely believed in the 
democratic way, his action to declare all the Conferences of Mindanao and the Visayas as having 
been absorbed in the Evangelical Church without their knowledge and consent could hardly be 
called democratic.  

He saw my point and in a Christian spirit acknowledged his mistake. I therefore asked him to 
write a letter to the Director of the Bureau [of] Library and Museum withdrawing his opposition 
to the registration of the pastors under the United Evangelical Church. Instead of doing this he 
offered another suggestion, which was that the pastors of the Evangelical Church and those of 
the Uni ted Evangelical Church could register under either name according to their personal 
preference. The two of us signed the letter to the Bureau Director and Rev. Alvarez signed as 
witness. The impasse was broken and from there we could move on to more constructive 
steps.”12  

In response to Dr. Gamboa's initiative, Dia and Sobrepeña in December 1945 met for a lengthy 
discussion to compose their differences. With them were four other leaders, namely, Bishop Cecilio P. 
Lorenzana and the Rev. Guillermo L. AbeIla, of the Evangelical Church of the Philippines; and Mr. 
Gerardo Armonio and the Rev. H. Hugh Bousman, of the United Evangelical Church, the latter being 
pastor of Ellinwood-Malate Church. The result was the mutual recognition that the two Churches were 
entirely separate, independent, and autonomous entities, but that the proper steps should immediately 
be taken to effect the union of the two, with invitations being sent out to other Churches as might wish 
to join.13  

 

Revival of the Pre-War Federation  



It was felt, however, that the question of church union would best be discussed within the context of an 
umbrella organization that would encompasses all the participating Churches. For this purpose, it was 
felt important to revive the Philippine Federation of Evangelical Churches of 1938. The pre-war 
Federation had not atrophied with the disintegration of the Federation of 1942. Though the latter had 
gradually ceased to function a little over a year after it was founded and had completely broken up in 
1945, its nucleus, which was the 1938 Federation, still remained largely intact.  

To reunite the evangelical Churches on the basis of free discussion and decision, the pre-war Federation 
was reorganized in January 1946. Its membership now included the United Evangelical Church of the 
Philippines, The Methodist Church, the Convention of Philippine Baptists, the National Convention of the 
Christian Church (Disciples), and four new members, namely, the Evangelical Church in the Philippines 
[1943], the IEMELIF and the UNIDA. Interestingly enough, Bishop Sobrepeña was not present on this 
occasion, for he reportedly had not been informed that the venue of the meeting had been changed.14  

A spirit of unity and goodwill prevailed at this reorganizational meeting of the Philippine Federation of 
Evangelical Churches. The same cordiality was tangibly reflected-in the admission of the Philippine 
Methodist Church, which had not been received into membership in 1938, largely due to the stout 
opposition of the mother Methodist Church.15 The warm welcome accorded the Philippine Methodists 
was further reflected in the way that Bishop Cipriano Navarro, the leader of the schism in 1933, was 
elected in 1946 as Executive Secretary of the revived Philippine Federation of Evangelical Churches.  

Many other achievements marked the postwar life of the revived Federation, but the most important 
development under its auspices at this time was the forging of a larger church union, which would finally 
be consummated in 1948.  

 

The United Evangelical Church in 1946 

In 1946, the United Evangelical Church had about 434 churches and unorganized congregations in 11 
District Conferences, with a total membership of about 100,000, half of whom were children. Its 
institutions included 17 schools, 1 university [Silliman], 6 hospitals, and the Silliman College of Theology. 
It also continued to cooperate with other denominations in Union Theological Seminary in Manila.16  

The havoc of destruction during the war may be exemplified by the vicissitudes suffered by the United 
Evangelical Church, particularly in terms of property and personnel losses, as reported by the various 
conference moderators in 1946. These reports clearly showed the extent of the necessary 
reconstruction that faced the Church in the immediate postwar era.  

 

The District Conferences in Luzon  

The Manila Conference, encompassing the city of Manila and the seven provinces of Cavite, Rizal, 
Laguna, Batangas, Mindoro, Marinduque and Tayabas, still had 114 organized churches and worshipping 
congregations, though it had lost a good number of its church workers. Manila in 1946 had only 2 
ministers, namely, the Rev. Marciano C. Evangelista and the Rev. Roman G. Amoranto, who was just 
about ready to retire. Moreover, there were but 3 ministers and 1 seminary graduate in Cavite; 6 
ministers (of whom 2 had long retired) in Laguna, 4 in Batangas, and 2 in Tayabas. In Mindoro, there was 
but one evangelist. Marinduque had 2 congregations, but had not a single church worker. In the Culion 
Leper Colony, there was a leper-pastor ministering to the leper congregation and a non-leper pastor in 
charge of non-leper work. Thus, in the immediate postwar period, the Manila Conference had a total of 
only 17 ordained ministers engaged in actual parish work.  



In terms of evangelists, the Manila Conference had but 18, and only 2 new students preparing for the 
ministry at Union Theological Seminary. There were 25 Biblewomen, however, and though only a few of 
them were assigned to active church service, the rest voluntarily gave their services in Sunday School 
and kindergarten work.17  

In 1946, there was only one UEC-related charity clinic in the entire Manila Conference, and this was 
operated with meager resources by a nurse named Miss Evangelista, daughter of the conference 
moderator.18  

In the newly organized Bicol Conference, which encompassed the five provinces of Camarines Norte, 
Camarines Sur, Albay, Sorsogon and part of Masbate, the situation was even worse than in that of 
Manila. In this vast area of about 20,000 square miles, there were in 1946 only 3 ordained ministers, 
namely, the Rev. Artemio T. Auste [moderator], the Rev. Agripina Moralde, and the Rev. Vicente 
Constantino;19 and 4 licensed evangelists, 8 deaconesses and 12 lay workers. The churches were so 
impoverished that they could hardly support their workers. Practically all the church buildings, as well as 
the Milwaukee Hospital in Albay, had been razed to the ground during the war. A new church-related 
school, United Institute, had been put up in Legazpi, Albay in 1946, but this was operating on a regular 
deficit of P500 [US$250] a month. Worse, there were, for some reason, factional rifts in the churches of 
Naga and Bulan.20  

 

The Visayan District Conferences  

In the Tacloban Conference, comprising Samar and northern Leyte, there were 16 churches and 12 

congregations, organized into 9 circuits, with a total membership of 1,300 adult communicants. Here the 

situation in terms of personnel was better off than in most UEC conferences, for there were then 8 

ordained ministers, 20 evangelists and 2 deaconesses. There were also 3 self-supporting churches, 

namely, Tacloban, Carigara, and Catbalogan, and 3 church-related institutions, namely, Liberation 

Memorial Institute in Carigara with the Rev. Jacinto Dayola as principal], Tacloban Academy, and Eastern 

Samar Institute, with Mr. Valentin Montes as principal. 

Maasin Conference, the smallest in the United Evangelical Church with but 31 churches and 
congregation and a total of 3,000 members, was also comparatively better off in terms of personnel 
requirements. It had 8 ordained ministers, 11 evangelists and 5 deaconesses. The pioneer worker in 
Leyte, the Rev. Francisco Ibalarrosa, had been retired in 1945 after more than 40 years in the ministry 
and in 1946 was receiving a monthly pension of P80 [US$40]. One of the deaconesses was given 
responsibility to promote youth work, while one evangelist was charged with evangelism in towns 
where there were yet no Protestants. Through his efforts, new evangelical congregations had been 
organized by mid-1946 in Hinatagan with 49 members, Palompon with 11, and Kanangga with 30. 
Maasin Conference also had four church-related schools, namely, Maasin Institute, National Heroes 
Institute, Vision Hill Bible School in Ormoc, and a Chinese school.21  

In central Visayas, on the other hand, the Cebu Conference, which encompassed the provinces of Cebu, 
Bohol and southern Masbate, had 40 organized churches and 50 unorganized congregations, and a total 
membership of approximately 6,000. In 1946 the Conference had 10 ministers, 12 evangelists, and 7 
Biblewomen, who were mostly engaged in kindergarten and Sunday School work and therefore, in 
effect, as assistants to the pastors. In May 1946, the Cebu Conference also established the Cebu 
Institute under Mr. Jose D.A. Diao as director. With an initial enrolment of about 450, it occupied the 
former Student Center Building, which bad been gratuitously repaired by the U.S. Army and covered 



with a temporary nipa roofing. About the same time, another school was opened in Tagbilaran, and 
though not run by the Church, most of the trustees and faculty members were Protestants.  

Every four months, the Cebu Conference held Bible institutes for one week with more than 200 in 
attendance per session. Every summer, there was also Daily Vacation Bible School with over 3,000 
children in attendance. During the war, the conference people had hidden on the island of Bohol Miss 
Merne N. Graham and two missionary couples so carefully that not one was caught by the Japanese.22  

The Dumaguete Conference continued to be the largest in the United Evangelical Church, with 29 

churches and congregations and 12,000 members from Calatrava to Siquijor Island, served by 11 

ordained ministers and a number of evangelists. Its first postwar program was an intensive campaign in 

evangelism and stewardship. In addition to Silliman University in Dumaguete, a new church-related 

school, Hibbard Institute, was also founded in GuihuIngan in 1946,23 though the latter would have only a 

brief existence. 

The Iloilo-Antique Conference had a special problem unique to their own area. As noted in an earlier 
chapter, the Presbyterian churches in Panay had suffered various vicissitudes in connection with the 
Presbyterian Mission's withdrawal from the island in 1925. Since most of their churches refused to join 
the Baptists and sought instead to maintain their Presbyterian identity, and since the Presbyterian 
Mission, despite its best intentions, had not been able thereafter to extend help to them, the Panay 
Presbyterians had to fend for themselves for a decade till they joined the United Evangelical Church in 
1935.  

Their isolation seriously sapped their strength, and the results were quite devastating. In 1925 the Panay 
Presbyterians had a communicant membership of about 4,000 and a total worshipping community of 
about 10,000. The corresponding figures had already significantly dipped in 1936. In 1946 the Iloilo-
Antique Conference had 45 organized churches and 3 unorganized congregations, but with only a total 
membership of about 4,000 -- a 60% loss over the past two decades. At the end of the war, they had 
only 4 ordained ministers, all of whom, like the Rev. Clemente C. Constantino, were advanced in years. 
In fact, the conference moderator, the Rev. Juan E. Nuñez, was the youngest of the four.  

Moreover, of the various churches in the conference, only 4 were conducting regular Bible Institutes 
twice a year, though with neither any literature nor books. In fact, in 1946 there was only one Ilonggo 
Bible in the entire Iloilo-Antique Conference, and this was kept in the possession of Moderator Nuñez, 
who, in view of his poor sight and the lack of eyeglasses, could only have it read to him by his wife.24  

Moreover, the Presbyterians' Leon Institute, founded in 1917, had been turned over to the Baptists in 
1925, but with the Baptists fully occupied with their own Philippine Central College in Jaro, the former 
soon died out. Culasi Institute resumed operation after the war, but now was run not by the Church but 
by the town.  

 

The UEC Conferences in Mindanao  

The churches in Mindanao suffered no less than those in Luzon and the Visayas. In the Northern 

Mindanao Conference of the United Evangelical Church, three of the finest churches, namely, Dansalan, 

Momungan and Kolambugan, as well as 30 others, had been totally destroyed or severely damaged 

during the war. 



But with its fertile lands, Mindanao not only was soon able to get on the road to reconstruction and 
rehabilitation, but also served as a beckon for an increasing number of settlers from Luzon and the 
Visayas. Thus, the Mindanao churches were soon able to get back on their feet.  

Northern Mindanao District Conference, comprising what is now Misamis Occidental and parts of 
Zamboanga del Norte and Lanao del Norte, distinguished itself by its strong program of women's work 
and stewardship, the former contributing largely to the success of the latter. In 1946 it had a total of 31 
local Dorcas Societies, most organized through the promotional work of Mrs. Conrada V. del Carmen. 
Largely through the help of these women's societies, the conference was able to give its pastors an 
average salary of P100 to P150 per month at a time when public school teachers' salaries stood at about 
P60.  

A parallel development took place in Eastern Mindanao District Conference along the coast from Iligan 
to Caraga. This conference in 1946 had 22 organized churches, 15 congregations, and around 2,500 
members -- served by 6 ordained ministers, 11 evangelists and 2 deaconesses, and 4 kindergarten 
teachers who had graduated from Silliman. Some 498 adults and children, or one-fifth of the total 
membership had been added only during the first six months of 1946. As in Northern Mindanao, tithing 
was observed by a good number of church members, and the Eastern Mindanao churches were able to 
pay their pastors according to a fixed scheme, as follows: the capital towns, P150 a month; first-class 
municipalities, P100 a month; and for 2nd class towns and below, at least P80.25  

The Southern Mindanao District Conference in Davao and the newly organized Cotabato District 
Conference also showed rapid evangelistic growth immediately after the war. This was perhaps because 
these two provinces received the majority of the new settlers from Luzon and the Visayas at that time, a 
good number of whom were Protestants. Five pre-war churches in Southern Mindanao had been 
disbanded after liberation due to the migration of their members, but six new ones elsewhere were 
soon organized.  

By late 1946, the Southern Mindanao District Conference had 20 organized churches and 3 
congregations, served by 5 ordained ministers, 3 evangelists, 3 deaconesses (of whom 2 were on 
fulltime service. One of the evangelists who had had two years theological training at Silliman, served as 
missionary to the Bagobos under the auspices of the Conference Home Mission. Plans had been made to 
open a new mission among the Mandayas in the Compostela district of the upper Agusan River, when 
war broke out in 1941,26 but it was not until 1946 that this was implemented.  

 

First Postwar UEC General Assembly  

For the various Philippine Churches, the urgent imperative immediately after the war was simply to pick 
up the broken pieces and start anew. The United Evangelical Church held at Dumaguete on May 14-19, 
1946 its eighth and first postwar General Assembly -- the first since May 1941.27 The General Moderator, 
the Rev. Leonardo G. Dia sent an invitation to Dr. J. Leon Hooper, former missionary in Manila and now 
Presbyterian Board secretary for the Philippines, to come for this assembly, but the latter sent his 
regrets that he would not be able to come in time.28  

Aside from the general officers, moderators, and conference representatives (43 ministers and 53 lay 
members), present on this occasion as fraternal delegates were Bishop Dionisio D. Alejandro, of The 
Methodist Church; Bishop Cipriano Navarro, of the Philippine Methodist Church [who was also executive 
secretary of the recently reconstituted Philippine Federation of Evangelical Churches]; the Rev. Juan 
Santos, of the Christian Church (Disciples); the Rev. Samuel G. Catli, secretary of the Philippine Council of 



Christian Education; and Mr. Agustin Pañares, former division superintendent of Cotabato and a leading 
layman in the United Evangelical Church.  

The general officers elected at the last General Assembly in Dansalan, Lanao in 1941 continued to hold 

office, namely, the Rev. Leonardo G. Dia, as General Moderator; the Rev. Stephen L. Smith, as General 

Secretary; and Mr. Juan Alabastro, as General Treasurer: The largest delegation, with 24 members, 

naturally came from Negros District Conference, followed by Cebu with 13 and Manila [half depleted 

from losses to the Evangelical Church in the Philippines] with 12. The rest of the conferences sent no 

more than 6 official delegates, and none at all was present from the Iloilo-Antique Conference. The 

Northern Luzon Conference, composed of the former United Brethren churches in the La Union, had 

been completely lost to the Evangelical Church in the Philippines in 1943.29 

 

Salient Acts of the 1946 UEC General Assembly  

The most important acts of this general assembly included the adoption of a Four-Year Reconstruction 
Plan, particularly the rebuilding of ruined churches and hospitals, and the opening of a nursing school at 
Silliman University and in Manila, in conjunction with the proposed union hospital work; and the 
adoption of the plan endorsed by the Philippine Federation of Evangelical Churches for a wider church 
union.30  

In more specific terms, the 1946 General Assembly launched the campaign to double the membership of 
the Church, to construct 100 new churches, to recruit and train 100 new ministers, and to locate a 
missionary in every provincial capital. Aside from such house-keeping items as establishing a ministerial 
insurance or pension system, the 1946 General Assembly also inaugurated a year-long "preaching 
mission" throughout the entire field of the Church.31  

The 1946 UEC General Assembly also made a landmark decision with respect to future church-mission 
relations, when it voted that "in matters of appointment of missionaries to the field, there should be 
consultation with the General Moderator and the District Conference involved."32 As will soon be seen, 
this action was concurred in by the visiting deputation from the American boards, leading to a policy 
decision that would have important and far-reaching consequences for the life of both the Church and 
related mission boards.  

At that same General Assembly of 1946, there was also organized the so-called "Philippine Missionary 
Society" of the United Evangelical Church. Elected first president was Mr. Gerardo Armonio, with Mr. 
Agustin Pañares as vice president, the Rev. Santiago G. Iyoy as secretary, and the Rev. Lumen C. Rol3le 
as treasurer."33  

 

National Evangelical Women's Association  

The women in attendance at the assembly, comprising one-fifth the total in attendance, also 

reorganized the "National Evangelical Women's Association," with Mrs. Maria K. Hernandez as 

president, Mrs. Jael Pelgone Cruz as vice president, Miss Panfila Babista as executive secretary, Miss 

Rosario L. Kangleon [the future Mrs. Pedro M. Raterta] as treasurer, and Miss Porfiria Majarocon as 

recording secretary.34 

Since the 1910's, but especially beginning the 1920's, women in the Protestant churches had 
increasingly assumed more responsible positions of leadership, though this was largely confined to work 
among children, the youth and other women. The war years ended with women aggressively taking on 



more challenges. Mrs. Inez M. Moser, a member of the Presbyterian Board of Foreign Missions and of 
the National Board of United Council of Church Women, who came with a board deputation in 1946, 
noted at that time that "the pre-war contribution of women in the Church is bearing much fruit in the 
post-war Church."35 She then went on to say:  

Nowhere can one find a finer group of responsible Christian women; their devotion and 
consecration to their Lord and the Church is moving and inspiring. They are women of 
intelligence. In each church we found one or more women capable of leadership in women's 
work on the local, the District Conference, or national level. These women were usually 
graduates of Silliman University or were trained in Ellinwood Bible School. Some had attended 
the University of the Philippines or other schools in the Islands and a few have studied in 
American colleges and universities.36  

Deeply impressed of the position of women she discovered in the Philippines, Mrs. Moser admiringly 
continued:  

The place the women in the Philippines hold in the economic, cultural and family life makes it 
easy for them to assume leadership in the church. They have control of the purse in the home; all 
money is turned over to them. ... They direct the activities of the family ...  

The women are good business managers. The wife of one of the finest Christian doctors 
manages, most efficiently and graciously, a large house, five children, and a small shop in the 
market. ...  

In some places the responsibility of the whole church is upon women because of the lack of 
men.37 

 

Association of Christian Schools and College  

The great need for education of thousands of Filipino youth, who had lost four years of schooling during 
the war years, shaped the UEC's commitment to educational work. Interest in establishing Protestant 
schools was specially heightened, for it was also seen as a highly effective means of evangelization. As 
the staunch lay leader Mateo Occeña strongly put it in 1946:  

The unanimous, considered and crystallized conviction of the Protestant Filipino ministers and 
lay leaders is that the educational approach is one of the most effective means of accelerating 
evangelization work in the Philippines. There are many Filipino parents who would not dreams of 
sending their children to a Protestant church but who, because of their hunger for education, 
would allow such children to be enrolled in a quality school where chapel services and Bible 
classes are a compulsory requirement. In this way, the Protestant school serves as a bridge 
between the non-Protestant home and the Protestant church. ... If we mold the students, we do 
not have to worry about how they will behave as adults. This is not a theory; the record of 
Silliman University, Central Philippine College, and similar other schools bears this out 
eloquently. 

The disruption of schools during the Japanese occupation has served to increase further the 
Filipino hunger for education. The arrival of hundreds of American Protestant chaplains and tens 
of thousands of American Protestant soldiers has helped the Filipino Protestant movement 
tremendously. Seeing American GI's crowding into Protestant churches and American chaplains 
occupying Protestant pulpits, the Filipinos could not help realizing that the religion of the 



majority of their liberators cannot be bad ... We must immediately take advantage of their 
enthusiasm for education and Protestantism.38 

Thus, a number of Protestant schools arose in 1945 and 1946. Various other quarters also responded to 
the same educational need, and many more Catholic and private secular institutions sprouted during the 
same period.  

It was also at the 1946 UEC General Assembly that the Association of Christian Schools and Colleges 
[ACSC] was inaugurated, with Dr. Arthur L. Carson, president of Silliman University, as its first 
president.39 Thus, the ACSC was a brain-child of the United Evangelical Church and had for its core 
members the schools related to the latter. Within two weeks, a total of 38 Protestant church-related 
institutions, including the oldest [Maasin Institute], had applied for membership. Of these, at least 21 
were within the territory of the United Evangelical Church.40  

But perhaps the most important act of the 1946 UEC General Assembly was its endorsement of the Plan 
of Union prepared by the Philippine Federation of Evangelical Churches. For nearly two decades, the 
UEC had stood as the material symbol of church unity. During that period and despite the sad 
experiences during the war years, the constituent Churches had grown together, not as separate entities 
standing side by side, but as one organic unit seeking to evolve its own identity from the various strands 
of traditions that characterized each of its constituent bodies.  

 

Toward Future Mission-Church Relations 

On November 21, 1945, soon after the liberation of the Philippines, the Presbyterian Board had held a 
conference with their missionaries to China, Japan, Korea, Thailand and the Philippines, to consider the 
question of reentry to these mission fields. 

In each of the five fields, the question was raised as to the relationship of missionaries to the national 
Church under the new conditions, as well as in what program of the national Churches could the 
missionaries participate. In particular, the Presbyterian Board was interested in such specific questions 
as the types and number of missionaries needed; the kind of work they were to undertake; their 
relationship to the national Church; the organizational framework within which the missionaries were to 
labor; the use and control of mission funds in the work of the national Church; the future, future control, 
and future needs of Christian institutions, including personnel needs and funds; and finally, possible 
united approach within each field with other Boards and Missions. Only after they shall have obtained 
the fullest information as possible on these issues was the Presbyterian Board to undertake a new 
complete program and send permanent field representatives.41 

Recognizing that they would have to review the situation altogether, the Board sent missionaries to the 

Philippines, but for the moment did not restore the mission as a Presbyterian organization. The other 

Boards also took similar, parallel positions. Thus, when the American Board sent out their vice-

president, Dr. Carl Heath Kopf, as member of the deputation team to the Philippines, they simply told 

him: "You are to keep your eyes open, your ears open, and your heart open; and then you are to come 

and tell us what you saw, what you heard, and what you felt."42 

 

The Special Church-Mission Meeting of 1946 

The deputation from the American mission boards, composed of Dr. C.H. Kopf, of the American Board, 

and six Presbyterian Board representatives led by Dr. J. Leon Hooper, secretary for the Philippines, Korea 



and Siam and former missionary to the Philippines; and Dr. William N. Wysham, secretary for East Asia,43 

arrived in Manila in September 1946. Accompanied by General Moderator Leonardo G. Dia, the 

deputation travelled extensively for 25 days through all the District Conferences of the United 

Evangelical Church. 

While in Manila, the deputation members were privileged to be granted an interview by Philippine 

President Manuel A. Roxas at the Malacañang Palace. The conversation had drifted along the usual 

pleasantries, until the Filipino physician who had introduced the group mentioned the American boards' 

tentative plans for higher education in Manila. As the deputation report later recounted: 

The President immediately showed great interest. He said that there is now a tendency to 

commercialize higher education and a need exists for the type of school which missionaries 

would conduct. He hoped we would open such a school since all the aid possible to maintain 

educational standards is necessary. This attitude was in accord with his message to the Manila 

alumni of Silliman University on their Founders' Day [August 28]: 'I am proud of the Christian 

young men and women that the University has prepared for service.'44 

On September 16-17, 1946, there was held at Silliman University a special joint meeting of the Executive 

Committee of the United Evangelical Church with members of the deputation and a few missionaries of 

the American Board and Presbyterian missions. Present on this historic occasion were the general 

officers of the United Evangelical Church, namely, the Rev. Leonardo G. Dia, General Moderator; the 

Rev. Stephen L. Smith, General Secretary; Mr. Juan Alabastro, General Treasurer; and ten conference 

moderators, namely, the Rev. Marciano C. Evangelista (Manila), the Rev. Artemio Auste (Bicol), the Rev. 

Andres M. Estoy (Tacloban), the Rev. Lucas Salvador (Maasin), the Rev. Santiago G. Iyoy (Cebu), the Rev. 

Simeon S. Emilia (Dnmagete), the Rev. Juan E. Nuñez (Iloilo-Antique), the Rev. Angel B. Taglucop 

(Eastern Mindanao), the Rev. Cirilo del Carmen, Sr. (Northern Mindanao), and the Rev. Sancho Anfone 

(Cotabato). Also present were six laymen,45 each representing his respective conference, except for 

Cotabato and Eastern Mindanao which had no lay delegates. 

Also present were the Rev. Proculo A. Rodriguez, pastor of Silliman Student Church, the Rev. Placido 

Ortega, principal of Vision Hill Bible School in Ormoc, Leyte, as well as the Rev. James F. McKinley, dean 

of the Silliman College of Theology; the Rev. Walter C. Tong, and the Rev. Frank J. Woodward, all of the 

American Board mission; and Dr. Arthur L. Carson, president of Silliman University, and the Rev. Fred G. 

Appleton, of the Silliman Extension Service, these last two belonging to the Presbyterian mission. 

 

Significant Acts of the Church-Mission Meeting of 1946 

At this special meeting of September 16-17, there fortunately arose a real opportunity to place the 

Church-Mission relationship on a new basis. The situation was best summed up in the words of General 

Moderator Dia: 

Our purpose is to enable the deputation to see the church in its native habitat, where we live and 

work and have our being to see our own condition so that they will know and can determine the 

amount of destruction and our needs … to see how far Christianity has been accepted in this 

country, and how deep its roots have grown in the life of our people. ... This is the best time to 

find that out because we have gone through severe testing. We have been tested by fire, by 



famine and by adversity. What remained of Christianity would be the best index as to its life and 

strength, and its future here. 

It is our hope that in these two days we will come to some agreement as to what we need, as to 

what resources we have, as to our participation in the total program, and our determination to 

carry out what plans might be made. These, from the standpoint of the Church, are what I 

believe to be the objectives of this meeting.46 

While admitting realistically that there was need for mission board assistance in the great task of 
postwar reconstruction, these words of Dia nevertheless show a firm determination for the United 
Evangelical Church to stand on its own two feet -- a resolve born out of the happy discovery during the 
war years that the evangelical Churches could survive without missionary support.  

One of the most salient acts of the joint meeting was to affirm, in line with the action of the UEC General 
Assembly some four months earlier on, that "the time has come for missionaries to work under the 
supervision of the Church in close coordination with its whole plan of evangelization and expansion."47 
The UEC Executive Committee also voted "that the United Evangelical Church take over the full 
responsibility for the entire work of the Church, and the direction of work previously carried on by the 
Missions.”48 The UEC Executive Committee then created a Personnel Committee of five members, 
composed of the General Moderator, 2 Filipino church leaders, and 2 American missionaries, to handle 
the "needs of the field for personnel," including the calling and assignment of American missionaries, 
who shortly afterwards began to be called "fraternal workers." These acts were subsequently approved 
two weeks later by the Planning Conference of the board deputation members, missionaries and Filipino 
church leaders held at Manila on September 30 to October 5, 1946.49  

The first application of this new principle involved the appointments of the three Presbyterian 
missionaries subsequently received as affiliate members of the Manila Conference, namely, Stephen L. 
Smith, Eugene A. Hessel, and Alexander Christie. Reflecting the new Church-Mission relationship in the 
postwar era, it was now the United Evangelical Church which assigned these missionaries to their 
particular tasks. Thus, the Rev. Christie was assigned to supervise the churches in Calamba, Los Baños, 
Pasig and Cavite.50 In May 1948, the Rev. Alan G. Gripe was assigned to the Dumaguete Town Church, 
while the latter was searching for a suitable Filipino pastor.51 It was not until 1952, however, that this 
new power and authority was fully exercised by what had now become the United Church of Christ in 
the Philippines, when it fixed the assignments of no less than 30 missionary couples and 7 single ladies 
sent by the various cooperating boards, in response to specific requests from the United Church.52  

The Executive Committee of the United Evangelical Church also welcomed the proposal of the 

Presbyterian Board and its Philippine Mission to set up a radio station for evangelism at Silliman 

University in Dumaguete City.53 This was soon to materialize in Radio Station DYSR, and later also DYCR, 

although only the former has survived to this day. 

 

War Damage Claims  

As a result of the war, much property and livestock were destroyed, firstly, during the American defense 
of the country between December 1941 and May 1942; then during the Japanese or Filipino guerrilla 
operations in the next two and a half years; and finally, during American the campaign of liberation from 
October 1944 to August 1945. As per an agreement between the U.S. and Philippine governments in 
April 1945, a War Damage Commission was set up to determine the amount of damage subject to 



reparation claims, covering property damages caused by the U.S. Army, the Filipino guerrillas, and the 
Japanese forces in the course of the war.54  

The question of war damage claims for destroyed church properties was first broached at the joint 
meeting at Dumaguete on September 16-17, 1946. It was agreed that a claims list for war damage 
reparations should be prepared by all local churches concerned. The list should include the following 
items: the name of the church destroyed or damaged, its worth in prewar days, the estimated cost of its 
reconstruction, how much of that can be raised locally, which churches were to be given priority and 
how much was needed by each, the extent of damage and need, what has so far been done to 
reconstruct the building concerned, what is available to complete the lank, and what kind and how 
much would be required to carry out the specific program of each local church.55  

Alongside this concern for reconstruction and rehabilitation, Dr. Proculo A. Rodriguez thought that there 
was an equally urgent need for rural extension service.56 He continued to advocate strongly for it, and in 
the end the happy result was the establishment of the Rural Extension Service Program of Silliman 
University, of which he was the first director. By the 1970's, this university extension program had 
become the second largest in the Philippines, standing next only to that of U.P. College in Los Baños.  

 

The Planning Conference of 1946  

The new relationship between the Church and the Mission was further clarified at the Planning 

Conference in Manila at the end of that same September. As the conference unequivocally stated: "We 

recognize the authority of the United Evangelical Church to assign its workers, including the missionaries 

from abroad appointed to it by the Boards from time to time."57 

To indicate the complete cessation of American missionary activity apart from the work of the national 
Church, the Planning Conference also affirmed:  

Believing that the time has come for the complete unification of the program of the United 
Evangelical Church and Mission Boards related to the Church which in the past has been carried 
on under parallel lines of activities, and assuming that the right to the management of its own 
internal affairs inheres in the Church.  

We propose the transfer to the Church of all ecclesiastical functions, the philanthropic service, 
and the missionary expansion previously carried on by the Miss ions.58  

With this historic statement came to an end the independent work in the Philippines of the 
Presbyterian, American Board, and Disciple boards of mission. Henceforth, whatever work they would 
do would come under the umbrella and direct supervision of the Philippine Church.  

 

Four-Year Plan of Rehabilitation and Advance  

At this Planning Conference, it was also noted that the past war had "brought people of all faiths nearer 
together," as they found themselves united in a common cause, sharing the same vicissitudes and 
sufferings. This was thought important a consideration, as the Protestant Churches resumed their 
evangelization programs with new vigor and purpose. As the Planning Conference put it: "The 
evangelical message is heard more readily. A personal living faith is a deep need in the hearts of many 
saddened lives which the message of Jesus can bring."59 As a result of the disruption caused by the war, 
a new generation of children and young people were awaiting Christian education and nurture. There 
was also need to counter the inroads of cynicism and secularism, resulting from the sufferings of the war 



years. Thus, the postwar Cebuano saying: "Sa Una, panahon pa ni Cristo; karon, panahon na sa alisto," 
which may be roughly translated as, "the past was the time of Christ the Lord; today, it is the time of the 
cunning and the bold."  

The Planning Conference set up a "Four-Year Plan of Rehabilitation and Advance," the most important 
objectives of which were to double the UEC membership within that period; and to rebuild or repair 
destroyed churches, chapels, schools, hospitals, and other church or former mission properties. The 
immediate need, however, was for Bibles and hymnals,6° for all those available in prewar days had 
nearly all been lost or destroyed during the four years of enemy occupation.  

There were so many things to do, in connection with the reorganization and rehabilitation of the 
Churches immediately after the war. In terms of ministerial preparation, for example, it was decided in 
1947 that henceforth, in the United Evangelical Church, the common degree requirement for pastor's 
ordination would be the 4-year Bachelor of Theology degree program. For conference evangelist, the 
prerequisite for licentiate would be two years' training and a summer refresher course in seminary. It 
was also decided that instead of regional dialect Bible Schools, several district Bible institutes of 1-2 
weeks' duration should be held to or three times a year, as was the practice in Bohol.61  

Women's Christian work was also recognized as having assumed significant dimension. Thus, it was 
voted that a deaconess be employed in each District Conference of the United Evangelical Church, 
whose responsibility was to promote the work of women's organizations. Her salary was to be 
subsidized by the General Assembly up to P50 per month [US$25], the rest to be paid by the 
Conference.62  

 

Prospects for the Future  

The war years had sundered the unity of 1929. Yet, in a sense, this breaking-up was a good and welcome 
occasion, if not opportunity, not just to recover but, more importantly, to remake and improve on 
former foundations. Committed as it was from the beginning to the idea of church union, the United 
Evangelical Church in the Philippines, as well as the Evangelical Church in the Philippines, found 
themselves confronted in 1946 by a call and challenge they could neither dismiss nor ignore.  
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Chapter XII  
 

THE UNITED CHURCH OF CHRIST  
IN THE PHILIPPINES 

 

We, delegates to the Uniting Assembly, hereby formally adopt  
the Plan and Basis of Union formulated by the Joint Commission on  

Church Union of the uniting churches, as the fundamental declaration  
of faith and plan of government of the United Church of Christ in the Philippines,  

and forthwith proceed to organize ourselves accordingly  
for the furtherance of the redemptive work of Christ in the World.  

-- First General Assembly, 1948  
United Church otChrist in the Philippines  

 

The original impetus early in 1946, which ultimately led to the union of 1948, was the result of initiatives 
taken by the United Evangelical Church and the Philippine Methodist Church. The Committee on Church 
Union of the Philippine Federation of Evangelical Churches then appointed a sub-committee of two, 
composed of General Moderator Leonardo G. Dia, of the United Evangelical Church, and Bishop Cipriano 
C. Navarro, of the Philippine Methodist Church, to draft a constitution which may serve as the basis for 
an organic union of the two Churches. This sub-committee was also authorized to coopt such other 
members as they saw fit, and to invite to participate leaders of such other Churches as were interested 
in coming along. With the dissensions and animosities in the immediate postwar period having 
sufficiently subsided, the Evangelical Church in the Philippines in time joined in the union negotiations.  

By Apri1 1946, the draft of a Basis of Union had been adopted by an enlarged committee, composed of 
Bishop Cipriano N. Navarro, Bishop Roberto P. Songco, and Mr. Macario P. Quiocho, of the Philippine 
Methodist Church; Moderator Leonardo G. Dia and Mr. Gerardo Armonio, of the United Evangelical 
Church; and Presiding Bishop Cecilio P. Lorenzana, the Rev. Rafael B. Resus, the Rev. Guillemio L. AbeIla, 
Mrs. Avelina Lorenzana Osias, and Mr. Emiliano Quijano, of the Evangelical Church in the Philippines.1  

 

The Basis of Union  

In its final form, the Basis of Union consisted of nine articles basically dealing with items under three 
categories, namely; faith, order, and practical measures. This is immediately evident in the first five 
articles, as follows:  

Article I -- Name 

The name of this organization shall be: UNITED CHURCH OF CHRIST IN THE PHILIPPINES.  

Article -- Church Property 



Church property may be held by individual congregations or other church bodies. It is desirable 
that property be held in the name of the church. Transfer of property should be held in the name 
of the church. Transfer of property shall be voluntary.  

Article III -- Historic Faith and Message 

We do preserve all of the heritage of faith brought into the Union by each of the constituent 
Churches and hereby declare as our common faith and message: Jesus Christ, the Son of the 
Living God, our Lord and Saviour.  

Article IV-- Church Practices and Worship 

Congregations may follow their customary practice and worship.  

Article V -- Membership 

Members in good and regular standing of each of the Uniting Churches shall be regarded as such 

by all the others in the Union.2  

The immediately succeeding articles deal with matters, which were already common practice of 
practically all Churches involved in the union negotiations, and these included the nature of the local 
church, the annual conference, and the general assembly.  

But under the article on the General Assembly and in the final article, there was the ticklish matter of 
the office of Bishops in the proposed united Church. Thus, Article VIII of the Basis of Union, subtitled 
"The General Assembly," reads: "The General Assembly shall be the highest governing body of the 
Church. It shall meet every two years and shall be presided over by the Bishops alternating among 
themselves."3 The Bishops, who are identified as "the administrative officers of their respective areas," 
are to have "joint general oversight over the entire Church; each one, more specifically, over a 
jurisdictional area to which he is assigned by the General Assembly." Their "powers and prerogatives" 
shall be delegated to them by the General Assembly," but "together with the Executive Committee of 
the General Assembly, they shall initiate and carry out plans of work for the entire Church."4  

 

The Question of Bishops  

The issue was soon to become a major problem in the union negotiations, particularly for the United 
Evangelical Church. An episcopal polity in modified form had been adopted by the Evangelical Church in 
the Philippines of 1943, though a good number of its members were former United Evangelical Church 
people in former Presbyterian areas in the Tagalog provinces, or else Disciples with their traditional 
congregationalism] in northern Luzon. This was because the staunchest advocates of the 1943 union, 
like Enrique C. Sobrepeña and Cecilio P. Lorenzana, though by then members of the United Evangelical 
Church, were of United Brethren heritage, which had an episcopal tradition. Moreover, the 1943 union 
was also strongly supported by others like Bishop Matias Cuadra, who, though formerly of the Christian 
and Missionary Alliance, had accepted the idea of episcopacy when he joined the IEMELIF.  

When the United Evangelical Church was formed in 1929, the United Brethren had not insisted on 

episcopacy. But with the entry into the union negotiations in1946 of the Philippine Methodist Church, 

the issue of bishops could no longer be avoided nor ignored.   

 There were strong anti-episcopacy voices, coming especially from the former Presbyterian and 
Congregationalist areas in the Visayas and Mindanao, and it looked as if the issue would prove a serious 
obstacle to union. However, it was the Rev. Proculo A. Rodriguez, baptized as a Presbyterian but whose 
entire ministerial career had been in the Congregationalist area, who opened the way for a successful 



resolution of the issue. Since he began his ministry in the early 1920's, Rodriguez had always been the 
apostle of understanding, peace and reconciliation among evangelical circles in the Philippines. In a 
position paper he submitted to the 1946 General Assembly of the United Evangelical Church, Rodriguez 
accordingly affirmed:  

It is a fact that needs no further emphasis that we of the United Evangelical Church are in favor 
of any move toward larger union, and if possible, complete union of Protestant bodies of 
recognized standing in the Philippines which respects and preserves all the virtues of the 
Evangelical faith and democratic processes which have been won at so high a price of 
Christendom. So no argument and time need be wasted on this point.5  

It would appear that by this time, Rodriguez had accepted the idea of episcopacy, but he was for 
bringing into the union all the best elements of the presbyterian and congregational orders. He was also 
not unmindful of the emotional and psychological stumbling-blocks for those unfamiliar with the 
episcopal polity. Thus, his position paper then went on to say:  

It must, however, be recognized that we are working in time and amid circumstances that we 
cannot ignore. There are terminologies which, without any fault of their own, are historically not 
so easily acceptable among the majority of people in certain areas.  

It is fortunate for the people in the Luzon area that from the early beginnings they heard and 
became accustomed to most of the Amen can denominations that were transplanted to the 
Philippines.  

On the other hand, for the Protestants who live south and farther away from Manila, only one or 
at most two denominations are generally known to them. For example, to many of us the title 
'bishop' carries with it the picture of pomp, power, and wealth. History is to blame. We are afraid 
to assume any such titles for fear that we be laughed at even secretly, because we do not 
measure up to the people's standard and expectation. The title seems to require a purple robe, 
an expensive car, and autocratic power. This need not be, of course. The people of Luzon have 
already become acquainted with the meeker bishops, true shepherds of the sheep, going about 
in the more humble garb without losing the dignity and respect which by faithful labor they 
worthily won.6  

But as this development had not yet happened among Protestants living in places south of Manila, 
Rodriguez counselled caution on the subject, though he himself was soon to become one of the most 
persuasive spokesmen for bishops in the United Church. Advising the UEC General Assembly to proceed 
slowly, Rodriguez therefore proposed:  

That we reserve to the District Conferences in areas concerned viz., Mindanao, Visayas, etc., the 
right to organize their area organizations when they feel able to support such organization 
financially, and with such titles for area officers as are acceptable to them; at the same time 
according to the Luzon areas that choose Episcopal titles the recognition and respect due to 
those church officials, even when they are in our own areas using other titles;  

That while awaiting final consummation of union, we approve of free movement of our 
membership between these areas on perfect equality, and with all the privileges heretofore 
enjoyed by them as full members in their respective denominations.  

That we disapprove double laying on [of] hands, believing that one laying on of hands is 
sufficient.  

That higher offices other than those of the pastoral office are administrative and nothing else.7  



As the acknowledged leader in Mindanao, Rodriguez's opinions carried heavyweight. Nonetheless, it 

would take another two years before the union would be consummated. But by then, nearly all of the 

most vocal opposition to the office of bishop had been won over to its side.   

 

The Last UEC General Assembly  

The United Evangelical Church held its 9th and last biennial General Assembly at Ellinwood-Malate 
Church in Manila on May 19-22, 1948. Present as fraternal delegates on the occasion were Bishop 
Roberto P. Songco, of the Philippine Methodist Church; the Rev. Loreto Sampay, national secretary of 
the Church of Christ [Disciples]; Dr. Gumersindo Garcia, president of the Philippine Federation of 
Evangelical Churches [PFEC]; the Rev. Samuel G. Catli, head of the department of Christian Education of 
the FFEC; and Mrs. Jael P. Cruz, of the National Evangelical Women's Association; as well as the Rev. Dr. 
Henry Little, Jr., field secretary for the Philippines Field Office of both the American Board and the 
Presbyterian Board. Letters of fraternal greetings were also received from Bishop Isabelo de los Reyes, 
Jr., Supreme Bishop of the Philippine Independent Church, and the Rev. Onofre G. Fonceca, of the 
Evangelical Church in the Philippines; while a congratulatory telegram was also received from Dr. Teofilo 
Marte, of Iloilo, outgoing president of the Convention of Philippine Baptist Churches.8  

The opening address of General Moderator Dia, titled "Let Us Go Forward," challenged his hearers to 
take up the ongoing missionary task and to consider favorably the projected organic church union. 
Among the most important actions of that General Assembly was the appointment of the Rev. Dr. 
Stephen L. Smith as full-time secretary for missions and evangelism, the adoption of intensive visitation 
evangelism in order to give impetus to the "double-the-membership program" of the Four-Year Plan, the 
carrying out of a vigorous national expansion program, the contribution by every local church to the 
mission fund, the adoption of the National Christian Youth Fellowship as the "official youth 
organization" of the United Evangelical Church [the Rev. Paul R. Dotson being later elected as director], 
and the appointment of 79 UEC officers and members as official delegates to the Uniting Assembly of 
the projected United Church of Christ in the Philippines. Moderator General Leonardo G. Dia was also 
elected as UEC delegate to the World Council of Churches Conference in Amsterdam to be held in 
August 1948.9  

 

The United Church of Christ in the Philippines  

The Uniting Assembly of the United Church of Christ in the Philippines was held at the Ellinwood-Malate 
Church on May 25-27, 1948, soon after the conclusion of the last General Assembly of the United 
Evangelical Church. The uniting Churches were the United Evangelical Church of the Philippines led by its 
General Moderator, the Rev. Leonardo G. Dia, and represented by 79 official delegates [4 general 
officers, 11 district moderators, and 64 elected ministerial and lay representatives];10 The Evangelical 
Church in the Philippines, led by Bishop Cecilio P. Lorenzana, and represented by 65 official delegates [4 
general officers, 7 jurisdictional heads, and 54 ministerial and lay representatives],11 and the Philippine 
Methodist Church, led by Bishop Roberto P. Songco, and represented by 23 official delegates [4 general 
officers, 7 district superintendents, and 12 ministerial and lay representatives].12 While on paper there 
were only three uniting Churches, the fact is that there were four other groups subsumed under The 
Evangelical Church in the Philippines. Up to 1948, the latter still retained the Northern Luzon District 
Conference of the United Evangelical Church, composed of the former United Brethren; the Ilocano 
Conference of the Christian Church (Disciples), eleven congregations of the IEMELIF with a membership 
of about 2,500 who followed the leadership of Bishop Matias Cuadra, and some autonomous 



congregations of the UNIDA. [As time will show, it was not until 1962 that the Tagalog Conference of the 
Disciples would finally join the United Church of Christ in the Philippines].  

 

The Uniting Assembly of 1948  

A general feeling pervaded that this was indeed a historic occasion in the life of Protestant Churches in 
the Philippines. Letters greeting the assembly were received from such important personages as Dr. 
David S. Hibbard, founder and first president of Silliman University; Dr. Charles R. Hamilton, chairman in 
1924 of the committee on the basis of union of the United Evangelical Church of the Philippines; Dr. 
Henry Russell Stafford, president of the American Board of Commissioners for Foreign Missions; Dr. John 
A. Mackay, president of the Presbyterian Board of Foreign Missions; and Dr. Elmer K. Higdon, secretary 
of the United Christian Missionary Society. A telegram of felicitations was also received from the 
General Assembly of the United Presbyterian Church in the U.S.A.  

From within the country, Bishop Isabelo de los Reyes, Jr., of the Iglesia Filipino Independiente (Philippine 
Independent Church) wrote expressing his Church's warmest greetings, and their readiness to pray with, 
work with, and suffer with the projected United Church of Christ in the Philippines. Another letter from 
Bishop Moises Buzon, general secretary of the UNIDA, also conveyed his Church's greetings, expressing 
their "great interest" and their "cordial sentiment" concerning the union, but sending their regret at 
"being unprepared at this time to consummate the union."13 Dr. Teofilo Marte, former president of the 
Convention of Philippine Baptist Churches, likewise wrote expressing the Convention's approval "in 
principle" of the union movement.  

Atty. Juan S. Aritao, the new president of the Baptist Convention, also came personally and expressed 
his desire "to bring about real unity at the earliest possible date,"14 thus raising the hope that the 
Convention of Philippine Baptist Churches at some time in the future might yet join the united Church.  

 

Greetings from Related American Boards  

The greetings received from three of the American mission boards related with the uniting Churches 
expressed very well the rejoicing felt by the American missions and missionaries, who since the 
beginning had cherished the hope of one united Church for the Philippines. Variously worded as these 
letters or greetings might have been, one thing emerges quite crisply and clearly, namely, that the 
American Churches held in warm affection and special regard the former fruits of their labors in the 
Philippines. From Dr. Charles R. Hamilton, representing the Presbyterian Board, one reads a clear note 
of thankfulness for the consummation of the union hopes of many years. As he puts it:  

I join you all in praising God that He has led you to this hour and brot [Sic] to fruition the hope 
and prayer of many in this land as well as in your own, for a larger union of those who love the 
Lord Jesus Christ in sincerity and truth.  

As Chairman of the Church Union Committee which labored thot [sic], prayed and hoped and 
was finally able to see the actual union of the Presbyterian, United Brethren and Congregational 
churches merged in one, the United Evangelical Church of the Philippines, after eight long years 
from the time when, in 1921, the first official actions were taken looking toward the union, ... I 
am deeply interested in this new step. ...  

When the United Evangelical Church was organized, we left the door open for any other groups 
of the Christian faith to enter into union and fellowship with us; that door has stood ajar all these 
years, nearly 20. I felt that surely in the years then ahead there would come a larger and more 



perfect union and it is one of the happiest privileges of my life to greet those of the new groups 
... and to welcome them into the larger body.15 

The Rev. Dr. John A. Mackay, president of the Board of Foreign Missions of the Presbyterian Church in 
the U.S.A., informed the uniting Churches that upon receiving a letter from General Moderator Dia, 
dated April 2, 1948, conveying news of the forthcoming church union, the Presbyterian Board had voted 
to express its deep appreciation that Filipinos of "various denominations feel the need for closer and 
more permanent fellowship," and are now expressing this in a tangible way. The Presbyterian Board, 
said Mackay, had also voted to give the uniting Churches assurance of the Board's "continued interest 
and support of the new Church, as it moves forward to larger things for Christ in the Philippines."  

One paragraph in Dr. Mackay's letter refers to a dimension of meaning, which, in coming together the 
uniting Churches in the Philippines had probably not thought of, but which was of great significance to 
the American Churches. As Mackay succinctly states it:  

The [Presbyterian] Board has been made aware of the peculiar significance of the union of these 
churches in the Philippines, not only for the evangelical movement in the Philippines, but also for 
the churches in all lands which are becoming more and more conscious of their place in the 
ecumenical Church. Such a drawing together of the churches in the Philippines of so many 
divergent denominational backgrounds will inevitably draw together the related boards and 
churches in America.16  

From Dr. Henry Russell Stafford, president of the American Board of Commissioners for Foreign 
Missions, comes an equally warm note of felicitations, which in part reads:  

In sequel to war years which bore heavily upon you all in privation and sorrow, you have been led 

to the Holy Spirit to come together from many fellowships into one fellowship of Christians 

within the One Continuing Body of our Lord on earth, that by His grace these years lately past 

may be redeemed and great new advances may be made in years to come toward general 

acceptance of the eternal gospel. By thus combining your forces and your prayers, you are 

magnificently exemplifying in concrete and practical ways that spiritual unity which is the 

inalienable bond of the whole communion of Christ ...   

For this that you now do, we thank you. No work of our Board is closer to our hearts than that 
which it sponsors in your land. No section of the Church is more precious to us than the Christian 
community which is associated with our mission in the Philippines. Now, as this Section combines 
with many other like sections into one great Church, we hail with equal regard and affection as 
our comrades all the members of the new Church. That the continuing favour of God Most High 
may rest upon you and render your labours ever more fruitful is the heartfelt and confident 
petition of your friends and colleagues in dteAmericanBoard.17  

All these words of greeting undeniably express the fact that the American Churches bad kept a 
continuing and enthusiastic interest in the ongoing life and work of the Churches gathered through their 
efforts. But perhaps, the most significant word comes from a short letter of the Rev. Dr. David S. 
Hibbard, whose name is indelibly linked with Silliman University. With a note of warmth and affection, 
Hibbard writes: "Some of you, perhaps, were my own old friends or pupils; some I have known by name 
and good report; all of you I love in Christ Jesus."18  

 

The Declaration of Union  



The instrument presented and approved at the first session of the Uniting Assembly on May 25, 1948, by 
which the union was consummated, was the document titled "The Declaration of Union," which reads as 
follows:  

WHEREAS, it is in accord with the Divine Will that Christians should be united in worship and in 
every effort to spread the Gospel;  

WHEREAS, the unity of the Church is founded upon loyalty to Jesus Christ, the head and lord of 
the Church, and on fidelity to the cause of His Kingdom;  

WHEREAS, any unity is first of all a unity of spirit and life;  

WHEREAS, having the same spirit and owning the same Lord we none the less recognize the 
diversity of gifts and ministrations for whose exercise due freedom must always be afforded 
in the differences of interpretation, in forms of worship, and modes of operation;   

WHEREAS, the Evangelical Church in the Philippines, the Convention of Philippine Baptist 
Churches, the Philippine Methodist Church, the Iglesia Evangelica Unida de Cristo, and the 
United Evangelical Church of the Philippines, by their respective General Assemblies, 
Conferences, or Conventions did heretofore appoint commissions on Church Union;  

WHEREAS, these commissions at a joint session held on the 3rd day of November, 1947, by joint 
action did agree upon, approve, and adopt a Plan and Basis of Union for the organic union of 
these Churches and thereafter presented said Plan and Basis of Union for the United Church 
of Christ in the Philippines to their respective denominational bodies;  

WHEREAS, the Bishops, Moderators and Secretaries of these uniting Churches did issue a call for 
sessions of their respective General Assemblies, conferences or Conventions, and for a 
subsequent Joint Session of delegates of said churches to the Uniting Assembly of the 
UNITED CHURCH OF CHRIST IN THE PHILIPPINES;  

WHEREAS, this Uniting Assembly, now in session, is authorized to constitute itself as it does 
hereby constitute itself the First General Assembly of the UNITED CHURCH OF CHRIST IN THE 
PHILIPPINES;  

NOW THEREFORE, the delegates to this UNITING ASSEMBLY OF THE UNITED CHURCH OF CHRIST 
IN THE PHILIPPINES do hereby solemnly publish and declare in the presence of God and 
before all men the following statement of facts:  

I.  That the EVANGELICAL CHURCH IN THE PHILIPPINES, the PHILIPPINE METHODIST 
CHURCH, and the UNITED EVANGELICAL CHURCH OF THE PHILIPPINES are now and shall 
be ONE CHURCH known as the UNITED CHURCH OF CHRIST IN THE PHILIPPINES;  

II. That the UNITED CHURCH OFCHRIST INTHE PHILIPPINES places itself in readiness to 
continue to negotiate for an ever-expanding church union with those now in negotiation 
as well as with others;   

III. That the UNITED CHURCH OF CHRIST IN THE PHILIPPINES as thus constituted is and shall be 
the ecclesiastical successor of these uniting Churches, namely, the Evangelical Church in the 
Philippines, the Philippine Methodist Church, and the United Evangelical Church of the 
Philippines, permitting, however, in the meantime, the holding of properties by these 
Churches by the different corporations registered under their respective names until such 
time as proper adjustments shall have been mane with regard to such holdings;  



IV. That by adoption of the name "UNITED CHURCH OF CHRIST IN THE PHILIPPINES" for this 
Church Union, no right, interest or title in and to their respective names by which the uniting 
Churches have been identified and known, has been nor is surrendered, but all such rights 
are specifically reserved against the claims of all persons, associations and organizations 
whatsoever; and  

V. That we, delegates to the UNITTNG ASSEMBLY, hereby formally adopt the Plan and Basis of 
Union formulated by the Joint Commission on Church Union of the uniting churches, as the 
fundamental declaration of faith and plan of government of the UNITED CHURCH OF CHRIST 
IN THE PHILIPPINES, and forthwith proceed to organize ourselves accordingly for the 
furtherance of the redemptive work of Christ in the World.19   

 

The Act of Union  

After the presentation of the Basis of Union, the heads, of the uniting Churches were called upon to 
state the official action taken by their respective ecclesiastical bodies regarding the union plan.  

Moderator General Leonardo G. Dia, of the United Evangelical Church of the Philippines was the first to 
report that all 11 district conferences of his Church had discussed and approved the Basis of Union, and 
were represented in the uniting Assembly by delegates authorized to act for their Church. Bishop 
Roberto P. Songco, of the Philippine Methodist Church, followed with the affirmation that the quarterly 
conferences of the Philippine Methodist Church, their 7 district conferences, and their Annual 
Conference had voted unanimously for union, and their official delegates were present and ready to act 
on behalf of their Church. Bishop Cecilio P. Lorenzana, of the Evangelical Church in the Philippines, also 
stated that their Supreme Council, supported by their district conferences and individual congregations, 
had approved the Basis of Union, and their delegates present were authorized to act on behalf of their 
Church. The Rev. Silvestre Morales, of the Ilocano Convention of the Christian Church [Disciples], 
likewise stated that their convention had confirmed their adherence to the Evangelical Church in the 
Philippines and were thus entering the union along with the latter.  

On the other hand, Atty. Juan S. Aritao, of the Convention of Philippine Baptist Churches, stated that 
their Convention had "voted to approve the union in principle but had not instructed their delegates to 
act for their Convention at this time."20 The Rev. Leoncio Morales, secretary of the Tagalog Convention 
of the Christian Church [Disciples], reported that "some of their churches have not yet had time to study 
the question of union." As he personally was in favor of the union plan, he promised to urge his own 
church people to accept the Basis of Union.  

For the uniting Churches, the healing of the postwar divisions and the coming in of such new 
ecclesiastical groups as the Philippine Methodist Church, the Disciples, and a few IEMELIF and UNIDA 
congregations seemed to be guided by Divine Providence. To delay the union seemed a hindrance to the 
urging of the Holy Spirit. After revision by the Uniting Assembly, the Basis of Union21 was signed by the 
167 official delegates and the 6 visitors present at the assembly.22  

As was fitting and proper, the Uniting Assembly ended with the celebration of the Lord's Supper, with 
the four Bishops and the General Secretary collegially officiating.  

At the time of union, the United Church of Christ in the Philippines had a communicant membership of 
about 130,000 and a constituency of over 330,000, gathered in 1,090 organized local churches and 
hundreds of unorganized congregations.  

 



Continuing Hopes of Baptist Participation  

It would appear that in April 1948, there was almost unanimous expectation that the Convention of 
Philippine Baptist Churches would be joining the union. A letter from Moderator General Dia to the 
Board of Foreign Missions of the Presbyterian Church in the U.S.A., dated April 2, 1948, stated that the 
United Evangelical Church "and other major Protestant denominations in the Philippines except the 
Methodist" were joining the union movernent.23 Thus, after the merger was voted into effect, an 
optimistic resolution was passed titled "A Statement of Possible Relations between the Convention of 
Philippine Baptist Churches and the United Church of Christ in the Philippines," which reads:  

In the light of the official action of the Convention of Philippine Baptist Churches approving in 
principle the Basis of Union which their official representatives helped to formulate and which 
Basis of Union is now the provisional Constitution of the United Church of Christ in the Philippines, 
we hereby consider the said Convention as a constituent member of the United Church of Christ in 
the Philippines. Under this arrangement, the said Convention may participate with the United 
Church of Christ in the Philippines in projects jointly agreed upon; and share in privileges enjoyed 
by the said United Church pending a complete merger.24  

The Convention Baptists, however, were not to join the United Church, apparently because the required 
number of votes was not obtained from the various local congregations. There was also the fear that to 
force the issue would split the Convention, some joining the United Church, the others remaining as 
Convention Baptists, while the more conservative might yet join the Association of Baptists for World 
Evangelism.  

On the other hand, The Methodist Church also would subsequently affirm that the union of 1948 had 
become for them preemptive, because their various annual conferences and churches were then still 
discussing the union plan when the others went ahead with the merger.25 After the United Church of 
Christ in the Philippines became an accomplished fact, with a complete hierarchical and jurisdictional 
set-up for the entire country, there was no way in which the Methodists, who had about just as many 
members, could join in, except under a completely new scheme of union.  

What is ultimately significant for any future plans for a larger church union, however, is Article H of the 
declaration of Union of the United Church of Christ in the Philippines, which categorically affirms that it 

"places itself in readiness to continue to negotiate forever-expanding church union with those now in 

negotiation as well as others."26 In line with its unequivocal stand for Christian unity, one of the first 
actions taken by the UCCP Executive Committee, meeting on May 27-30, 1948, was to confirm the UEC 
action electing Bishop Leonardo G. Dia as delegate to the World Council of Churches inaugural assembly 
in Amsterdam the following August, though now representing the new United Church of Christ in the 
Philippines. The Executive Committee also voted to express for the United Church of Christ in the 
Philippines "its fraternal greetings to the World Council of Churches meeting in August in Amsterdam," 
as well as to seek "membership in the World Council of Churches as successor to the former United 
Evangelical Church, a member of the World Council of Churches."27  

 

The Ecclesiastical Polity of the United Church  

The Basis of Union of the United Church of Christ in the Philippines reflected a combination of the 
congregational, presbyterial, and episcopal polities of the various uniting Churches. For its governmental 
structure, the United Church had three bodies, namely, the General Assembly, the Annual Conference, 
and the local church.  



The General Assembly, as "the highest governing body of the Church," was described as "a delegated 
body composed of the Bishops, all other General Officers, Moderators, or Superintendents, and 
representatives of the clergy and of the laity." Other than for special sessions, it was to meet regularly 
for two years, with the Bishops taking turns in presiding over the sessions. The General Assembly had 
the power to set the number and delineate the boundaries of the various annual conferences or 
jurisdictional areas; to hold, own, acquire and dispose of property for and on behalf of the United 
Church; prescribe for the training, standardization, the maintenance and rule of the ministry; elect the 
members of the board of trustees of the Church; appoint commissions, boards, committees, institutions 
and other subsidiary organizations to carry on the task of the Church; and take any other steps or 
measures not contrary to law or church discipline as may attain the purposes of the Church.28  

The Executive Committee was composed of all the Bishops, all other General Officers, and 
representatives of the clergy and the laity from each of the Jurisdictional Areas. Deriving its power from 
the General Assembly, the Executive Committee was to act for and on behalf of the former between 
General Assembly sessions.29  

The Annual Conference was "a delegated body composed of representatives of the ministry," meeting 

regularly once a year. At the time of union, the IJCCP had a total of nine Annual Conferences, of which 6 

were in the Northern Luzon Jurisdiction, 4 in Southern Luzon, 5 in the Visayas, and 4 in Mindanao.30   

On the other hand, the government of the Local Church was placed in the hands of a local church council 
composed of the pastor, other church workers, stewards, and the heads of the various organizations of 
the local church. In deference to the various traditions in the uniting Churches, each local church was 
given freedom to continue, if it so wished, its practices before the union. Thus, while there was 
uniformity on the conference level and above, there was allowed a great measure of diversity and 
freedom at the level of the local church.  

 

The First Officers of the UCCP  

As provided for in the Basis of Union, four bishops were then elected to exercise joint general oversight 
of the entire United Church. The office of bishop was understood by the uniting Churches as one 
carrying merely an administrative character. As afterwards first articulated in the UCCP By-Laws 
approved during the 2nd meeting of the Executive Committee on December 21-22, 1948:  

The entire Territory where the United Church of Christ in the Philippines operates shall be divided 
into jurisdictional areas. Each area shall be under the general oversight of a Bishop who shall be 
the Administrative Officer of his respective area and shall, jointly with the other bishops, have 
general oversight over the entire Church. They shall exercise such other powers and prerogatives 
as are delegated to them from time to time by the General Assembly. They shall preside in 
rotation over the sessions of the General Assembly and of the Executive Committee.31  

Since the position of General Secretary, along with that of bishops, was later to become an important 
issue, it might be interesting to note the original idea of the uniting Churches, as found in the initial 
version of the By-Laws, to wit:  

The General Assembly shall elect a General Secretary to be the Administrative Officer of the 
Church. Together with the Bishops, he shall correlate the work of the entire Church, shall have 
custody of the records, minutes and statute books of the Church, and shall perform such other 
duties as may, from time to time, be assigned to him by the General Assembly.32  



For the Northern Luzon Jurisdiction, Bishop Enrique C. Sobrepeña was elected Bishop on the 
second ballot, with 105 votes; for Southern Luzon, Bishop Cipriano Navarro on the second ballot, with 
110 votes; for the Visayas, the Rev. Leonardo G. Dia on the first ballot, with 125 votes; and for 
Mindanao, the Rev. Proculo A. Rodriguez on the first ballot, with 103 votes.33  

Elected General Secretary on the first ballot, with 86 votes, was the Rev. Stephen L. Smith. The General 
Treasurer, Mr. Jose L. Navarro, was elected on the first ballot, with 71 votes; while the Rev. Hugh N. 
Bousman was elected General Evangelist on the first ballot, with 72 votes.34  

Elected jurisdictional area representatives to the Executive Committee were the Rev. Onofre G. Fonceca 
and Mrs. Cristeta Lorenzana-Santos, for Northern Luzon; the Rev. David C. Raymundo and Atty. 
Regalado Santos, for Southern Luzon; the Rev. Santiago G. Iyoy and Mr. Leon Malahay, for the Visayas; 
and the Rev. Cirilo del Carmen, Sr. and Atty. Florentino Martinez, for Mindanao. Informally, it was 
agreed that the dividing line between the Northern Luzon and Southern Luzon jurisdictions would be the 
Pasig River, thus cutting Manila in half between the two areas.35  

At the first meeting of the UCCP Executive Committee on May 27-28, 1948, it was also voted to create 
and appoint the members of 10 standing commissions, with memberships of 4107 individuals each, for 
the following areas of concern: the ministry, evangelism and missions, Christian religious education, 
audio-visual education, education, finance, Christian literature and publications, women's work, rural 
life, polity, and church and missions board relations. In addition, there was also created the Church and 
Missions Board Committee, not to mention an ad-hoc golden jubilee committee to oversee the 
celebration of the 50th anniversary of the coming of Protestantism to the Philippines.36  

 

Epilogue  

Thus was consummated in 1948, fifty years since the first arrival of American Protestant missions in the 
Philippines, the merger which brought about the United Church of Christ in the Philippines, the broadest 
union yet of Protestant Churches in the country. In a sense, it was a culmination of the most ardent 
aspirations of Protestantism in the Philippines over the past half century.37  

Yet, in a deeper sense, church union, though a potent and imperative witness to the oneness of Christ's 

Church, cannot be the ultimate goal in itself, and this many leaders and members of the new united 

Church realized. What was more important, for which the uniting of the constituent Churches was a 

necessary step, was the Church's mission and witness in the Philippines. How the United Church of 

Christ in the Philippines sought to be faithful to this task would be seen only in the years ahead. This 

part of the story remains to be told in another volume. 
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Dolores, Abra 262,273  

Donsol, Sorsogon 141  

Dosacan, Leon, Iloilo 144  

Dumaguete 47, 102-105, 150-154, 180, 187,226  

Dumanjug, Cebu 110, 157, 158, 176, 204  

Ermita 84-87, 106  

Flores, Tibiao, Antique 147, 148  

Gagalangin, Tondo 54  

Gerona, Tarlac 56  

Gigaquit, Surigao 288, 314  

Ginatilan, Cebu 158, 176, 296  

Gingoog, Misamis Or. 405-406  

Guagua, Pampanga 56  

Guihulngan, Negros Or. 82, 102, 104,105, 226  

Guimaras, Iloilo 149, 207, 209  

Guinayangan, Tayabas 202, 203, 204  

Guindulman, Bohol 224  

Guinobatan, Albay 125, 140, 196  

Gun-ob, Opon, Cebu 109  

Gusa, Cagayan, Mis. Or. 305, 310  

Hagonoy, Bulacan 53, 95, 97, 166  

Himatagon, Leyte 219, 221  

Hinatuan, Surigao 288, 314  

Hindang, Leyte 219, 221  

Hondagua, Lopez, Tayabas 202  

Ibaan, Batangas 134, 169, 193, 195  

Igbaong [Osorio], San Remigio, Antique 147, 148  

Igbumlo, San Jose, Antique 209  

Igtiring, San Jose, Antique 149  

Lanao 407-408  

Ilocos Sur 58, 325  

Ilocos Norte 58, 325, 355  

Iloilo 47, 63, 99-101, 144-146, 207-208, 210  

Imus, Cavite 129, 131, 132, 163-166, 192  



Inabasan, Sibalom, Antique 200  

Indang, Cavite 129, 133, 191  

Inikbulan, Bauan, Batangas 194  

Intramuros 84, 87, 92  

Isabela Province 454  

Jaro, Iloilo 101  

Jaro, Leyte 219  

Jimalalud, Neg. Or. 154, 155, 226  

Jimenez, Misamis Occ. 298, 307-309  

Jolo, Sulu 61  

Jovellar, Albay 142  

Kabadiangan, Compostela, Cebu 157  

Kabangahan, Cebu 214  

Kabangkalan, Limbuhan, Masbate 219  

Kablada, San Jose, Antique 299  

Kalawisan, Opon, Cebu 109  

Kalek, Batangas 134  

Kamandag, Leon, Iloilo 209  

Kauswagan, Cagayan, Misamis Or. 305  

Kawit, Cavite 88, 112, 129-132, 165, 191  

Kiamba, Cotabato 297, 473  

Kolambugan, Lanao 467  

Kolungan, Rosario, Batangas 193  

La Libertad, Negros Or. 155, 227  

La Paz, Abra 262  

La Paz, Iloilo 143  

Lapog, Ilocos Sur 262  

La Union 58, 83, 237, 248, 326  

Labangon, Cebu 205  

Lagayan, Abra 262  

Lagonoy, Camarines Sur 142, 205, 206  

Laguna 47, 97, 135-136, 464  

Lanao 419-420  

Langaran (Plaridel), Misamis Occ. 298  

Laoag, Ilocos Norte 260, 476  

Lapanlapan [Panay] 144  

Lapasan, Cagayan, Mis. Or. 304, 305  

Lapog, Ilocos Sur 262  

Lauaan, Antique 208, 209  

Legazpi, Albay 139, 140  

Lemery, Batangas 194  

Leon, Iloilo 137, 143, 144, 146, 149, 207, 383  

Lepanto 58  

Leyte 111-113, 465-466  

Lianga, Surigao 288, 314  

Licos, Danao, Cebu 157  

Ligtong, Rosario, Cavite 267  

Lilio, Laguna 188  

Limbuhan, Masbate 219  

Ligtong, Rosario, Cavite 267  

Lipa, Batangas 132-134, 183  

Loculan, Misamis Occ. 288  

Looc, Santander, Cebu 179  

Loon, Bohol 157  

Lopez, Tayabas 138, 145, 154, 200 

Los Baños, Laguna 197 

Lubao, Pampanga 98  

Lucena, Tayabas 137, 200-203  

Luisiana, Laguna 199, 263  

Luksuhin, Balayan, Batangas 194  

Lumangan, Miag-ao, Iloilo 144  

Lumbang, Laguna 199  

Lumbuyan, San Jose, Antique 150  

Luna, Placer, Masbate 219  

Lunao, Gingoog, Misamis Or. 406  

Luzon 84-86, 127-143, 191-207, 238-267  

Luzurriaga [Valencia], Negros Or. 151, 156, 226  

Maasin, Leyte 47, 113, 209-212, 220-221  

Maaslug, Oton, Iloilo 149, 178  

Mabitac, Laguna 136, 199  

Mabolo, Cebu, Cebu 110  

Macabalan, Cagayan, Mis. Or. 304, 305  

Macasandig, C,agayan, Mis. Or. 305  

Macrohon, Leyte 219, 221  

Magdalena, Laguna 198  

Magsingal, Ilocos Sur 262  

Mahaplag, Leyte 221  

Majayjay, Laguna 198  

Malabon, Rizal 55  

Malalag, Davao 312, 411  

Malandug, San Jose, Antique 299  

Malatc, Manila 87, 106, 181, 182, 185  

Malibay, Rizal 54, 98  

Malinis, Lemery, Batangas 194  

Malitbog, Leyte 219, 221  

Malolos, Bulacan 91, 96  

Mambajao, Mis. Or. 288, 314  

Mandurriao, Iloilo 144, 149  

Manila 41-56, 66-68, 127-143, 180, 207, 238-267, 390-393  

Mantang, Taft, Samar 404  

Mapatag, San Jose, Antique 209  

Maragondon, Cavite 131, 132, 191  



Marayag, Leyte 212  

Marikina, Rizal 264  

Marinduque 99, 191, 464, 465  

Masbaranon, Placer, Masbate 219  

Masbate 209, 465, 466  

Matagangtang, Placer, Masbate 219  

Matina, Davao 312, 411  

Matnog, Sorsogon 139, 142  

Matutin-ao, Badian, Cebu 217  

Mauban, Tayabas 137, 138, 200, 202  

Maydolong, Borongan, Samar 404  

Maytigbao, Taft, Samar 404  

Medellin, Cebu 203, 204, 207, 213  

Melilla, Davao 290, 293, 294  

Mexico, Pampanga 97  

Miag-ao, Iloilo 144  

Midsayap, Cotabato 297, 471, 489  

Minanga, Aparri, Cagayan 263  

Mindanao 32, 60-66, 287-312, 405-409, 417-420, 467-469  

Mindoro 199-201, 204  

Minoc, Bohol 204  

Misamis Oriental 302-306, 405-406  

Misamis Occidental 82, 298-300, 306-308  

M'Iang, Cotabato 297  

Molina, Tubungan, Iloilo 143  

Molo, Iloilo 99  

Momungan, Lanao 468  

Muntinglupa, Rizal 135  

Nabunturan, Compostela, Davao 411  

Naga, Camarines Sur 141, 143, 205  

Naga, Cebu 217  

Nagaba, Guimaras, Iloilo 149  

Nagpartian, Bangui, Ilocos Norte 261  

Nagcarlan, Laguna 198  

Naic, Cavite 129, 132, 133, 174, 191, 192  

Namoac, Cagayan 264  

Nasugbu, Batangas 192, 194, 195  

Naujan, Mindoro 194  

Negros Occidental 84, 102, 326  

Negros Oriental 102-105, 150-156  

Noveleta, Cavite 267  

Nueva Caceres [Naga], Camarines Sur 141  

Nueva Ecija 192  

Opon, Cebu 108, 109, 185, 186, 189, 218  

Oroquieta, Misamis Occ. 307, 309, 345  

Oslob, Cebu 158-160, 208  

Oton, Iloilo 143, 144, 149, 178  

Paco, Mainit, Surigao 258, 298, 302, 348  

Paco, Manila 76-78, 82, 85, 87, 91, 122, 138  

Padada, Santa Cruz, Davao 312, 411  

Paete, Laguna 136, 198, 199  

Pagadian, Zamboanga 473  

Pagalungan, Cotabato 297, 471  

Pagsanjan, Laguna 135-136, 163-164, 199  

Palawan 202, 204, 205, 326  

Palompon, Leyte 466  

Pampanga 53, 56, 97-98, 326  

Panabo, Davao 411  

Pandan, Antique 207  

Panduyocan, Ilocos Norte 264  

Pangasinan 163,392  

Pangil, Laguna 136, 199  

Paquil, Laguna 136  

Pasay, Rizal 54,87  

Pasig, Rizal 84, 134, 264  

Pateros, Rizal 138, 165  

Patnongon, Antique 207  

Payabon, Neg. Or. 155, 226  

Payak, Bangui, Ilocos Norte 261  

Peñarubia, Abra .262  

Piddig, Ilocos Norte 262, 264  

Pikit, Cotabato 296-298, 471  

Pila, Laguna 197, 199  

Pilar, Abra 262  

Pitac, Tibiao, Antique 147, 150  

Plaridel, Misamis Occ. 309, 342, 345  

Polangui, Albay 140, 142  

Polo, Tanjay, Negros Or. 155, 225  

Polomolok, Cotabato 298  

Ponsol, Polangui, Albay 140  

Puerto Princesa, Palawan 204  

Punta Engaño, Mactan Island, Cebu 109  

Quiapo, Manila 85  

Rafael, San Jose, Antique 149  

Rizal Province 127, 134, 166  

Romblon 326  

Rosario, Cavite 267  

Rosario, Batangas 183, 185 

Saliducon, Santa Cruz, Davao 290, 294  

Samar 222-223, 405  

Samboan, Cebu 296  

Sampaloc, Tayabas 200  



San Antonio, San Pedro, Laguna 132, 199  

San Buenaventura [Balangkayan], Llorente, Samar 404  

San Carlos, Negros Occ. 102, 104  

San Fernando, La Union 83, 84, 97, 242, 476  

San Francisco de Malabon [Gen. Trias] 86, 129, 132, 133, 
165  

San Gregorio, Abra 262  

San Ignacio, Rosario, Batangas 183  

San Isidro, Batangas, Batangas 185  

San Jose, Abra 262  

San Jose de Buenavista, Antique 148, 207, 208, 209  

San Juan, Siquijor, Negros Or. 155, 226  

San Miguel, Iloilo 143, 144, 149  

San Miguel, Laoag, Ilocos Norte 262  

San Nicolas, Laoag, Ilocos Norte 260, 262  

San Pablo, Laguna 136, 196, 199  

San Pedro, San Jose, Antique 209  

San Pedro, Tunasan, Laguna 135, 199  

San Quintin, Abra 262  

San Rafael, San Remigio, Antique 200  

San Remigio, Antique 147, 208  

San Roque, Cavite, Cavite 129, 131  

San Vicente, Ilocos Sur 262  

Sanghiren, Alabat Island 137, 190  

Santo Domingo, Ilocos Sur 262  

Santa Catalina, Ilocos Sur 262  

Santa Cruz, Davao 61, 62, 289-290, 292  

Santa Cruz, Laguna 197, 199, 201  

Santa Justa, Tibiao, Antique 147  

Santa Lucia, Asturias, Cebu 157  

Santander, Oslob, Cebu 158-160, 176, 179, 207  

Sariaya, Tayabas 190, 193  

Sebaste, Antique 197  

Sibalom, Antique 200, 445  

Sibonga, Cebu 296  

Sibulan, Neg. Or. 151, 153, 155, 156, 225- 226  

Sigay, Ilocos Sur 255  

Silang, Cavite 97, 127, 132, 166  

Silay, Negros occ. 101  

Sinait, Ilocos Sur 262  

Siniloan, Laguna 136, 199  

Siquijor 154, 155, 467  

Sogod, Cebu 217  

Solsonna, Bows Norte 262, 264  

Sorsogon 139, 142, 196, 465  

Southern Luzon 500, 501, 507  

Sulu 287, 294, 326, 328  

Surigao 302, 308  

Surigao 347, 348, 355, 466, 471, 473  

Taal, Batangas 134, 194  

Tabaco, Albay 140, 142  

Tabong-tabong, San Jose, Antique 149  

Tacloban, Leyte 47, 111-113, 219-221, 404, 465  

Taft, Samar 431, 465  

Tagamakan, Toledo, Cebu 217  

Tagbilaran, Bohol 126, 158, 212, 215, 4.66, 476, 477  

Tagsing, Leon, Iloilo 144  

Tagudin, Ilocos Sur 252  

Taguig, Rizal 134, 138  

Tagum, Davao 408  

Talamban, Cebu 214  

Talisay, Cebu, Cebu 110, 189, 302  

Talisay, Batangas 134, 195  

Talisayan, Misamis Or. 288, 314  

Tallongan, Aparri, Cagayan 263  

Talomo, Davao 411  

Tangil, Dumanjug, Cebu 157  

Tanjay, Negros Or. 102, 104, 105, 154, 155, 226  

Tarol, Cagayan 263  

Tayabas 47, 137-138, 200-203  

Tayasan, Negros Or. 155  

Taysan, Batangas 183, 185,222  

Taytay, Rizal 138  

Telegrapo, Cagayan, Mis. Or. 305  

Tiaong, Tayabas 137, 138, 200, 203  

Tibiao, Antique 147  

Tibungko, Davao 312, 411  

Tigbaboy, Tibiao, Antique 150  

Tiglaua, Tibiao, Antique 144  

Tinigbian, Calawag, Tayabas 202  

Tipas Taguig, Pasig, Rizal 134, 165  

Toledo, Cebu 214, 217, 218  

Tondo 54, 86-87, 91-92, 95, 96, 138  

Toril, Davao 312  

Tuba, Leon, Iloilo 144, 149  

Tubigon, Bohol 157  

Tubungan, Barotac Nuevo, Iloilo 147, 148  

Tudela, Cebu 307  

Tunasan, Laguna 135  

Tuy, Batangas 192, 194, 195  

Unisan, Tayabas 200, 201, 204  

Valderrama, Antique 207  



Vallehermoso, Negros Or. 226  

Viga, Catanduanes 206  

Vigan, Ilocos Sur 246, 262  

Villar, Sibalom, Antique 200  

Villasis, Pangasinan 257  

Vintar, Laoag, Ilocos Norte 260, 261  

Zambales 59  

Zamboanga 61-66, 299-300, 311  

Zamboanguita, Neg. Or. 151, 155 
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