Several Springs,
One Stream:
United Church of Christ in the Philippines

Volume II:
The Formative Decade
(1948-1958)

T. Valentino Sitoy, Jr.

ISBN 971-8569-62-6 Copyright @ 1997
All rights reserved. No part of this volume may be reproduced in any form, stored in a retrieval system, or
transmitted in any form or by any means, electronic, mechanical, photocopying, recording, or otherwise,
except in critical reviews, without the prior permission of the author and the publisher.
T. Valentino Sitoy, Jr.
and
United Church of Christ in the Philippines
877 Epifanio de los Santos Avenue
Quezon City

1

Several Springs, One Stream:
The United Church of Christ in the Philippines
Volume II: The Formative Decade
(1948-1958)

T. Valentino Sitoy, Jr.

United Church of Christ in the Philippines
877 Epifanio de los Santos Avenue, Quezon City
1997

2

FOREWORD
This second volume of the UCCP historical heritage continues the story of dedicated Filipinos who
envisioned a united Protestant movement in the Philippines. The evangelistic zeal to proclaim Jesus Christ
by the different Protestant traditions was unbounded. In their proclamation, five denominations heeded
Jesus' prayer that "all may be one" (John 17:21), and the movement towards a united Protestant
evangelical organization began to grow. This volume captures the growing pains of the UCCP in its first
decade.
The author continues to present a dynamic story of the UCCP, of persons both living in memory and in the
flesh, and historical events that shaped the Church. This volume reveals an in-depth study and research, of
countless interviews and bits of information garnered from ordinary conversations with the people of the
church. His incisive analysis brings out a remarkable interpretation of the triumphs and bitter defeats, of
reconciliation and partings, the ecstasy of accomplishment and the agony of failure in the continuing
evangelistic work of our Lord Jesus Christ. Above all, it proclaimed that Jesus Christ is alone the Lord of His
Church.
Throughout the growth of the UCCP, in its efforts to be faithful to the exhortation of Jesus Christ, this
volume continues to point out that in spite of the difficulties, the issues that caused heated conflicts and
misunderstanding, the work of God's Spirit continues to guide the people in the painful steps towards a
feasible organic union.
It is my prayer and hope that our churches will be able to continue the zeal and the spirit of the parents
and grandparents of our church and be inspired to carry on the work of our Lord Jesus Christ, and at the
same time be faithful to His prayer exhorting us to be one with Him as He is with our God. And to the
larger oikoumene, may the failures and successes of the UCCP in our pilgrimage of faith be both a
challenge and an inspiration.
Shalom!

BISHOP IIILARIO M. GOMEZ, JR., PH.D.
General Secretary
July 3, 1997
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PREFACE
One of the most challenging tasks for the historian is the question of periodization. The matter assumes
greater importance specially when the scope of the period under study is so close to the present, making
true perspective as yet illusive and indefinite, as is the case in the later series of these volumes on the
UCCP history.
This second volume of Several Springs, One Stream concentrates on the first ten years from 1948 to 1958.
Although it covers only a comparatively short span of time, yet this period stands as "the formative
decade" of the UCCP, which determined the subsequent life and programs of the Church. Those who held
the important posts of leadership during this period were the same men and women who had struggled
through the previous decades in bringing the ideal of a wider church union into being in 1948. It would
thus seem that the period 1948- 1958 was their decennium of fulfillment, during which they set in course
their idea of church life, program and mission.
This formative decade was the period which was directly under the guidance of the organizing leaders of
1948. The Bishops elected at the Uniting Assembly on May 25 of that year continued through the course
of these first ten years, and only afterwards did a new set of individuals take over the mantle of
leadership.
The decennium from 1948 to 1958 indeed set the pattern for the subsequent life of the UCCP. Nearly
every important development in succeeding years may be traced back to this formative decade. Even
those developments, which at first glance seemed to plot a new course direction in the 1960's and 1970's,
were in fact merely the materialization of ideas first contemplated during the first ten years of the UCCP's
existence.
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"in the fullness of time"
to the organization
of the
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Chapter I
THE REALITY OF CHURCH UNION
"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.”
— UCCP Basis of Union, 1948

The immediate postwar period, when the United Church of Christ in the Philippines came into being, was
a time of continuing turbulence and disarray. The world was searching for a new political order out of the
chaos and debris of World War II, even as the long-standing problem of Western colonial rule continued
to exist in many parts of Asia and Africa. The most salient political developments on the world scene at
that time were the rise from the embers of the past global conflict of the "Cold War" between the new
superpowers, which was to last for four decades, and the birth of a new world body, the United Nations.

The World in 1948
In Europe in 1945 and 1946, the heightening superpower confrontation led to the raising of the so-called
"Iron Curtain" between eastern and western Eu-rope. This immediately spawned, on the one hand, the
Czechoslovakian socialist coup of February, 1948 and, on the other, the 17-month-long Soviet land
blockade of Berlin beginning that April. To counter the Soviet threat, the United States that same month
spearheaded the organization of the anti-communist Organization of American States. Together with
Great Britain, the United States launched the 11-month-long "Berlin Airlift," to deliver more than 2 million
tons of food, coal, petroleum, and other supplies to the people of West Berlin the largest relief operation
by air in history.
In the Middle East, on the other hand, the year 1948 marked the birth of the new state of Israel, leading
to the 14-month-long First Israeli-Arab War, the initial stage in an enduring confrontation and series of
conflicts, which nearly half a century afterwards had not yet fully been resolved. In South Asia, the year
1948 began with the assassination of Mahatma Gandhi, following the riots resulting from the partition of
India and Pakistan. In Southeast Asia, Burma [now called Myanmar] became independent in 1948. But war
raged in Indochina in protest against the restoration of French rule, and in Indonesia against continuing
Dutch control which the Indonesians finally threw off in 1950. In East Asia in 1948, Mao Tse-tung's
Communist troops were winning the upper hand against Chiang Kai-shek's crumbling Koumintang forces,
while in Korea the year would mark the partition of the country into rival politico-economic spheres in the
north and in the south.

The Philippines in 1948
In the Philippines, which had only regained its independence in 1946 from the Americans, the year 1948
was marked by a mixture of hope, doubt and uncertainty. The country was plagued by an economy still in
shambles, the situation being aggravated by selfish opportunism on the part of many, rampant graft and
corruption in government, and the ravages of the Communist Hukbalahap insurrection under Luis Taruc.
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The amendment in 1947 of the Constitution of 1935, in order to give parity rights to Americans in the
exploitation of Philippine natural resources, meant that while the Philippines had gained independence in
1946, its economic life was still tied to and dependent upon the United States. Just before his death from
heart attack on April 15, 1948, President Manuel A. Roxas had given a thunderously applauded loyalty
speech to the United States at the U.S. Clark Air Force Base in Pampanga. His immediate successor Elpidio
Quirino, and other subsequent Philippine Presidents, continued in large measure the same postwar
Philippine policy vis-a-vis the United States charted by Roxas. It was not until September 1991, when the
Philippine Senate took the decisive step of ending the existence of U.S. bases in the Philippines, that the
"special relations" likewise came to an end, enabling President Fidel V. Ramos during his visit to the U.S.A.
in November, 1993, to propose the reestablishment of Philippine-U.S. relations on a new basis as
sovereign co-equals.1
For the Philippines, the year 1948 thus held both hope and challenge for the future. But there was also
doubt and anxiety in the face of the tremendous task of reconstruction and nation-building and the
postwar crisis engendered by the Huk rebellion, as well as concern and dismay at the rampant graft and
corruption in government and the erosion of traditional ethical values as a result of the evil influences of
the war just past.
It was in the midst of this uncertain and yet hopeful time in the immediate postwar period that the United
Church of Christ in the Philippines came into being.

The Rugged Road to Union
The United Church of Christ in the Philippines was a brave commitment of three evangelical Christian
Churches, two of these products themselves of earlier church unions, to come together and live their
corporate life as one Church, as well as to bring their respective faith experiences and their expression of
that faith, into the one fellowship of the united Church.
The process of forging the union was not an easy one. When the Committee on Church Union of the
reconstituted Philippine Federation of Evangelical Churches first met in April, 1945, months before the
end of the war, the difficulty of their task was compounded by two serious challenges. The first was the
schism of 1945, which kept half of the United Evangelical Church under the leadership of the Rev. Dr.
Enrique C. Sobrepeña in the Evangelical Church of the Philippines of 1943, and the other half under the
leadership of Moderator General Leonardo G. Dia, who claimed no part in that 1943 union and insisted on
maintaining the original identity of the United Evangelical Church of the Philippines. The other question
was the ruffled relationship, which had not yet completely subsided, between the leaders of the
Methodist Church and the Philippine Methodist Church as a result of the schism of 1933. What worked in
favor of the committee's task was the commitment to unity of the various Protestant leaders, whatever
personal differences may have existed among some of them.
As a result of that initial meeting on church union in April, 1945, the United Evangelical Church and the
Philippine Methodist Church agreed to unite. Months later, the Rev. Dr. Elmer K. Higdon, who had
returned to the Philippines from the United States at the end of July, 1945, reported to his home church
that "an informal invitation" had also been extended to the Disciples "to join these two groups in the new
United Church of Christ in the Philippines now in process of form a-tion."2
The same invitation was sent to other kindred Churches. The Minutes of the 8th General Assembly in May,
1946, of the United Evangelical Church, state that the previous month an enlarged committee on church
union, which approved a preliminary draft of the Basis of Union, included representatives from three
Churches, namely, the United Evangelical Church, the Philippine Methodist Church, and the Evangelical
Church of the Philippines.3
The chief factors that had to be hurdled before union could be attained were non-theological in nature.
The Protestant Churches that existed in the Philippines prior to World War II held the same faith and
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taught the same articles of doctrine and belief. What divided them were differing forms of church
government, varying shades of aversion on the part of some to the presence of foreign missionaries, and
questions of disposition and control of church property in the United Church. There was also the problem
of the presence in some Churches of a huge "conservative" element, which was the product of the
"liberal-conservative" controversies of the 1920's and 1930's. As an unfortunate legacy of the war, there
also were ruffled feelings involving certain leaders of the United Evangelical Church and of the Evangelical
Church of the Philippines. This was part of the immediate postwar issue of "collaboration" with the
enemy, which was a very live and sensitive issue to those involved at that time,4 but which time a
generation afterwards would happily relegate to the status of a mere piece of historical interest recalled
only when needed to explain the attitudes and actions of men and women in 1945 and immediately
thereafter.
The reason for the initially slow progress of church union efforts in the two years immediately following
1945 is well articulated by the Rev. Dr. Enrique C. Sobrepeña, in his That They May Be One:
During the first years after the war it seemed advisable not to push for new church relationships,
but to wait for some of the wounds to heal. Leaders of the church felt that a better outlook would
come in due time. Then Christians would be able to see the common glory that is theirs, to
respond to the goal that beckons to those who love the Lord. The time did come; Christian grace
mellowed human hearts and brought humility and contrition to all. This change paved the way for
a reunion, which brought about the formation of the United Church of Christ in the Philippines.5
It was not until November 1, 1947 that it was possible, under the auspices of the Philippine
Federation of Evangelical Churches, to hold a Conference on Church Union at Union Theological
Seminary on Taft Avenue in Manila. The Convention of Philippine Baptist Churches, the
Evangelical Church of the Philippines, the Iglesia Evangelica Unida de Cristo [UNIDA], the
Philippine Methodist Church, and the United Evangelical Church were duly represented by official
delegates. The other evangelical Churches sent observers.6 For the United Methodist Church, the
observer was Atty. Juan Nabong, an outstanding Methodist layman. Another United Methodist
churchman present was Dr. Gumersindo Garcia, who was there in his capacity as President of the
Philippine Federation of Evangelical Churches. In his opening remarks, Garcia expressed the hope
for the achievement of "actual and permanent church Union ... without much delay." He then
added: "If I have my own way, I would like to see organic union of all the Evangelical Churches in
the Philippines now."7
It was at this conference that the delegates, which constituted the Joint Commission on Church Union,
made two important decisions, namely, the establishment of four Jurisdictional Areas with four Bishops
for the united Church; and the adoption, in place of a "creed," of the historic statement: "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 Savior."8
In the many months prior to the Uniting Assembly in May, 1948, the Joint Commission on Church Union,
which included representatives even from those denominations which eventually found themselves
unable to join the union of 1948, had worked hard on the Basis of Union for the united Church.9 But even
after this Basis was completed, the union, leaders admitted that it was "but an outline and was
incomplete in many ways."10 There were many questions still unanswered, but it appeared that the chief
leaders were most zealous for immediately effecting the union. As the Rev. Stephen L. Smith, the first
UCCP General Secretary, would write in 1950:
Problems of very obvious importance were still unsolved when we met and had it not been for a
genuine spirit of vital unity, the advice of some of the more mature and therefore more cautious
spirits would have prevailed, with the resulting delay of union. However, the optimism and
eagerness of Christian love triumphed and, with the spirit of the youthful bride and groom who,
with unfaltering steps approach the altar without waiting to solve the inevitable problems of
10

married life, the Evangelical Church in the Philippines, the Philippine Methodist Church, and the
United Evangelical Church of the Philippines joined hands in forming the United Church of Christ
in the Philippines.11
Quite naturally, the "inevitable problems of married life" referred to above would crop up in succeeding
years. But the more significant thing is that the uniting Churches made their commitment to be
henceforth one Church at the uniting and First General Assembly which opened at the UEC's EllinwoodMalate Church in Manila on May 25, 1948.12

The UCCP's Witness for Christian Unity
It is the general understanding of Christians everywhere throughout the ages that the Church, the People
of God called out of the human families of the world, partakes of both a human and divine nature. Thus,
what was organized on May 25, 1948 was not merely a purely human organization, of the same genre as a
parent-teachers organization, a civic club, a credit cooperative, or a political party. Nor was it simply a
measure to attain a common and stronger voice, either in defense of religious liberty or to promote the
favorite causes of its adherents. In fact, in a real sense, the founder of the UCCP were not the men and
women who had gathered at the Uniting Assembly at the Ellinwood-Malate Church on May 25, 1948, but
Jesus Christ himself, the Lord and Head of the Church.
Moreover, in truth, and in its deepest sense, the union of 1948 was a concrete response of obedience to
Christ's prayer that His disciples "may all be one; even as thou, Father, art in me, and I in thee, that they
also may be one in us, so that the world may believe that thou hast sent me" [John 17:21, RSV].
It is the understanding of the UCCP that despite Christ's intention that His Church would be one undivided
fellowship, it was the sinfulness, finiteness, self-interests, and pride of its members over the centuries
which had caused historical divisions, sundering the Church's God-given unity and impairing the credibility
of its message to the world, on account of the cacophony rather than the harmony of voices all claiming to
be the authentic voice of Christ's one Church.
Like other Churches of kindred spirit, the UCCP believes that this division is a grievous sin, and Christians
are called upon to atone for it by manifesting more clearly the God-given unity of the Church. The UCCP is
itself a concrete historical expression of this desire for unity, for the Church to be visibly one in faith, one
in hope, one in life, one in message, and one in action — to the end that it might be better equipped to
fulfill the mission Christ entrusted to it. More than this, it is hoped that with the Church speaking with one
voice, the world might find compelling its proclamation of the Gospel, and thus believe.
In its "Declaration of Union" on May 25, 1948, the UCCP categorically affirmed that it is "the Divine Will
that Christians should be united in worship and in every effort to spread the Gospel;" that "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;" and that "any unity is first of all a unity of spirit and life."13
It can therefore be rightly said that the coming together of the constituent elements of the UCCP was
primarily an act of obedience to Christ's call for His disciples to give a structural manifestation to the unity
of the Church. Even of greater significance is the fact that the UCCP believes that although it already is a
concrete illustration of Christian unity, its continuing task is to serve as a beacon and instrument for even
greater unity — with other Christian Churches and within its very own fellowship. Thus, it is not simply a
united Church, but a uniting Church,14 and its members are most faithful to its essential nature when they
profess, proclaim, and promote this basic ecclesial conviction. This idea of the UCCP being a "uniting"
church would later be clearly articulated by the Constitutional Convention of 1993.

The Nature of Christian Unity in the UCCP
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But what is this unity witnessed to by the UCCP? One of the best of the many attempts over the years to
articulate this unity was the series of devotional messages that the Rev. Dr. Eugene A. Hessel, professor at
Union Theological Seminary in Manila and fraternal worker connected with Ellinwood-Malate Church,
gave during the 5th UCCP General Assembly in Baguio City in 1956. As Dr. Hessel succinctly summed it up,
the unity of the UCCP is a unity in Christ and a unity in Christ's mission.
As a unity in Christ, the unity of the UCCP, said Dr. Hessel, is the unity of those who accept Christ as Lord,
who have experienced His redemption, and who have surrendered wholly to His love. To call anything less
than this as unity is "pure sham." He then went on to say that unity in Christ is not a "forced unity," a unity
that comes from "above," in the sense of an over-arching ecclesiastical organization, for such can be a
tyrannical kind of union. Rather, unity in Christ is a unity from on high — a unity, which ultimately comes
as a gift of God.15
On the other hand, neither does the unity of the UCCP consist in "uniformity of opinion," for as Dr. Hessel
so forcefully put it:

Faith is not first of all believing propositions but rather believing in Some One. If we believe that
God was in Christ reconciling the world unto Himself — that Christ died for our sins — that God
raised Him from the dead, and that He lives now in us: If this is our essential Faith, then we can
unite although we may differ in details. 16
The above exposition is a fair representation of the position and attitude of the UCCP on the subject. The
UCCP believes that the basis of real Christian unity must always be spiritual. Any claim to unity without
this basis is a perversion of the unity Christ seeks for his Church. As a leading American Protestant thinker,
on another occasion and in another context, has very well put it: "The ecumenical heresy may well be the
conviction that the reunion of the Church is the supreme good in the very moment in history when the
supreme need is for its rebirth."17
Indeed, it is the general conviction of UCCP leaders that even in the plurality of Christian denominations,
there can already be true unity and true fellowship across denominational lines, if it is unity in Christ. The
UCCP has not opted merely for that so-called "spiritual unity," which, in fact, sometimes hides deep
cleavages and rifts in the fellowship. Its unity rather is an observable kind of union, real, tangible, and
visible, which in itself is a potent witness to oneness in Christ. As Dr. Hessel again put it to the delegates of
the 1956 General Assembly:
I believe Christ would have us aim always toward the ultimate observable unity of One Church in
which all who live in Christ will have fellowship, enriched by the sharing of our several gifts, but at the
same time preserving the democracy of a true family wherein private initiative is guarded, new
thoughts welcomed, and practices are varied. I believe Christ meant something tangible when he
prayed: 'That they all may be one.' Institutional unity cannot be set aside by casually observing
'anyway, we can have spiritual fellowship.' When children belong to the same father and mother, they
belong to each other and unite in an institution called the Family. Is it not also to be anticipated that
we who belong to Christ's family shall one day unite in an institution called His Universal Church? We
have one Father. We have one elder-brother, Jesus Christ. We are bathed in the atmosphere of one
Spirit.18
But unity is not the only goal of the UCCP, for unity is but the pre-condition a pre-requisite, to facilitate
the consummation of an even greater purpose — which is to fulfill the task of mission which Christ has
given to his Church. As Christ himself has put it, the unity of his Church is necessary and imperative so that
"the world might believe." It is also the UCCP's understanding that its mission is to continue Christ's own
mission, this mission being none other than God's mission. Thus, the slogan, which in Latin reads: missio
Del, missio Christi, missio Ecclesiae — God's mission, Christ's mission, the Church's mission.
12

The Ecumenical Significance of the UCCP
It is also of no mean significance that the United Church of Christ in the Philippines was organized in the
same year as the formation of the World Council of Churches. Both were, and are, conscious responses
to Christ's prayer that His Church might be one, so that the world may believe. The fact that both took
place during the same year is perhaps a happy coincidence. One major difference, however, is that while
the UCCP is a Church, the WCC is not a Church but is a council of Churches, the counterpart on a global
scale of various councils of Churches on the regional or national level. As such, the WCC is juridically not
a super-Church, but is a fellowship of Churches, the UCCP included, who are conscious of their
membership in Christ's one, holy, catholic and apostolic Church.

Church Unions Previous to 1948
Previous to 1948, the most important intro-confessional unions had been those which had brought forth
The Methodist Church in the U.S.A. in 1939, the Reformed Evangelical Church of Neuchatel in 1943, and
the Dutch Reformed Church in 1946. Since the last quarter of the 19th century, however, there had
been some ten or so trans-confessional church unions, which included the lglesia Evangelica Espanola
[1886], the South India United Church [1907], the United Church of Canada [1925], the Reformed
Church of France [1938], the United Church of Christ in Japan [1941], the Evangelical Church in the
Philippines [1943], the Church of Central Africa in Rhodesia [1945], the Evangelical United Brethren
Church in the U.S.A. [1946], and the Church of South India [19471.19
Before the end of 1948, another trans-confessional church merger would also take place, namely, that
of some 27 independent Regional Churches [Landeskirchen] in Germany, which brought forth The
Evangelische Kirche in Deutschland (The Evangelical Church in Germany).

The UCCP as a Church-Union Model
The UCCP is thus one of the earliest postwar models of trans-confessional church unions, bringing
together into one several previously separate Churches representing the three different types of polity
or church government, namely, the episcopal, the presbyterian, and the congregational.
What is specifically significant about the UCCP is that it combines in an entirely new system of church
order the spiritual oversight of bishops in the United Brethren order and in the Methodist tradition of
both the Philippine Methodist Church and the IEMELIF segment which came into the union in 1948; the
collegial process of policy- and decision-making and administration of the Presbyterian Church; and the
treasured respect for local congregational autonomy of the Congregational Church and the Disciples of
Christ.
On account of the introduction of the episcopal element, the UCCP polity is thus a more complex church
order than that of the United Evangelical Church [UEC] of 1929, and even that of the Evangelical Church
of the Philippines [ECP] of 1943, which, though also having an episcopal element, was nevertheless kept
together not so much by internal cohesion as by federal organization. The same episcopal element also
places the UCCP in a tangible structural kinship with the historic church order which had first been
developed in the undivided Church of the early centuries, though the UCCP does not believe in the need
(Protestants finding no Scriptural basis for it) for what is called the "historic episcopate," which will be
described in greater detail shortly.
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The Question of the Episcopacy
The element of the episcopacy has always been a thorny question in earlier Protestant church unions in
view of the difficulty of combining it with either the presbyterian or congregationalist order. This is why,
in the interest of unity, the Methodist Church of Canada gave up episcopacy, when it joined with
Presbyterians and Congregationalists to form the United Church of Canada in 1925. So did the United
Brethren Conference in the Philippines, when it merged with the Presbyterians and the
Congregationalists in the United Evangelical Church in the Philippines in 1929.
In the New Testament, the office of "bishop" [Gk. episkopos, literally meaning "overseer" or
"superintendent"] is synonymous and interchangeable with that of "presbyter" or "elder" [Gk.
presbuteros].20 It appears also that in New Testament local churches, or at least in that of Philippi in
Macedonia, there were more than one bishop, who collectively and collegially administered the affairs
of the local church.21 By the second century, however, there had arisen the phenomenon of the
monarchical episcopate, with one bishop, assisted by a council of presbyters or elders, ruling over a
church,22 and later over the group of churches in a particular diocese, the latter being a term that the
Christian Church borrowed from Roman political usage.
The nature and origin of the monarchical episcopate was not seriously challenged until the 16th-century
Reformation. Martin Luther and his followers generally rejected the office of bishops, as a result of their
refusal to recognize a "sacrament" of holy orders (one of the seven sacraments in the Roman Catholic
Church) which confers special spiritual powers on bishops, priests, and deacons. Some of Luther's
followers, however, particularly those in Scandinavian countries, to this day retain the episcopacy in
their church order.
On the other hand, John Calvin, the moving spirit behind the Reformed/Presbyterian Churches, regarded
episcopacy as one of the worst avenues of corruption which had crept into the Church. Taking his
authority from the Apostle Paul, Calvin argued that the Church had originally been governed by
"colleges of presbyters or elders," and that the second-century practice of the monarchical episcopate
was a usurpation of apostolic authority. Calvin's main arguments were already suggested by one Aerius
in the 4th century. Certain passages from St. Jerome's writings are also claimed to favor these same
arguments. But Calvin chiefly appealed to the New Testament for support of his ideas.23 In any case, in
the Reformed or Presbyterian tradition, the presbytery in a particular region, composed of all ordained
clergy and local church elders, serve as the counterpart of the bishop in the episcopal tradition.
While the Church of England, however, retained episcopacy, Methodism, which arose out of it in the
18th century, is divided on this issue. British Methodism rejected episcopacy, but American Methodism
retained it and maintains the office of bishop to this day. Thus, the Methodist Mission which pioneered
Methodist work in the Philippines in 1900 maintained an episcopal polity.
It was because of these varying courses of change during the Reformation and thereafter that some
Protestant Churches have bishops, while those of the Reformed/Presbyterian tradition do not. Hence,
the problem of the episcopacy that was posed to the founding fathers and mothers of the UCCP in 1948.
Apparently, questions regarding episcopacy formed part of the "problems of very obvious importance,"
referred to by the Rev. Smith above, which were "still unsolved" up to the time of the Uniting Assembly
in 1948.
In any case, the UCCP was able to hurdle the problem of episcopacy, and succeeded in combining it with
the presbyterian order and congregationalism. The questions on this issue which remained after 1948
will be discussed in succeeding chapters.
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The Example of the Church of South India
Apparently, the solution of this problem for the UCCP was facilitated by the fact that an even more
difficult union negotiation, this time involving a more ticklish issue about episcopacy, was consummated
the previous year on September 12, 1947. This was the result of conversations lasting 32 years, which
finally brought about the merger of the Church of South India [CSI], a union of the four southern
dioceses of the Anglican Church of India, Pakistan, Burma and Ceylon; the majority of the South India
United Church [an earlier union of Congregationalists, Presbyterians, and Reformed]; and the English
Methodist Church in South India.
The long process of negotiation for the CSI was admittedly more difficult than that for the UCCP, for the
Indian Church had to excruciatingly deal with the knotty question of the historic episcopate, as insisted
upon by the Lambeth Quadrilateral of the Anglican Communion. Indeed, it was the first successful
attempt since the 16th-century Reformation to unite non-episcopal Churches with an episcopal Church
that held to the "historic succession of the episcopate."
The "historic episcopate," or "apostolic succession," is the doctrine that an uninterrupted succession of
bishops from apostolic times is necessary for the validity of sacraments and the transmission of holy
orders. Since the Anglican Church insisted on this "historic episcopate," the problem arose as to whether
the Methodist, Reformed, Presbyterian and Congregationalist ministers in the projected new Church of
South India should be re-ordained by the Anglican bishops. The non-Episcopalians understandably
refused this condition, because they were firmly convinced that there was nothing amiss in the
ordination that they had received in their Churches.
The impasse was finally resolved, when it was agreed that all bishops and ministers of the uniting
Churches should fall on their knees and ask God to bless their respective ministries, filling with His grace
whatever may be lacking, if any, in their respective ordinations. Thus was this thorny question resolved,
leading to the consummation of the union in 1947.

Significance of the Episcopacy in the UCCP
Eight months later in May, 1948, the combination in the UCCP of the three traditional church polities
was probably epoch-making for the majority of main-line Protestants, particularly those in negotiations
for church union which involved the episcopacy, though not the-historic episcopate.
What happened in 1948 was that for the first time in Protestant union efforts in the Philippines since
these began in 1909, the episcopal office was seriously considered and subsequently adopted. In an
apparent attempt to assure the former Congregationalists in the UEC and the former Disciples in the
ECP, and others like the Convention Baptists who at that time were still voting on the question whether
to join the union or not, Moderator Genera! Leonardo G. Dia24 stressed that in the church union about
to be consummated, the local churches in their government and usages will be "almost entirely
unchanged." To allay any anxieties on the part of those from the UEC and the ECP who were originally
Presbyterians in background and who constituted more than half of the delegates to the Uniting
Assembly of 1948, Moderator Dia also underscored the fact the Basis of Union provided for no personal
head of the United Church apart from the General Assembly, which shall be the "governing body of the
New Church.25
The merger that led to the United Church of Christ in the Philippine's can stand as a normative model for
Protestant organic church unions, especially where the question of episcopacy is involved. This perhaps
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is one of its greatest contributions to the modern ecumenical movement and to world Christianity as a
whole.

A New Union, Not Just a Reunion
The union of 1948 was a watershed for Protestant/Evangelical Christianity in the Philippines. In the first
place, it signalled the healing of the wartime division in the United Evangelical Church, which separated
the factions led by General Moderator Leonardo G. Dia, which continued as the United Evangelical
Church, from that led by the Rev. Dr. Enrique C. Sobrepeña, which with other Churches in 1943 became
the Evangelical Church in the Philippines.26
Secondly, it brought in some new constituents previously not in the United Evangelical Church, but who
came in through the Evangelical Church in the Philippines. These new constituents included the Ilocano
Disciples, who comprised two-thirds of all Disciples in the country; a large IEMELIF group of about 2,500
church members led by Bishop Matias Cuadra into the Evangelical Church in the Philippines in 1943; and
a few congregations of the UNIDA, all of whom remained with the Evangelical Church after the rest fell
away in 1945.
Thirdly, the UCCP included the Philippine Methodist Church, the 1933 schism from the mother
Methodist body, characterized by a vigorous adherence to Methodist principles and nationalist
sentiments matching those of the UNIDA and the IEMELIF Churches. Thus, the UCCP was not just a
reunion of previously separated elements, but a new and the broadest union yet of Protestants in the
Philippines.
Fourthly, it was also specially significant that 1948, the year of the organic union which brought forth
the UCCP, Was the 50th anniversary of the beginning of evangelical Christianity in the Philippines.
What is equally important to note is that the UCCP collected in one Church the combined talents,
abilities, zeal and experience of some of the most prominent leaders in Philippine Protestantism. Its
membership thereafter included, on the one hand, ordained ministers with graduate training in some of
the best seminaries abroad; and, on the other, lay leaders who subsequently would rise to high positions
in government service, as in the diplomatic corps; the Senate and the House of Representatives; the
various departments, commissions, and bureaus of government; provincial, city or town governments;
or those who would soon emerge as outstanding civic leaders on the national, provincial and local
levels.27

Social Cross-Section of the UCCP
The membership of the UCCP belongs to the middle cross-section of Philippine society, running through
the topmost ranks of the middle, educated classes, to the upper ranks of the masses. The general
contour of the UCCP membership is a triangle with an apex breaking into the upper, well-to-do ranks of
the educated, middle class, a mid-section cutting through the bulk of the educated but economicallystrapped middle class, and a base resting on the upper and mid-upper strata of the common masses.
The McGavran-Cressy Survey of the UCCP in 1957, of which more will be said in a later chapter, showed
that 555 (or 77%) of the 770 UCCP local churches at that time were town churches, that is, the church or
chapel was in the poblacion, though many of the members lived in the barrios. Thus, 515 local churches
were categorized as "poblacion partly," that is, the church or chapel was in the poblacion, but 50% of
the church members lived in the barrios. Another 40 local churches were "poblacion slightly," that is, the
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chapel was in the poblacion, but 80% of the members lived in the barrios.28 Hence, the bulk of the
membership of the UCCP comes from the towns and barrios of the country.
As the typical Philippine evangelical church of the mainstream Protestant tradition, the UCCP
membership hardly includes any from the country's traditional moneyed elites, whose social
connections and obligations tend to keep them within the dominant Catholic Church. Those of its
members who today belong to the financially comfortable classes generally come from the ranks of the
achievement-oriented intelligentsia, who, benefitting from the educational opportunities and freeenterprise economy of the first half of the twentieth century, have risen through the social ladder by
dint of their efforts. Neither does the UCCP membership include too many from among the ranks of the
common masses — which may be a question that needs to be laid before the UCCP's doors.
Like mainstream Protestantism in general, the UCCP's emphasis on a faith that involves a sound
combination of religious feeling and a rational understanding of religion, has meant that its message has
appealed to the "middle" ranks of Philippine society. One can say this as a purely descriptive statement
of fact up to this date, without judgment nor comment. How the UCCP will shape its missiological task
under God's leading in the years ahead is something which, under the same divine guidance, it will have
to consider carefully and well.
The UCCP city churches, as those in Laoag, Baguio, Cagayan de Oro, and Davao City, and such similar
churches as the United Church of Manila, Cosmopolitan Church, Ellinwood-Malate Church, Bradford
UCCP in Cebu City, and Silliman University Church, to name the most prominent, were and continue to
be middle class to upper middle class churches.
The membership statistics in 1958 of Culasi, at that time a large second-class municipality in the
province of Antique, was probably quite typical of the many UCCP town churches in the Philippines, thus
aptly illustrating the socio-logical distribution of UCCP membership in the larger towns in the country.
The membership roll of Culasi church in 1958 showed that it had at that time two lawyers, one doctor
(who, however, was practicing his profession in Iloilo City), 18 school teachers, five government
employees, six businessmen, six carpenters, three fishermen, four tuba gatherers, and the rest,
homemakers. What is not mentioned in the report are high school and college students, for it is known
that there were a good number of them at that time, some at Central Philippine University in Iloilo,
others at Silliman University in Dumaguete, and still a few others in Manila. But it is interesting to note
that the Vice-Mayor of Culasi town at that time was a UCCP church elder, while the municipal treasurer
was also the UCCP church treasurer.29
What is equally interesting is the number — 31 members or 19% out of the total of 177 — who were
either professionals or individuals otherwise engaged in business and services. This situation could easily
have been replicated in many other UCCP town churches in the country, with the membership almost
invariably including some of the town officials, the local professional practitioners, school teachers (of
whom there often would be a good number!), government employees, land-owning farmers, and
owners of small- or medium-scale business enterprises, whose spouses would usually be home-makers
and whose older sons and daughters would usually include high school or college students. The larger
bulk of the congregation, however, would generally be made up of more humble folk, like small vendors,
tenant-farmers or fishermen, depending upon the town's location.
Thus, in a sense, the Culasi congregation was typical of the large-town UCCP churches in the country at
the time. In general, they would be hard-working people, usually with a high determination to succeed,
expressed in their exerting every effort to send their sons and daughters to college.30
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From the sociological point of view, in the 1950's, Protestants in an overwhelmingly Catholic country as
the Philippines were a "deviant" group, a tenacious minority who rallied behind an ideal — the truth, as
they found it witnessed to in the Scriptures — powerful enough to sustain them in persisting in such an
"aberrant behavior." This was in the face of prejudices, disapproval, and even intense opposition from
their kinfolk, friends and neighbors. To survive, they had to have a high achievement orientation, and
the avenue they usually found for upward social mobility, toward a position where they could gain a
position of respect and acceptance by their immediate communities, was education for them-selves and
their children.
This in large measure explains why Protestants in the Philippines, especially those who belong to the
mainstream Reformation tradition, come from the "middle," educated classes — typified in the large
provincial towns by public school teachers and lower-echelon government officials.

The Heritage of Faith of the UCCP
The First General Assembly of the UCCP in 1948, and indeed all other General Assemblies and Executive
Committee meetings up to 1958, paid more attention to questions of church order rather than issues of
faith. This was be-cause the organizers of the UCCP assumed, and this quite correctly, that the uniting
Churches, however they may have stated their respective confessions of faith prior to union, already
had a consensus of belief in all essential matters. As is common with mainline Protestants, the UCCP
sees differences arising from varying denominational emphases as ultimately non-essential distinctions.
As far as this matter was concerned, the underlying attitude held by the uniting Churches in 1948 was
expressed in the maxim "in essentials, unity; in non-essentials, liberty; in all things, charity."31 Indeed,
the general emphasis was on a prior unity of faith already held by the uniting Churches prior to 1948.
"Our faith far outreaches our Theology or Polity"32 —this is the categorical statement of an important
UCCP document of 1950, titled "A Supplementary Statement to the Basis of Union."

The Prior Unity of Faith
The reason for the reluctance in 1948 to discuss "non-essential" differences, which some feared might
only led to useless and destructive controversies that would unnecessarily delay the union, was because
of this very conviction — that a prior unity of faith already bound the uniting Churches together. When
UEC Moderator General Leonardo G. Dia, chairman of the Joint Commission on Church Union, presented
the Basis of Union at the Uniting Assembly, he called
special attention to Article III, on the matter of "Historic Faith and Message," which reads:
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 Say-iour.33
Moderator Dia specially affirmed the "inclusive spirit" of the Joint Commission in "reaching a common
ground for union."

The Oneness of the Heritage
What is also specially remarkable is that the Basis of Union did not speak of three "heritages," but of
only one "heritage," of faith being brought into the union
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by the uniting Churches. Although the respective statements of faith of these three Churches affirm
Christian belief with slightly varying emphases, and in varying
lengths and styles of expression, the implication of "heritage" in the singular form
is that the UCCP leaders in 1948 understood the three confessions of faith, and wished them to be
understood, as expressions of one and the same faith.
The idea of inclusiveness was the prevailing motif in the early declarations of the unity in the UCCP. As
the first General Secretary, the Rev. Stephen L. Smith, declared at the 2nd General Assembly in 1950:
Ours is an inclusive fellowship. Into it has been brought all of the heritage of Faith and Practice
that have enriched the lives of the several groups forming that union. Our Statement of Historic
Faith and Message is magnificently simple.
"We do preserve all of the heritage of faith brought into the Union by each of the constituent
Churches ..."
It is not the simplicity of reduction but of inclusion. Available to all is the best expression of faith
of every group coming into the union without any attempt at synthesis.34
This means that each uniting Church accepted all the elements of the confessions of faith of the others.
Up to 1950, and even years afterwards, there had been no attempt to synthesize the three statements.
But the understanding seems to have been that if the UCCP at a subsequent time should wish to
articulate a new creedal statement in line with the historic Christian faith, though perhaps
contextualized in terms appropriate for its generation and time, this would be a prerogative that the
leaders in 1948 had had to leave to their successors. But it was with the understanding that faithfulness
should be maintained to the historic "Basis of Union,” without which there would not have been any
United Church of Christ in the Philippines, in the first place.
That "Basis of Union" has remained unchanged, without amendment. As would be seen more fully in a
later chapter, the various General Assemblies during this first decade had consistently sustained this
basis, despite attempts at one time or another to have it amended. A Constitution in stages was
subsequently drafted, culminating in the approval of the first complete Constitution in 1962. But even
afterwards, it was affirmed, as will be subsequently seen, that should any conflict arise between the
Constitution and the "Basis of Union," the "Basis of Union" shall prevail.

The Heritage of Faith and Practice of the UCCP
The simplest way to ascertain and describe the heritage of faith which the UCCP has received from its
antecedents is to examine the creedal statements of the three uniting Churches in 1948, representing a
total of some five different evangelical traditions. In making a historical survey of the way the Churches
antecedent to the UCCP had articulated their faith and manifested that same faith in practice, it is
constantly to be remembered that the varying emphases and stresses in the expression of one and the
same faith had always been viewed in these churches with a general atmosphere of freedom and
judicious tolerance. This atmosphere is best expressed in the aforementioned maxim "in essentials,
unity; in non-essentials, liberty; in all things, charity." This same atmosphere of freedom and tolerance
has always been a distinctive mark of the thinking of the UCCP as a Church.
It is interesting to note that two of the five traditions that have combined in the UCCP, namely, those of
the Congregational Churches and the Disciples of Christ, were historically averse, especially the latter, to
the use of signed creeds as conditions for, or tests of, church membership, and thus generally remained
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content with the affirmation, "No lord but Christ; no law but love." It was not that they did not believe in
creeds; they were simply objecting to the misuse of Christian creeds. In this regard, their attitude is
distinctively similar to that of the Baptists. But in the interest of unity, these two groups even prior to
the UCCP overcame this aversion, the Congregationalists sharing in 1929 in the statement of faith of the
United Evangelical Church, and the Disciples, in 1943, in that of the Evangelical Church in the Philippines.
It is equally remarkable that the Presbyterian tradition had centered its concern on the question of
church polity and government, hence, "presbyterianism". In the area of doctrine, it stressed adherence
only to essential Reformation beliefs, allowing its members a wide latitude of freedom in non-essentials.
On the other hand, as far as the UCCP's Methodist heritage is concerned, the characteristic stress had
always been on conversion and holy living, each church member also being accorded freedom of faith
and practice. As one renowned historian and authority on the historical and contemporary Church has
very well put it, Methodists historically have "never built theological fences or walls to keep anyone out;
they have stressed the great foundation beliefs of Protestantism and offered common theological
ground."35

On God
The doctrine of God in the confessions of faith of the three uniting Churches is trinitarian in form,
reflecting the terminology of the familiar Apostles' Creed and the more complex Nicene-Chalcedonian
Creed of the ancient Catholic Church. This was specially so in the case of the confession of faith of the
Philippine Methodist Church.36
The Nicene-Chalcedonian Creed is significant in that it encompasses the first four oecumenical councils
of the early Church — namely, Nicaea (A.D. 325), Constantinople (A.D. 381), Ephesus (A.D. 431), and
Chalcedon (A.D. 451) — whose dogmatic definitions regarding the persons of the Trinity are shared alike
by Greek Orthodox, Roman Catholic, and Protestants.
By combining and synthesizing the three confessions of faith, which in fact at various points overlap and
reiterate one another, one easily sees that the United Church of Christ in the Philippines proclaims faith
in one living and true God, everlasting, infinite in wisdom, power, goodness, and love. In the unity of this
Godhead are three persons, of one being, power, and eternity -- Father, Son, and Holy Spirit. God is
Spirit, the source of the spirits of men and women, and is omnipresent, self-existent, eternal, infinite,
unchangeable in being and attributes. This triune God is the creator and preserver of the heavens and
the earth and all that in them is, visible and invisible. Moreover, God sustains, protects, and governs
these with gracious regard for the welfare of hurnankind.37

On Jesus Christ
The doctrine of Christ in the UCCP heritage of faith closely follows the ancient creedal statements of
Nicaea and Chalcedon. Christ is the Son of God, the Word of the Father, the very and eternal God, of one
being with the Father. He was conceived by the Holy Spirit, born of the blessed Virgin Mary; He is
without sin, and for humankind, He has become the perfect revelation of God. In being made incarnate,
He took man's nature, so that, in the words of the creed of the Philippine Methodist Church, "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." Being truly God, Christ also became truly man.
Jesus Christ, God's Son, is "Lord and Saviour, Who for us and our salvation" lived, truly suffered, was
crucified, died, buried, but on the third day truly rose again from the dead and lives forevermore.
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Christ's atonement was an act of God, who, "out of His great love for the world, gave His only Begotten
Son to be the Saviour of sinners."
But with a distinctly Protestant emphasis, the UCCP teaches that Jesus Christ is "the only mediator
between man and God," and that he had offered Himself as a "perfect sacrifice" on the Cross to take
away the sins of the world, that is, Christ's sacrifice on the Cross was a once-and-for-all sacrifice that
need not be daily repeated. As the statement of faith of the Philippine Methodist Church puts it: "The
offering of Christ, once made, is that perfect redemption, propitiation, and satisfaction for all the sins of
the whole world; ... there is none other satisfaction for sin but that alone."

On the Holy Spirit
The heritage of faith of the UCCP also teaches that the Holy Spirit takes the things of Christ and makes
them known to all humankind. The Spirit convinces the world of sin, righteousness, and of judgment.
The Spirit is the present Comforter in the Church, bears witness with our human spirits that we are the
sons and daughters of God, and works in all men and women "the fruits of righteousness and true
holiness."
Following the common Roman Catholic-Protestant Latin tradition, which has arisen out of the Western
Church, in contrast to the Eastern Orthodox Churches, the UCCP also teaches that the Holy Spirit
"proceeds from the Father and the Son" [from the Latin qui cum Patri Filioque procedit], and "is of one
being, majesty and glory with the Father and the Son, very and eternal God." This is in contrast to the
Orthodox understanding that the Holy Spirit "proceeds from the Father through the Son." This, however,
was a medieval question, which though contributing partly to the schism in A.D. 1054 between the Latin
and Greek Churches, is found by many Christians today as being merely of historical interest.

On the Holy Scriptures
Arising as it did from Protestant roots before the recent Catholic-Protestant studies on the relationship
of Scripture and Tradition, the UCCP heritage of faith also places so great an importance on Scripture as
almost to completely leave out Tradition. As the confession of faith of the United Evangelical Church
puts it:
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 of Christ, as containing all things necessary to salvation, and as being the
ultimate standard of faith and practice.
On the other hand, the creedal statement of the Philippine Methodist Church adds new elements not
articulated in the above, as follows:
The Holy Scriptures contain all things necessary to salvation so that whatsoever 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 those canonical books of the Old and New Testaments
of whose authority was never any doubt in the Church.
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The short creed of the Evangelical Church in the Philippines simply states: "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."
The confession of faith of the former Philippine Methodist Church also listed the titles of all the
canonical books in both the Old and New Testaments, excluding those books which belong to the socalled "Apocrypha."38
The three confessions of faith reflect the general view held by Protestants regarding the authority of
Scripture in Christian life and practice. But without minimizing in any way this Protestant conviction on
the primacy of Scriptural authority for Christian faith and practice, it should be said that since 1948, the
old positions held by Catholics and Protestants arising from the quarrels of the 16th century regarding
the issue of Scripture and (or, as is sometimes claimed, versus) Tradition, can perhaps no longer be
maintained. This is because of recent findings of biblical scholarship independently done by Protestant
and Catholic schol-ars,39 on the one hand, and the separate declarations of the Faith and Order
Conference of the World Council of Churches and of the Second Vatican Council of the Catholic Church,
and very recently the joint statement on the "Apostolic Tradition" issued in 1992 by both the World
Methodist Council and the Roman Catholic Church, on the other.40

On Humankind
The UCCP also teaches, in the words of the statement of faith of the United Evangelical Church, that God
created men and women "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." But men and women who were
created "free and able to choose good or evil, being tempted, choose 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."
The creed of the Philippine Methodist Church also speaks of "original sin" in a non-pelagian fonrn.41 It
describes "original sin" as "the nature of every man, that naturally is engendered of the offspring of
Adam, whereby man is very far gone from original righteousness, and of his own nature inclined to evil,
and that continually."
After the Fall, the condition of men and women is that they cannot turn to, and prepare themselves for,
faith by their own natural strength and works. Thus, they have "no power to do good works, pleasant
and acceptable to God, without the grace of God by Christ."

On Salvation and Justification
The UCCP teaching on salvation and justification is christo-centric. As the creed of the United Evangelical
Church puts it:
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.
Although all three uniting Churches in 1948 held the Reformation doctrine of justification by grace
through faith as a corner-stone of their teachings, it was only the statement of faith of the Philippine
Methodist Church which explicitly refers to it, as follows: "We are accounted righteous before God only
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for the merit of our Lord and Saviour Jesus Christ, by faith, and not for our own works or deservings."
Thus, one is "justified by faith only," and not by good works; rather, good works are "the fruits of faith,
and follow after justification."
As the 16th-century Protestant Reformers had taught, the doing of good works, although unable to
wash away one's sins, are incumbent upon Christians. This is because, good works are "pleasing and
acceptable to God in Christ, and spring out of a true and lively faith," and it is by its fruits that a tree is
known.
But lest Christians, knowing their salvation in Christ, believe they cannot sin any more and thus fall into
self-righteousness, the statement of faith of the former Philippine Methodist Church cautions that "after
we have received the Holy Spirit, we may depart from grace given, and fall into sin." But "by the grace of
God," we can "rise again and amend our lives," God in Christ giving "forgiveness to such as truly repent."

On the Church
The doctrine of the Church in the UCCP heritage of faith follows closely the teachings on this subject by
the 16th-century Protestant Reformers. Both Luther and Calvin taught that the true Church is found
wherever the Word of God is purely preached and the sacraments are rightly administered. Calvin,
moreover, added to these two a third mark, namely, where there is discipline in Christian life. Thus, says
the creed of the Philippine Methodist Church: "The visible Church of Christ is a congregation of faithful
men [and women] in which the pure Word of God is preached, and the Sacraments duly administered
according to Christ's ordinance, in all those things that of necessity are requisite to the same."
This is further amplified by the statement of faith of the United Evangelical Church, as follows:
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 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.

On the Sacraments
In line with the chief affirmations of the 16th-century Reformation, the UCCP also teaches that Baptism
and the Lord's Supper, are "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." This is in contrast to Roman Catholic teaching, which recognizes
seven sacraments; namely, baptism, confirmation, penance, communion, matrimony, holy orders, and
extreme unction; or of Eastern Orthodoxy, which after 1274 generally adopted the same seven
sacraments.42
Martin Luther's studies of the Holy Scriptures had led him to affirm that for a sacrament to be such, it
must fulfill three requirements, namely, it must be explicitly commanded by Christ; it must contain
God's promise of grace; and it must be accompanied by a visible sign or ceremony ordained by Christ.
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Under these conditions, only the two sacraments of Baptism and the Lord's Supper [Eucharist] are
recognized as such by Protestants.
Moreover, the creed of the Philippine Methodist Church adds that the sacraments are "not only badges
or token of Christian men's profession, but rather they are certain signs of grace, and God's good will
toward us, by which he doth work invisibly in us, and doth not only quicken, but also strengthen and
confirm, our faith in Him." Only in those who receive them worthily do sacraments "have a wholesome
effect or operation;" but those who receive them unworthily "purchase to themselves condemnation,"
referring to Paul's injunction in I Cor. 11:29.

UCCP Understanding of Baptism
The UCCP recognizes baptism as a "sign of profession and mark of difference," distinguishing Christians
from those not baptized. But more than this, "it is also a sign of regeneration or the new birth."
The Churches that went into the UCCP in 1948, however, practiced varying modes of baptism, and this
matter will be discussed further shortly. The Presbyterians, Congregationalists, United Brethren,
Philippine Methodists, and the IEMELIF practiced infant baptism, either by sprinkling (aspersion) or
pouring (affusion); whereas the Disciples of Christ practiced only adult, believer's baptism and this by
immersion, inasmuch as the central thrust of their tradition is a return to New Testament principles.
The statement of faith of the Philippine Methodist Church, however, specifically states that "the baptism
of young children is to be retained in the Church."43 Because of these varying practices before the union,
the UCCP, in giving all uniting churches freedom to continue their customary practices, thus allows all
types and modes of baptism — of adults and infants, either by sprinkling, pouring, or immersion.
This necessarily brings to the fore the question as to how baptism was practiced in the early Church.

The Practice in the UCCP
Some subsequently would regard this wide latitude of freedom as lack of conviction on the matter. But
on the contrary, it was a recognition that in the historical development of the Church, so many
expressions and practices, all equally valid, had arisen under the guidance of the Holy Spirit as genuine
responses to faith in Christ. This conviction the UCCP maintains to this day.
It is interesting to note that in 1958, the first year when statistics of this sort were recorded, the total
number of children in the UCCP aged twelve or less who were baptized numbered 6,591. In the same
year, the number of children of the same age range who were simply dedicated, not baptized till
adulthood or at least adolescence, numbered 6,073.44 If these figures are representative of the whole
UCCP, these suggest that at that time the number of those who believed in infant or child baptism
comprised only some 52% of the entire membership, though this figure seems to have increased in later
years.

UCCP Understanding of the Lord's Supper
On the other hand, the UCCP also understands the Lord's Supper to be "a sign of the love that Christians
ought to have among themselves one to another." But more than this, it is also "a Sacrament of our
redemption by Christ's death; insomuch that, to such as rightly, worthily, and with faith receive the
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same, the bread which we break is a partaking of the body of Christ; and likewise the cup of blessing is a
partaking of the blood of Christ."
In line with the common Protestant practice, the UCCP teaches that the Lord's Supper is to be
administered in both elements of the bread and the cup. Like other Protestants also, the UCCP does not
believe in the Catholic doctrine of "transubstantiation," that is, that in the act of consecration the bread,
in "essence," becomes the very body, and the wine, in "essence," becomes the very blood of Christ. This
is because Protestants regard transubstantiation -- a doctrine which developed during the period of
medieval Scholasticism when Greek (and particularly Aristotelian) philosophy, was employed in the Latin
Church to explain Christian theology45 — "cannot be proved by Holy Writ," is contrary to "the plain
words of Scripture," overthrows the nature of sacrament, and leads to occasions of "superstitions."
Martin Luther himself had taught in place of "transubstantiation" what he called "consubstantiation."
This implies, said Luther, that in the act of consecration, Christ is made present with the bread and with
the wine. Other Protestants, however, saw this as being vague, and essentially not much an
"improvement" over the Catholic doctrine of transubstantiation.
The UCCP understanding of the Lord's Supper is in line rather with John Calvin's interpretation of the
sacrament. As Calvin taught, in the sacrament of the Eucharist, Christ is present not in, nor with, the
elements of bread and wine, but in the heart of the believer partaking of these elements.
The creed of the Philippine Methodist Church also adds that five other rituals "commonly called
Sacraments" [by the Catholic Church], namely, confirmation, penance, holy orders, matrimony, and
extreme unction, are not considered as such by Protestants. For though these are "partly states of life
allowed in the Scriptures," they do not have the same nature as Baptism and the Lord's Super, "because
they have not any visible sign or ceremony ordained of God."

On the Doctrine of Last Things
The Christian religion is a religion of hope, and one of the perennial and strongest hopes is that God's
reign of justice and righteousness will triumph in the end. In the New Testament Church, the early
disciples hoped for Christ's return — his Second Coming [Greek, Parousia] — in order to fulfill the
establishment of God's kingdom which shall endure forever and ever.
This hope is clearly reflected in the account of Christ's ascension in Acts 1:9-11, where it is said that after
Christ was "lifted up, and a cloud took him out their sight," the account goes on to say that while the
disciples remained there, gazing into heaven, two men in white stood by them, and said: "Men of
Galilee, why do you stand looking into heaven? This Jesus, who was taken up from you into heaven, will
come in the same way as you saw him go into heaven." (Acts 1:11).
The hope of the Second Coming is part of that branch of theological studies called eschatology, literally
meaning "discourse about the last things," and includes such matters as Christ's Second Coming, the
resurrection of the dead, the immortality of the soul, the final judgment, and heaven and hell.

UCCP Understanding of its Task in the Light of Eschatological Hope
In affirming the Apostles' Creed and the Nicene-Chalcedonian Creed, the UCCP, like other Churches, thus
looks forward to Christ's Second Coming and the consummation of the Kingdom of God, without
forgetting that Christians have to take seriously the implications of the fact of Christ's "First" Coming, if it
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may be put that way, and that Christ had, in fact, already given the Church a definite task to do in this
world.
Thus, the statement of faith of the United Evangelical Church says: "We believe in the resurrection of
the dead, the future general judgment; and an eternal state of rewards, in which the righteous dwell in
endless life and the wicked receive the eternal reward of their sins."
In the meantime, what the Church must do has been clearly articulated in the statement of faith of the
Evangelical Church in the Philippines, as follows: "Depending, as did our fathers, upon the continued
guidance of the Holy Spirit to lead us into the truth, we work and pray for the transformation of the
world into the Kingdom of God; and we look with faith for the triumph of righteousness and the life
everlasting."
The UCCP church leaders of 1948 were generally of the idea that modern disciples should better be busy
doing the Lord's work, so that when Christ comes again, they would not be found wanting in doing the
great commission given to them. It was their understanding, however, that the consummation of God's
Kingdom can never be accomplished by human beings, but only by God, in God's own way and in God's
own time.

On the Mission of the Church
The church union leaders in 1948 were convinced that the Church exists not for itself but for its mission.
This is clearly stated in the confession of faith of the Evangelical Church in the Philippines, which
declares:
We hold it to be the mission of the Church of Christ to proclaim the Gospel to all mankind,
exalting the worship of the one true God, and laboring for the progress of knowledge, the
promotion of justice, the reign of peace, and the realization of human brotherhood.
Depending, as did our fathers, upon the continued guidance of the Holy Spirit to lead us into the
truth, we work and pray for the transformation of the world into the Kingdom of God; and we
look with faith for the triumph of righteousness and the life everlasting.
The same idea, in slightly different words but clearly with the same intention and meaning, was affirmed
in the confession of faith of the United Evangelical Church as follows:
We believe that it is our duty as servants and friends of Christ to do good unto all men ... 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 carrying out of this program of world
evangelization and for this we work and to this end we pray.
We believe that it is our duty ... 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. ...
As the Church is also an organic, living entity, the doctrinal teachings and the practices of the UCCP
would subsequently be re-expressed, with amplifications and refinements, in later years, either through
words or deeds. These will be discussed in later chapters of this volume.
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The Nature of the UCCP
What kind of Church is the United Church of Christ in the Philippines? It is a Protestant Church, but the
question is what kind of Protestant Church is it? What is its understanding of the whole Christian Church
of the ages, the universal Church of Jesus Christ, the Ekklesia, as the New Testament puts it in the
original Greek? How does the UCCP understand its place in this one, holy, universal, catholic,
ecumenical, apostolic Church of Jesus Christ? How does the UCCP regard other Churches, and how does
it understand their place in this same one Christian Church?

The Strongest Bond of Unity of the UCCP
From the beginning, the strongest bond of unity that has held the UCCP together and had endowed an
enduring character to the union was the unifying ideal of a truly indigenous evangelical Church in the
Philippines. This was the fruit of half a century of Protestant hopes, aspirations, and cooperation in the
Philippines, although by 1948 it had been recognized, as indeed as early as 1919, that there may already
be unity even before, or without church union,46 although church union was a more spectacular and
visible mark of unity.
In 1950 the UCCP General Secretary defined this ideal of an indigenous Church as follows:
The indigenous Church we seek is one rooted in the soil of the Philippines, while deriving its life
from the Christ of all lands and all ages. It must therefore draw heavily upon the fellowship of all
Christian communities and preserve the heritage of the years.47
While one may not agree with the UCCP General Secretary's personal view in 1950, that an "indigenous
Church" is not "a nationalistic Church, for such, we believe to be contrary to the Spirit of Christ,"48 what
is significant is the conviction that the indigenous Church should derive its life "from the Christ of all
lands and all ages." Though expressed with some caution and reluctance, this actually implies that such
an indigenous Church should take heed of the "faith-responses" to Christ in all lands and all ages. This is
almost an admission that the United Church of Christ in the Philippines should hearken to the "catholic
tradition" that has always been preserved in the Churches of the Protestant Reformation.

Its Catholicity and Apostolicity
In terms of its relationship with the historic Christian Church, where does the UCCP stand? In its ultimate
sense, this question deals with the catholicity and apostolicity of the United Church of Christ in the
Philippines.
The UCCP is an evangelical Church and has evangelical roots. Here the term is understood in the same
sense as German evangelische, or French evangelique, and in the same way it was used by the Iglesia
Evangelica Espanola of 1886 and by the early Protestant missions in the Philippines which in 1901
collectively called their mission churches "La Iglesia Evangelica". Here the term is practically synonymous
with "Protestant", and is not quite equivalent to the special, narrower sense of the word as it is
generally used by 20th-century Protestant Churches which consciously identify themselves as
theologically conservative.
Precisely because it is evangelical, the UCCP is also apostolic and catholic. The term "catholic" comes
from Greek katholikos, from katholou, meaning "on the whole, generally, universally." It was used to
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refer to the teaching of the whole Church, in contrast to narrow particularism, or a provincial or local
erroneous teaching. The first appearance of the term "Catholic Church" is in the Letter of Ignatius of
Antioch to the Smyrnaeans. St. Ignatius was Bishop of Antioch in Syria, and was martyred sometime in
A.D. 98-117. The particular passage in this letter reads:
Flee from schism as the source of mischief. You should all follow the bishop as Jesus Christ did
the Father. Follow, too, the presbytery as you would the apostles; and respect the deacons as
you would God's law. Nobody must do anything that has to do with the Church without the
bishop's approval.... Where the bishop is present, there let the congregation gather, just as
where Jesus Christ is, there is the Catholic Church.49
In the context of a predominantly Catholic [Roman] Philippines, it needs to be clearly affirmed that the
Protestant Reformation understanding of "catholic" stems from the same roots but is understood and
expressed quite differently from the understanding of the term by the Churches in communion with
Rome. This is why the United Church of Christ in the Philippines, like other Protestant Churches in the
Philippines and all over world, can join without reservation in reciting the words of the traditional
Apostles' Creed, which says: "I believe in the one holy, catholic and apostolic Church."
In the spirit of Christian charity, it may be said that various families of Christian confessions can only
seek to understand and sympathize with each other's positions, but may have to be content with the
present fact that they are indeed diverse in the understanding and expression of the one faith in Christ
which they hold in common.
In line with the understanding that catholicity ultimately derives from apostolicity — that the one holy,
Catholic Church is apostolic — the organizers of the UCCP also shared the Protestant understanding of
apostolicity. The "catholic" understanding is that apostolicity is insured by the unbroken line,
orthodoxically preserved, of the "historic episcopate," that is, of the uninterrupted succession of the
office [not person] of bishops going back to the Apostles' immediate successors, then to the Apostles,
and to Christ Himself.
In contrast, the evangelical, reformed, or Protestant understanding of apostolicity is faithfulness to the
teachings of the Apostles, and therefore, in practical terms, faithfulness to the Gospel [Greek
euanggelion or evangelion] and to the Scriptures.
Thus, its leaders in 1948 affirmed that the apostolicity of the UCCP lies in its observance of the apostolic
faith and doctrine, and in its earnest and constant endeavor to be faithful to the Apostolic Tradition. In
the Christian Church, some of the earliest explanations of the meaning of apostolicity come from the
writings of such early Church Fathers as Irenaeus and Tertullian. Thus, writing in A.D. 185, Irenaeus,
bishop of Lyons in A.D. 177, would say in his Adversus Haereses ["Against the Heresies"]:
For the Lord of all gave the power of the Gospel to his apostles, through whom we have come to
know the truth, that is, the teaching of the Son of God. ... This Gospel they first preached.
Afterwards, by the will of God, they handed it down to us in the Scriptures, to be `the pillar and
ground' of our faith.50
Tertullian (c.160-c.230), the first of the early church theologians to write in Latin, concurred in this idea
of apostolicity. Thus, in his De Praescriptionibus Haereticorum ["Prescriptions Against Heretics"], dated
about A.D. 197, one reads that the apostles
set up churches in every city, from which the other churches afterwards borrowed the
transmission of the faith and the seeds of doctrine and continue to borrow them every day, in
order to become churches. By this they are themselves reckoned apostolic as being the offspring
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of apostolic churches. Things of every kind must be classed according to their origin. These
churches, then, numerous as they are, are identical with that one primitive apostolic Church
from which they all come. All are primitive and all apostolic.51
It is to be noted that in the above passage, the churches become apostolic "by receiving the apostolic
faith and doctrine, not by receiving a ministry in apostolic succession by ordination."52 Some members of
the UCCP believe that this Apostolic Tradition is limited to what is found only in the Christian Scriptures,
particularly the New Testament. There are also other members of the UCCP, however, who in addition
follow, according to Reformation principles, the theology and practices of the early Church up to the 4th
Oecumenical Council in the 4th century A.D., which are clearly seen to be consistent with, and not
contradictory to, the Scriptures.

UCCP Understanding of the Church Universal
The UCCP believes that there is only one Church founded by Jesus Christ. To use terms which had been
hallowed by Christian usage through the ages, this one Church is holy, catholic, apostolic; and one might
add, also orthodox, evangelical, and ecumenical.
The Church is holy, because it is consecrated to God's purpose and participates in God's holiness; it is
the People of God, called of God from all the families of the earth, and like Israel of old, the Church is
called to be holy, because God is holy. The Church is catholic, because it is universal and partakes of the
totality of the orthodox Apostolic Tradition.53 It is apostolic, because it derives its faith and practice from
the teachings of the Apostles, which teachings the Apostles had received from Jesus Christ himself. The
Church maintains its orthodoxy, when it seeks to be faithful to the correct [ortho] teachings [doxa] of
Christ and the Apostles. It is evangelical, when its life and teachings are based on the Gospel
[evangelion]. It is ecumenical, when it includes within its fellowship all faithful believers or groups of
believers in the entire inhabited world [Gk. ge-oikoumene].
Like other Churches of the Reformation, the UCCP believes in the principle of ecclesia reformata semper
reformanda ["a Church reformed, always being re-formed"]. The UCCP also believes that the Holy Spirit
dwells in the Church and for this reason always judges the Church when the Church is in error.54
The UCCP believes that as a national Church in a particular country in a particular time [since 1948], with
its own faith-experiences under the guidance of the Holy Spirit, it belongs, along with other Churches, to
this one. holy, universal, catholic, evangelical, orthodox, and ecumenical Christian Church of the ages.
But the UCCP also believes that the other Churches, of whatever nationality or particular creedal
affirmation, as long as they are faithful to Christ, the Apostolic Tradition, and the Scriptures, also belong
to the one Church of Jesus Christ.
On the occasion of the 10th anniversary of the UCCP in 1958, Bishop Enrique C. Sobrepeña had occasion
to speak of the heritage of faith of the UCCP. Commenting on the lines of the hymn "Faith of our Fathers
living still/In spite of dungeon, fire and sword," he then affirmed:
When we say Fathers in this connection, we may think of the fathers of the Reformation of the
16th century, but we do trace our benefactors to a long line of faithful heralds before them. We
claim as Protestant Chris-tians the heritage passed on by the several Christian orders that have
la-bored for God across the years. We claim as a birthright all the saintly people of Christ of fargone generations, and the Apostles, Prophets and Martyrs over the centuries. We claim as a
heritage the great declarations of faith, the Nicene and the Athanasian and the Apostle's
Creed.55
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It is sometimes quite unfortunate that some zealous evangelical Christians, in quoting and affirming the
teachings of the 16th-century Protestant Reformers, fail to appreciate the significant fact that those
Reformers did not create new doctrines and practices of their own, but looked to the example and
model of early Apostolic Tradition. The above quote from one of the chief organizers of the united and
re-united UCCP in 1948 clearly shows that he and his associates were always mindful of the historic links
of the UCCP heritage, through the 16th-century Reformation, with the early apostolic Church of the first
centuries.
The UCCP's understanding, which is shared also by other kindred Churches, is that real Christian unity is
unity only in Christ, and that the divisions in the Christian world can be healed, only as all Churches, each
one looking at its own faith and practices, seek to follow more and more closely the teachings of Jesus
Christ, and in thus coming closer to Christ, also come closer to one another.

Some Questions of Doctrine and Practice in the UCCP
In practice, the UCCP allows its members a wide latitude of freedom of thought within the evangelical
tradition, as long as one keeps to the central truths of God's revelation in Christ, as this is witnessed to
in the Scriptures, and taught by faithful Apostolic Tradition and recovered by the Reformation heritage.
As is discussed more fully elsewhere in this volume, the Basis of Union of 1948 allows local churches to
follow their "customary practices and worship." The former Disciples, for example, practice only adult,
believer's baptism, and only by immersion.
On the other hand, due to the impact of more "evangelical" [in the American, not European usage of the
term] groups which came to the Philippines soon after World War II, there are some UCCP local
churches, particularly in certain Annual Conferences, which predominantly manifest a more
conservative evangelical the-ology, while the rest, especially in city and large town congregations
generally possess a neo-orthodox evangelical [in the European sense of the term] position.
Some of the more persistent questions regarding faith and practice deal with such questions as baptism,
local church autonomy [which will be discussed in a later chapter], hermeneutics or the interpretation of
the Bible, and eschatology. The more perennial of these question will be dealt with below.

Only Believers', or Also Infant/Child Baptism?
As suggested by the statistics of children baptized and dedicated to the Lord in 1958, the question as to
whether only adult "believer's" baptism is valid, or whether infant or child baptism is equally valid, is
one of the unresolved issues in the UCCP. Because of its principles and general theological
understanding, it appears that the UCCP, on the whole, would continue to allow both practices.
An important note on the Disciples' practice of believer's baptism by immersion should be made at this
point. While this is the particular mode they prefer, it does not mean that they do not consider child
baptism, or baptism by sprinkling or pouring invalid. This was affirmed by the Rev. Norwood B. Tye,
when he delivered a devotional message on the UCCP's heritage of faith and the Disciples of Christ at
the 6th UCCP General Assembly in 1958, on the occasion of the 10th anniversary of the Church. As he
clearly put it:
We have practiced only baptism by immersion which has led many to assume that we do not
recognize the unimmersed as having received valid Christian Baptism. This is an entirely
incorrect and most unfortunate assumption insofar as the Disciples are concerned. As in all free
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groups, where there is no thought-control, there are extremists among Disciples. So there have
been a few on the fringe of our movement who may have at times so believed and others who
have left that impression without intending to do so.
xxx
But still the most important thing we Disciples have said about Baptism is not really the form —
immersion. Our emphasis has been more importantly, though not always loudly, on our
conviction that adult believers are the proper candidates for baptism, that baptism properly
follows the penitent determination to follow Christ, and live as a Christian. ...
Beginning with our belief in believers Baptism, and in view of Paul's clear teaching of the
meaning and symbolism [of being buried with Christ by baptism into death, and being raised
with him from death to newness of life], and further in view of the earliest practice of the
Church, it naturally follows that the form, so it seems to us at least, is by immersion.56
There is no question that the most obvious New Testament practice of baptism is adult, believer's
baptism. All UCCP church members generally agree that this is what one finds in the New Testament.
The real question rather is: is infant or child baptism equally valid? A problem arises only when some
UCCP church members insist that only adult, believers' baptism is valid.
In the New Testament, there is no account of a child or infant being baptized. But a careful reading of
the Book of Acts shows indirect evidence to be strong that children, or infants, were most probably
likewise baptized in New Testament churches. As will soon be seen, there is historical evidence, which
seems incontrovertible, that infant or child baptism had been practiced certainly by A.D. 70, when some
of the original apostles were still living.
It is easy to understand why the accounts of baptism in the New Testament are only of adults, and it is
simply this: the Gospel was being preached, mostly in public places, where the hearers were adults, and
the preaching called for repentance [Greek metanoia], or a return to the Lord, a religious act which only
a person of the age of reason was required to do.
But what about the children of early Christian converts? Were they to be classed in the same category as
children of non-believers?
Perhaps an even prior question should be asked: what was the religious -practice in 1st-century A.D.
Israel, as regards children of Jewish believers? It is interesting to note that the Jewish Talmud, the
commentary on the Law [Torah] containing civil and religious laws, and ethical prescriptions, affirms
that when Gentile proselytes are received into Judaism, their children and infants are to receive
ceremonial ablutions, or ritual washing, along with them.57

The first Christian converts certainly knew this, it is unthinkable that they, for some reason or
other, did not know this Jewish practice. Since a good number of Jewish synagogue practices,
including prayers and Scripture reading, were carried over into the Christian Church, it can be
said, therefore, that the early Christians had an existing model before them, as to what to do with the
children of new believers.

Indirect Evidence of Child Baptism
By blessing children with imposition of hands, Jesus himself showed that children [Gk. paidia, in Mark
10:153, or babes [Gk. brethe, in Luke 18:163 are capable of receiving grace. In Matt. 10:42, Jesus says:
"And whoever gives to one of these little ones even a cup of cool water because he [i.e., the child] is a
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disciple, truly, I say to you, he shall not lose his reward." The Great Commission in Matt. 28:19 speaks of
making disciples and baptizing all nations, not just all adults.
It is also remarkable that when the New Testament tells of the conversion of households, it is clearly
stated that all family members were baptized. Thus, the Philippian jailer was baptized "with all his
family" (Acts 16:33). Lydia, of Thyatira, the seller of luxury purple goods, "was baptized with her
household" (Acts 16:4); while Crispus, ruler of the synagogue in Corinth, "believed in the Lord together
with all his household" (Acts 18:8). In Corinth, the Apostle Paul "did baptize also the household of
Stephanas" (I Cor. 1:16), and they were "the first converts in Achaia" (I Cor. 16:15) or southern Greece.
A household in New Testament times was more than a nuclear family. The former usually contained the
families of married children, as well as of slaves. Is it possible that in the entire households baptized, as
referred to above, there had been no children? Or, were children excluded from baptism?
Those UCCP church members who object to infant or child baptism aver that faith is required before
baptism, as when Peter and Silas told the Philippian jailer: "Believe in the Lord Jesus, and you will be
saved" (Acts 16:31). In their view, an infant or a young child cannot have faith, and therefore, cannot be
baptized.
But those who advocate for infant or child baptism reply that for adults, it is a question of having faith or
no faith. Either one opens in faith to God, or puts a barrier between oneself and God. It is one way or
the other. But for infants and children in the age of innocence, it is a different matter, because the
innocent child cannot put a barrier between himself or herself and God. This same view says that the
fact that a child has yet to learn to have an active faith in God is not a barrier preventing the working of
God's grace in such a child.58
The child cannot yet love God. But the action of God's grace in the baptism of infants only illustrates the
very nature of God's love. As I John 4:10 puts it: "In this is love, not that we loved God but that he loved
us and sent his Son to be the expiation of our sins." I John 4:19 is equally more forceful, when it says:
"We love, because he first loved us."

Baptism in the 1st and 2nd Centuries
The historical evidence is almost conclusive that child or infant baptism was practiced in the early
Church by about A.D. 70. When Polycarp, the saintly bishop of Smyrna was martyred in A.D. 155, he was
ordered by the Roman Pro-consul to curse Christ. Polycarp then replied with the famous words: "Eightysix years I have served him, and he never did me wrong. How can I blaspheme my King who saved me?"
If Polycarp meant by "eighty-six years" his actual age, then he was baptized in infancy in A.D. 69. Justin
Martyr (c.100-c.165) also writes in his Apologia (1:15) that in his time there were men and women 60
and 70 years old, who had been "made disciples" since childhood. This attests to the practice of child
baptism by about A.D. 80. Moreover, in his Dialogos 43, Justin compares Christian baptism to the Jewish
rite of circumcision, suggesting that baptism was understood in a parallel way, thus arguing for child
baptism.
In Christian documents by the 3rd century A.D., it is clear that child baptism was already a common
practice. Irenaeus, bishop of Lyons [in modern France] in A.D. 177-200, also says in his Against the
Heretics, II, xxii, 4, that Christ came to save all who through Him are born again to God, namely, infants
children, boys, youths and old men. He did not use inclusive language, but it is understood that he had
"girls" and "women" also in mind. His point is that Jesus passed through every age level, becoming an
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infant for infants, thus sanctifying infants; become a child for children, thus sanctifying children; and so
on.
Another early church theologian, Tertullian (c.150-c.230) advocated delaying the administration of
baptism, lest it should be rashly administered. His remark does not indicate infant baptism to be a new
practice, thus suggesting that this was already a common practice in his time. After Tertullian, the
historical evidence is very abundant that infant baptism was widely and generally practiced, as attested
to by Cyprian, bishop of Carthage, in his Letter 58.
The significance of this discussion for the present question is that this was the practice of Christians who
were closest to the time of the original Apostles.

The Mode of Baptism
Another perennial question in the UCCP is the mode of baptism? Which is the correct mode: sprinkling,
pouring, or immersion? The issue is inevitable, because one segment of the UCCP, namely, the former
Disciples, practice only immersion. For adult baptism, the experience of immersion does have a
powerful psychological impact.
In the New Testament, the Greek words baptizo, baptismos, baptisma are used in reference to various
"ceremonial washings" of the Jews. The verb form of the word is derived from the Greek bapto,
meaning, "to dip," and in the New Testament appears only in Luke 16:24, John 13:26, and in some
manuscript versions of Revelation, as in Rev. 19:13.59 In the New Testament, however, the word baptizo
is also used either metaphorically, as in Acts 1:5, which reads, "before many days you shall be baptized
with the Holy Spirit;"60 or else of baptism and Jewish ritual washings, as when the Jews, in coming from
the market place, "do not eat unless they purify [i.e., "baptize" or sprinkle] themselves" and they also
observe the washing [Gk. baptismous] of cups and pots and vessels of bronze" (Mark 7:4). In Hebrews
9:10, reference is also made to Jewish "food and drink and various ablutions," that is, "baptisms" or
washings. In the Jewish practice of proselyte-baptism, the candidate was undressed completely and
immersed so that every part of his body was touched by water.61
It is most probable that in the early Christian Church, the usual practice was baptism by immersion. Only
in this way can one explain the metaphor of "baptismal burial and resurrection." Thus, one reads: "We
were buried therefore with him by baptism into death, so that as Christ was raised from the dead by the
glory of the Father, we too might walk in newness of life" (Rom. 6:4). Or, "you were buried with him in
baptism, in which you were also raised with him through faith in the working of God, who raised him
from the dead" (Col. 2:10).
There is strong possibility that Jesus' baptism, and that of the Ethiopian eunuch (Acts 8:38-39), were by
total immersion, though this is not absolutely clear. The question, however, is: was total immersion
always practiced, as in the case of the Philippian jailer and his family? Those who advocate pouring
affirm, that it was possible to baptize, with the candidate standing in the water, which was then poured
over him or her. What about the "three thousand souls" baptized on Pentecost in Acts 2:41? If it was by
immersion, there was the logistical question of water and procedural problem of baptizing this many
people, which would certainly have taken, even with twelve baptizers, four to six hours — altogether a
great spectacle, of which the Book of Acts, if it happened this way, is completely silent.62
What is certain is that the early Church practiced all three modes of baptism. This is clear from the early
church manual of about A.D. 150, The Didache, 7:1-4, which reads:
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Now about baptism: this is how to baptize. Give public instruction on all these points, and then
"baptize" in running water, "in the name of the Father and of the Son and of the Holy Spirit." If
you do not have running water, baptize in some other. If you cannot in cold, then in warm. If
you have neither, then pour water on the head three times "in the name of the Father, Son, and
Holy Spirit." Before the baptism, moreover, the one who baptizes and the one being baptized
must fast, and any others who can. And you must tell the one being baptized to fast for one or
two days beforehand.63
The question arose in the 3rd century A.D., as to which mode of baptism was valid. When Cyprian (d.
258), Bishop of Carthage, was asked, as to whether baptism by affusion [pouring] makes "legitimate"
Christians, he replied in his Letter 69, 12-17, that it is not the mode of baptism, of which he mentions
three, namely, "washing" [lavacrum, loti], affusion [perfusi], or sprinkling [asparsio], which matters, but
the full and complete faith of the minister and the recipienf of the sacrament.64
This is clear evidence that by that time, the three modes of baptism were practiced in the early Christian
Church.

The NT Basis of the UCCP Understanding of Eschatology
In later years, especially with the coming to the Philippines of theologically conservative evangelicals,
who held to a strong emphasis on the doctrine of the Second Coming, these new arrivals would
frequently charge the UCCP of neglecting, if not totally rejecting this part of Christian hope.
On the contrary, however, the UCCP stand on this teaching reflects what it believes to be the basic New
Testament understanding on the matter.
During hard times, especially during periods of persecution, injustice, or simply the seeming ascendancy
of demonic and tyrannical forces, this hope al-ways rose to its most fervent levels, as in the New
Testament church at Thessalonica. Apparently, there was also a concern expressed among the
Thessalonians as to the fate of their loves ones who had died, who therefore would not be around, so it
was thought, at the hoped-for return of the Lord. In view of the dire straits suffered by Christians at that
time, there was apparently also much anxiety as to when Christ would return and put an end to their
suffering.
The first question the Apostle Paul directly addresses, when he writes in his first letter to the
Thessalonians:
But we would not have you ignorant, brethren, concerning those who are asleep, that you may
not grieve as others do who have no hope. For since we believe that Jesus died and rose again,
even so, through Jesus, God will bring with him those who have fallen asleep. For this we
declare to you by the word of the Lord, that we who are alive, who are left until the coming of
the Lord, shall not precede those who have fallen asleep. For the Lord himself will descend from
heaven with a cry of command, with the archangel's call, and with the sound of the trumpet of
God. And the dead in Christ will rise First; then we who are alive, who are left, shall be caught up
together with them in the clouds to meet the Lord in the air; and so we shall always be with the
Lord. Therefore comfort one another with these words. (I Thess. 4:13-16; italics supplied).
But as to the second question — when Christ would come back — by its very nature the Apostle Paul
could only give a vague reply, though he assures them that as believers, they need not be anxious. Thus,
he says:
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But as to the times and the seasons, brethren, you have no need to have anything written to
you. For you yourselves know well that the day of the Lord will come like a thief in the night. ...
But you are not in darkness, brethren, for that day to surprise you like a thief. ... For God has not
destined us for wrath, but to obtain salvation through our Lord Jesus Christ, who died for us so
that whether we wake or sleep we might live with him. (1 Thess. 5:1-10).
Yet, the church in Thessalonica, which at that time was apparently suffering from some serious local
persecution, needed reassurance and an explanation of their suffering. There was also the problem
arising from the fact that apparently certain Christians claimed that Christ had already come back, some
even erroneously claiming that a letter confirming this had been sent by the Apostle Paul himself.
Thus, in his second letter to the Thessalonians, the Apostle Paul first ex-plains the meaning of their
suffering under persecution (see II Thess. 1:3-12). Then, as to the time when Christ would return and
regarding their "assembling to meet him," he told them:
Now concerning the coming of our Lord Jesus Christ and our assembling to meet him, we beg
you, brethren, not to be quickly shaken in mind or excited, either by spirit or by word, or by
letter purporting to be from us, to the effect that the day of the Lord has come. Let no one
deceive you in any way; for that day will not come ... [until] the lawless one will be revealed, and
the Lord will slay him with the breath of his mouth and destroy him by his appearing and his
coming. (II Thess. 2:1-3, 8; italics supplied).
In Thessalonica, there were also apparently some Christians who no longer worked but spent all their
time waiting for the Lord to return. They were probably the ones to whom St. Paul refers as the
brethren who were "living in idleness and not in accord with the tradition that you received from us;" or
those "living in idleness, mere busybodies, not doing any work" (II Thess. 2:6, 11). Thus, they had
become a great burden on the local Christian community. The Apostle Paul comes forward with a firm
exhortation: "If any one will not work, let him not eat." (II Thess. 2:10). Paul cautions the Thessalonians,
however, not to look on any person with such disposition as an enemy, but to "warn him as a brother."
(v. 13). To the community as a whole, the Apostle Paul exhorts them to go about their work, i.e., to
continue the mission of the Church given by Jesus Christ, and "not be weary in Well-doing." (v. 15).
In later years, the question of Christ's Second Coming became an even more urgent apocalyptic concern,
with the apparent increase of incidences of persecution. It apparently came to a point where some
definite explanation for the delayed return of the Lord had to be given. Thus, the general epistle of II
Peter reminds Christians that "the day of the Lord" will come unexpectedly, "like a thief." But as to
when, no one knows. As the same epistles says with a ring of definitiveness: "But do not ignore this fact,
beloved, that with the Lord one day is as a thousand years, and a thousand years as one day." (II Peter
3:8).
Thus, the Second Coming remains as a central part of Christian hope, identified with the beginning of
the final consummation of God's Kingdom. In the meantime, the Church is to continue doing its task of
mission, as given it by its Lord. Like most Churches of the mainstream Protestant tradition, the UCCP in
general seems inclined to the view that, when the Lord comes again, it is better to be found busy as a
faithful servant doing the Lord's work.

Historical Statement in 1958
In connection with the 10th anniversary of the UCCP in 1958, its Faith and Order Committee composed
of the Rev. Aquilino F. Gerrerro, Bishop Cipriano Navarro, the Rev. Norwood B. Tye, and two theological
professors, namely, the Rev. Dr. Paul T. Lauby, of the Silliman College of Theology, and the Rev. Dr.
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Alexander Christie, of Union Theological Seminary, prepared a decennial anniversary historical
statement in the light of the life and experience of the UCCP. This interesting statement, prepared by a
committee which represented all the traditions that went into the UCCP, reads:
Diversity in Union: In the midst of diversity, we affirm our unity. Within the union we differ in
forms of common worship, modes of administering the sacraments and use of Christian
symbols; function of doctrinal statements, extent of ministerial education, forms of organization
within local churches and government of conference level; some are very fervent in religious
expression and others outwardly reserved ...
Incompleteness of Union: The unity of Christ's Church in the Philippines has not been fully
realized. There are more evangelical Christians in the Philippines outside of the United Church of
Christ than there are in its membership. As the unity and mission of the visible Church comes
more into the forefront of our thinking, we pray and will work to the end that a greater number
of our brethren in Christ will become a part of the visible witness to unity in Him.65
The statement then goes on to make a confession of disunity, of the imperfections of the UCCP's
Christian witness, of professing unity in Christ but often denying Him in various acts and deeds, and of
proclaiming Christ's love and yet often not living it. The statement then goes on to proclaim the UCCP's
commitment to a "more complete and vigorous" Christian witness, to supporting the total ministry of
the Church, of generously doing "a ministry of healing" to the neglected, and "compassion to the poor,"
like Christ who went about doing good (Acts 10:38), of not simply satisfying temporal needs, but more
importantly of "building up the body of Christ until we all attain to the unity of the faith and knowledge
of the Son of God" (Eph. 4:12-13).66
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In teaching that in salvation, it is the human will which takes the initiative and is the determining factor, Pelagius obviously
departed from the Catholic creed. Against this, Augustine posed Ills doctrine of "prevenient grace," on the basis of 1 John
4:10 ["Love, then, consists in this: not that we have loved God but that he has loved us and has sent his Son as an offering
for our sins"]. Thus, to Augustine, faith in God is not due to human initiative, but because of God's "prevenient grace" that
enables human beings to have faith. In effect, for Augustine, the initiative for human salvation rests upon God alone.
Between the obvious errors of Pelagius and the harshness of Augustine's thought on this point, there arose the idea of
"semi-pelagianism," which was accepted by the medieval Church -- that both the divine will and the human will cooperate
synergistically and co-efficiently in human salvation. This was the doctrinal basis which led to doctrine of "good works."
characteristic of the religious life and piety of the Middle Ages. See Encyclopaedia 8ritannica,1947 ed, XVII, 447-448.
It is thus understandable that Martin Luther, an Augustinian monk, and other Protestant Re-formers, took Augustine's
view on sin and grace, echoed characteristically in Calvin's teaching on the sovereignty of Jesus Christ in human salvation.
The Roman Catholic Church, on the other hand, insisted on "semi-pelagianism," and during the 16th-century Reformation
and in the early 18th century condemned the Jansenist movement, which arose from the bulky treatise on the theology of
Augustine written by the Dutch Catholic theologian Cornelius Jansen (1585-1638), Bishop of Ypres. Jansenism, although
analogous to Calvinism. was nevertheless distinctively Catholic.
42 See Einar Molland, Christendom: The Christian Churches, their Doctrines, Constitutional Forms and Ways of Worship
(London: A.R. Mowbray & Co. Ltd., 1961), 24.
43 See Article XVI.
44 See "Statistical Report for 1958 (Summary)," in Minutes, 7th UCCP General Assembly, 1960. Appendix, 182.
45 The argument for transubstantiation is based on Aristotelian philosophy, which speaks of things as having both an inner
"essence," something without which the thing cannot be what it is, and outer characteristics called "accidents." According
to Aristotelian philosophy, a thing may have different "accidents" and still have the same "essence." For example, a table
can be in several different shapes, sizes, and material, 'and yet in all these, the article, in "essence," remains a table
The doctrine of transubstantiation is argued from the obverse of this statement. Thus, an article can remain the same in its
accidents, and yet change in essence. Thus, it is claimed that by the action of God, in the act of consecration, the bread in
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its accidents remains bread, looks like bread, feels like bread, and tastes like bread, and yet in essence it has changed from
mere "bread" to the very "body" of Jesus Christ. The same argument is made of the wine and the blood of Christ.
The Protestant Reformers rejected this explanation as mere speculative philosophy. Today, some Catholic theologians,
who are not exactly as moved as their medieval predecessors by Aristotelian philosophy say that terms like "substance"
and "accidents" are now felt to be unsatisfactory, and stress that the importance of the doctrine of transubstantiation is
not in explaining "how" the bread and wine become the body and blood of Christ, but in affirming Christ's presence in the
Eucharist. See The Common Catechism, 586-587.
46 For a recent study on this subject, see T. Valentino Sitoy, Jr. Comity and Unity: Ardent Aspirations of Six Decades of
Protestantism in the Philippines (1901-1961) (Quezon City: National Council of Churches in the Philippines, 1989.
47 See "Report of the General Secretary, April 26, 1950," in Minutes, 2nd UCCP General Assembly, 1950, Appendix, 53-54.
48 Ibid., 53.
49 Ignatius of Antioch, To the Smyrnaeans, 8:4, in Early Christian Fathers, trans. & ed. by Cyril C. Richardson, Vol. I, of Library
of Christian Classics (Philadelphia: The Westminster Press, 1953), 115.
50 Irenaeus, as cited by S.L. Greenslade, Early Latin Theology, Vol. V, of The Library of Chris-tian Classics (Philadelphia: The
Westminster Press, 1956), 67.
51 Tertullian, as cited by S.L. Greenslade, Early Latin Theology, Vol. V, of The Library of Chris-tian Classics (Philadelphia: The
Westminster Press, 1956), 43-44.
52 Greenslade, in ibid., 43n,
53 As a minority in an overwhelmingly Catholic country, Filipino Protestants had been rather cautious in the use of the term
"catholic." As a matter of fact, the earliest Protestants in this country also did not use the term "Protestant", in order to
avoid the bad connotations of the term [as allegedly "heretical"] within the same context. Thus, in 1901 the early American
Protestant missionaries chose the name "Evangelical" to refer to Protestant Churches. To this day, there are still some
UCCP local churches, which maintain the use of the term "Evangelical." It should be underscored, however, that the
understanding of this term is in the continental European sense of "Protestant," and not necessarily in terms of the 20thcentury American sense of the word, which generally connotes a theologically "conservative" position.
As a related issue, Filipino Protestant Churches in the past have generally used only sparingly the term "catholic" as a selfdescriptive term, and there are Protestant Churches in the Philip-pines today which in practice almost completely avoid it
as a self-appellation. But as a result of increasing awareness over the years of the real meaning of the term, as in that
statement in the Apostles' Creed: "I believe in the holy catholic. Church...", especially in the light of the documents that
have come from the Faith and Order Commission of the World Council of Churches, the general rank and file of the UCCP
have increasingly come to appreciate the true meaning and value of the term "catholic," as a invaluable heritage and
possession of the entire Church of Jesus Christ. This new understanding runs parallel to the position taken by the UCCP's
partner-Churches in other lands.'
That the UCCP had recovered the historic understanding of this term was clearly demonstrated at the 1993 Constitutional
Convention of the UCCP, held at the Ellinwood-Mal ate Church in Manila on September 11-19, 1993. It is noteworthy that
when the Art. 11, sec. 1, on "Declaration of Principles", of the Constitutional Draft, which reads "The United Church of
Christ in the Philippines is an integral part of the one, holy, catholic and apostolic Church," was first brought before the
plenary assembly, there was only one question posed. The question was not on the truth of the statement; it simply
expressed the fear that the use of the term "catholic" might cause some misunderstanding on the part of some UCCP
members who still did not fully understand its true meaning. As Secretary General of the Constitutional Assembly, the
present author was seated where he could see in one sweep the entire assembly, and there were nods of approval in very
many places when this statement was first read. Indeed, this Art. II, sec. 1 was passed unanimously, and when Convention
President Dr. Jovito R. Salonga declared its passage, the act was met by a spontaneous applause from the entire assembly.
The use of the term "catholic" did not mean that the UCCP has forgotten its evangelical heritage. For in fact, in Art. II, sec.
3, it is clearly 'stated that "the doctrines and beliefs of the United Church of Christ in the Philippines are based on the
Word of God as revealed in the Holy Scriptures and articulated in the historic Christian creeds, expressed in the diverse
heritage of faith and practice brought into the union by its uniting Churches, and embodied in the Statement of Faith of
the Church."
The way the principles in the 1993 Constitutional Draft are stated testifies to the fact that the UCCP, while remaining true
to its evangelical heritage, seeks to recapture the fullness of the Apostolic Tradition of the early Church, and thereby
reaffirms the UCCP's partaking of the catholicity, apostolicity, and evangelical nature of the Church.
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54 There are at least two varying views on the implications of the Spirit's in-dwelling presence in the Church. One view, which
has been identified with the Roman Catholic position, is that the Holy Spirit dwells in the Church, and therefore always
protects the Church from error. The view taken by the antecedent Churches of the UCCP has been the Reformation view,
namely, that the Holy Spirit dwells in the Church, and for that very reason, always judges the Church when the Church falls
into error.
55 Enrique C. Sobrepeña, "Our Heritage of Faith and the Movement Toward the Ecumenical Ideal," devotional message
delivered by Bishop Sobrepeña on May 20, 1958 before the UCCP General Assembly, in Minutes, 6th UCCP General
Assembly, 1958, Appendix, 108.
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says: "It is he to whom I shall give this morsel when I have dipped it,"
In Rev. 19:13, it reads: "He is clad in a robe dipped in blood, and the name by which he is called is The Word of God." In
some manuscript versions, however, it reads "sprinkled with blood."
60 Other metaphorical uses of baptizo include: "Are you able to drink the cup that I drink, or to be baptized with the baptism
with which I am baptized?" (Mark 10:38]; or "I have a baptism to be baptized with; and how 1 am constrained until it is
accomplished!" (Luke 12:50).
61 See "Baptism," in Dictionary of the Apostolic Church, I, 131.
62 This question involves the question of geography, and the historical conditions of Judea at that time. Where in Jerusalem or
nearby was there a pool, where the authorities would have allowed 3,000 people to jump into and have baptisms by
immersion? Judea was a land where water, and especially drinking water, was so scarce that people had to hew out
cisterns from rocks to collect rain water, or else drink fresh wine for meals. The Jordan River was at least 30 miles away,
and farther, if one had to go through Jericho, and it involved going down and back up from the Jordan Valley, which at that
point was at least 1,200 feet below sea level, while Jerusalem stands at around 2,670 feet above sea level. If the baptisms
on that day were held in the Jordan, the journey back and forth would have been quite a feat of stamina and
determination, and it is intriguing that Acts would not have mentioned it. There were brooks such as the Aijalon, the
Sorek, and the Elah not as far from Jerusalem, but did these brooks have sufficient water for immersing 3,000 people?
The historical evidence, however, shows that in the early Church the most common practice was baptism by immersion.
63 See Cyril C. Richardson, Early Christian Fathers, Vol. I, of The library of Christian Classics (Philadelphia: The Westminster
Press, 1953), 172.
64 See S. L. Greenslade, trans. & ed., Early Latin Theology, Vol. V, of The Library of Christian Classics (Philadelphia: The
Westminster Press, 1956), 157.
65 "Department of Christian Education Report to the General Assembly," May, 1958," in Minutes, 6th UCCP General
Assembly, 1958, Appendix, 293. For the action of the General Assembly accepting this 10th anniversary statement, see
ibid., [Action GA58-111]. 31.
66 Ibid., 294.
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Chapter II
POST-UNION ADJUSTMENTS
AND REALIGNMENTS
Unity in this church union is vital and vigorous.
But the process of welding the groups into a compact,
cohesive whole continues. Our General Assembly and
leaders should forever be alert to strengthen every move in the furtherance of unity,
and to weaken or tear down as fast as possible all contributory agencies
which foster the old divisions. Statements, oral or in writing,
should use terms consistent with our union rather than revert to old habits
of expression designating a church or a minister as Presbyterian,
Congregational or Philippine Methodist instead of as United Church of Christ.
— Bishop Cipriano Navarro, 1950.

The formation of the United Church of Christ in the Philippines necessitated some inevitable
adjustments and realignments, usually in terms of attitudes, organization, and relationships, that would
consummate the process begun on May 25, 1948, and thus transform the various groups brought
together by that common act into a cohesive whole. In Luzon, there was also the need to reorganize on
a more rational basis the overlapping church districts of the antecedent Churches into new
geographically contiguous conferences of the UCCP. Some of these adjustments were made with little or
no difficulty. But there were others which proved troublesome, and required close attention by the
UCCP for a number of years.
All these issues and problems presented unprecedented and sometimes serious challenges, offering at
the 'same time new possibilities for better organization. In a very real sense, successfully hurdling these
questions of adjustments and realignments became the acid test whether or not the UCCP would be
able to place itself on a footing that would enable it to do its task of mission properly, efficiently, and
effectively.

Restructuring of Previously Overlapping Conferences
It was perhaps natural that in some Annual Conferences in the UCCP, especially those forged out of
various different church traditions, former denominational loyalties would remain for some years after
the union. In some measure, this was inadvertently encouraged by the provision in Article IV, in the
Basis of Union that "congregations may follow their customary practices and worship." But the main
problem simply was that apparently in some cases, at least for the first few years, the heritage and
tradition in which one had grown proved stronger, impelled by sheer momentum, than the call to live a
new common life in the united Church.

43

Of the jurisdictional areas in 1948, it was the two Luzon jurisdictions, which were the most diverse in
terms of church heritage and tradition — Presbyterian, United Brethren, Philippine Methodist, Disciples,
IEMELIF, and UNIDA. In contrast, in the Visayas, there were only former Presbyterians, and in Mindanao,
only former Congregationalists, and since 1929 these two had already been united in the United
Evangelical Church, their unity enduring through the war years under the leadership of Moderator
General Leonardo G. Dia.
Before the union of 1948, what was to become the UCCP's Manila-South Luzon Jurisdiction had six
conferences belonging to the various uniting bodies. After the union, these conferences were reduced
to four. Of the four new UCCP conferences, Bicol Annual Conference was the most homogenous, being
purely Presbyterian in origin, though during the war years some of the United Evangelical Church
pastors and local churches there had joined the broader fellowship of the Evangelical Church of the
Philippines. On the other hand, the Manila South-east Annual Conference was about 99% former
Presbyterians, though also di-vided from 1943 to 1948 between the United Evangelical Church and the
Evangelical Church of the Philippines. The Mindoro Annual Conference was about 85% former Philippine
Methodists, the rest being former Presbyterians.1
Thus, the conferences which were the most diverse in terms of heritage and tradition were the Manila
Southwest Annual Conference of the Manila-South Luzon Jurisdiction, and the Manila North Annual
Conference of the Manila-North Luzon Jurisdiction. The former encompassed former Presbyterians who
had remained in the United Evangelical Church, former Presbyterians who in 1943 had joined the
Evangelical Church of the Philippines, the erstwhile Manila District of the Philippine Methodist Church,
and some former UNIDA and some former IEMELIF congregations, which came into the 1948 union
through the Evangelical Church of the Philippines. In the Manila North Annual Conference, the UCCP
local churches came from as diverse origins.

Dissolution of Former Denominational Loyalties
The church union of 1948 implied the necessary dissolution of former denominational loyalties and the
assumption of a new identity as the United Church of Christ in the Philippines. In majority of the
conferences and local churches, this process advanced smoothly without a hitch.
But in certain areas, especially where there had been several denominations prior to the union, as in
two conferences around Manila referred to above, "former group loyalties and long standing personal
attachments," bewailed Bishop Cipriano Navarro in 1950, did not immediately and "completely yield to
the re-alignments" resulting from the union of 1948.2 Indeed, the local churches in these places were
among those which experienced the most difficult adjustments in the united Church.
In some cases, the church members in one or another particular region had to adjust themselves
psychologically to the new conditions brought about by the union of 1948. For example, the greater
majority of UCCP church members had never had Bishops in the past. The Disciples of northern Luzon
did have a Bishop during the brief half-decade of the Evangelical Church in the Philippines in 1943-1948,
though, in deference to their tradition, they had been given the freedom to consider their Bishop simply
as an "administrative" officer. But the former Presbyterians of southern Luzon and the Visayas, and the
former Congregationalists of Mindanao had never had the experience of Bishops over them. Both
Bishops Dia and Rodriguez had to work hard in softening the impact upon their respective
constituencies of the introduction of episcopacy into the UCCP.
Bishop Navarro, who was himself of the episcopal tradition, at first found himself and his mostly former
Presbyterian constituency in the Manila-South Luzon Area ill at ease in relating to one another.
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Fortunately, largely through his own diplomacy and the good disposition of his people, Bishop Navarro
by 1952 could affirm:
The premonitions and apprehensions of some who were not used to hearing much less seeing a
bishop officially related to them gradually and normally faded away, and I am perfectly at home
in their midst even as I observe that they are perfectly at home in their fellowship with me.3
Perhaps the most exhilarating and comforting development in this regard by 1952 was the fact that the
union was holding, and that contrary to the cynical doubts and fears of skeptical spirits, the new united
Church remained vital, vigorous, and determined to keep the union.
Ten years after the union, the expectations of how it should be operating and the actual achievements
in this respect, were clearly articulated in a report of the Rev. Norwood B. Tye, a Disciples missionary
and a constant promoter of unity, and at that time UCCP General Secretary, as follows:
Welding into [one] spiritual unity the different denominations that ten years ago merged,
forming the United Church of Christ in the Philip-pines, and developing out of that merger a
smoothly functioning organization, has been a large task which has, whether overtly or by the
process of attrition, occupied a great deal of time and attention.
It is desirable, in fact, it is clearly implicit in the nature of our Union, that out of the former
denominations from which we have come, there should emerge one united body. This does not
mean that we must expect a rigid uniformity on all theological questions, nor must we require
rigid uniformity in all details of ecclesiastical procedure. It should not mean that we [should be]
afraid to mention any point upon which we may not be perfectly agreed. In this direction would
lie compromise and the watering 'clown of some of our essential convictions; it would be the
undesirable method of seeking the lowest common denominator. Rather we should be proud of
the richness and diversity of our heritage and trust that out of this diversity will emerge a more
vital and genuinely ecumenical Christian fellowship than could come from any single
denominational background.
xxx
During these past ten years we have consolidated our unity in these and other ways. ...
However, we perhaps should also during the past ten years have done more toward seeking to
extend the unity of the Church in the Philippines. We should not let ourselves become Satisfied
with the limited unity which has, under the leading of the Holy Spirit, been achieved. We should
during the years ahead exert more effort toward exploring ways and means of extending this
unity.4
In connection with the last paragraph of this statement, it is noteworthy that in 1962 the Tagalog
Disciples, who formed the approximately remaining one-third of the Disciples in the Philippines, would
also follow their Ilocano brethren into the fold of the United Church of Christ in the Philippines.

Organizational Readjustments Necessitated by the Union
In 1948, there also emerged several structural readjustments arising from the new set-up after the
union. Thus, in September, 1948, the San Fernando Nord Conference, a designation originally made
under the Evangelical Church of the Philippines, was renamed the North Central Luzon Conference.5 At
the 2nd General Assembly of 1950, the Southwestern Luzon Annual Conference also was renamed the
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West Central Luzon Annual Conference, while Maasin District Annual Conference became Western Leyte
Annual Conference.
In response to the need to adopt official names for the various UCCP Annual Conferences, that same
General Assembly of 1950 also confirmed the following nomenclature for the four jurisdictional areas
and 19 annual conference of the UCCP:6
Manila-North Luzon Area:
Northwest Luzon Annual Conference
Northeast Luzon Annual Conference
North Central Luzon Annual Conference
Central Luzon Annual Conference
West Central Luzon Annual Conference
Manila North Annual Conference

—
—
—
—
—
—

Ilocos Norte, Ilocos Sur, Abra
Cagayan, Isabela, Nueva Vizcaya
Ilocos Sur, La Union, Pangasinan
Pangasinan, Nueva Ecija, Tarlac, Zambales
Tarlac, Pampanga
Nueva Ecija, Bulacan, Rizal

Manila-South Luzon Area:
Manila Southwest Annual Conference
Manila Southeast Annual Conference
Bicol Annual Conference
Mindoro Annual Conference

— Manila, Bataan, Rizal
— Manila Rizal, Cavite, Laguna, Batangas, Quezon
— Camarines Norte, Camarines Sur, Albay, Sorsogon,
Masbate
— Mindoro

Visayas Area:
Cebu Annual Conference Cebu, Bohol,
Dumaguete Annual Conference
Iloilo-Antique Annual Conference
Western Leyte Annual Conference
Tacloban Annual Conference

—
—
—
—
—

Masbate
Negros Oriental, Siquijor
Iloilo, Antique
Western Leyte
Northeastern Leyte and Samar

Mindanao Area:
Northern Mindanao Annual Conference
Eastern Mindanao Annual Conference
Southern Mindanao Annual Conference
Cotabato Annual Conference

— Zamboanga del Norte & del Sur, Misamis
Occidental, Lanao
— Lanao, Misamis Oriental, Bukidnon, Agusan, Surigao
— Davao
— Cotabato

It was not until after 1954 that the term "Area," denoting a Bishop's juris-dictional area of responsibility,
was superseded by the term "Jurisdiction."
Because of linguistic or historical factors, and for greater convenience in travel and communications, the
demarcations of these annual conferences did not necessarily follow the political boundaries of
provinces. Thus, such provinces as Ilocos Sur, Cagayan, Tarlac, and Nueva Ecija, along with the city of
Manila, were divided among two contiguous annual conferences; while Rizal was divided among three.
In fact, the city of Manila and the provinces of Rizal and Masbate were divided among two different
jurisdictional areas.
Subsequently, further nomenclature changes would be made, particularly in the names of the two Luzon
jurisdictional areas, which by 1954 simply became "Northern Luzon Jurisdiction” and "Southern Luzon
Jurisdiction," and of the Dumaguete and Tacloban conferences,7 which subsequently were renamed the
"Negros District Conference" and the "North East Leyte Conference."
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One interesting development in connection with nomenclature was the free-dom given by the UCCP for
some local churches to retain the name "Evangelical Church," a practice which dated back to 1901.
Nearly half a century after 1948, some UCCP local churches would still retain this name, as "Malolos
Evangelical Church," in Atlag, Malolos, Bulacan (Manila North); "Amadeo, Evangelical Church," in
Amadeo, Cavite (Greater Manila); "Tunasan Evangelical Church," in Tunasan, Muntinglupa, M.M.
(Metropolitan Conference); "Daet Evangelical Church," in Daet, Camarines Norte; This practice is most
prevalent in the South-ern Tagalog and the two Bicol annual conferences. In fact, in the two Bicol
Conferences, all the UCCP local churches carry the name "Evangelical Church." In Mindanao, the only
UCCP churches which have kept this practice are "Jimenez Evangelical Church, Inc." and "Oroquieta
Evangelical Church, Inc." in Misamis Occidental. Moreover, it might also be added that when the Tagalog
Disciples joined the UCCP in 1962, their local churches generally took the name "United Church of
Christ— Disciples," while a few retained the name "Christian Church."

The Contiguity of Conference Territory
In the beginning, each annual conference encompassed a more or less contiguous territory, and all local
churches within the geographical limits of a particular conference belonged to it. In 1953, however,
what now appears to be a short-term solution [which became permanent] in answer to a problem of
inter-personal relationships in the West Central Luzon Conference, created a situation which carried
potentially troublesome implications. The answer given to that problem in West Central Luzon was to
allow, for the sake of peace, the transfer of the membership of some local churches from that
conference to the Manila-North Conference. It may have been true that the origins of these local
churches were quite different from the rest, but the net result has been that to this day, five UCCP local
churches in Tarlac province and four local churches in Pampanga belong to the Manila North
Conference, while the rest of the churches in these two provinces belong to the West Central Luzon
Conference. Everyone may be perfectly happy where they presently are, but it is just intriguing to note
that in one municipality in Pampanga, three UCCP local churches belong to the West Central Luzon
Conference, while two others in the same municipality belong to the Manila North Conference. In
another Pampanga municipality, five UCCP local churches are with the West Central Luzon Conference,
but two others are with the Manila North Conference.8
The General Assembly action of allowing some West Central Luzon churches to transfer membership to
Manila North Conference became a precedent. It seemed to acquire legitimacy as a UCCP practice
beginning 1954, when certain focal churches in the vicinity of Manila were given leeway in their choice
of conference affiliation, and not necessarily in those conferences to which geo-graphically they logically
should belong. This was in the wake of the "redistricting" that year of conferences in the Greater Manila
area. In these cases, appeal was apparently made to the principle of "congregational autonomy," and
the General Assembly conceded, although the real issue involved was really the structure of
conferences, which was a much larger question than the immediate interest of the local churches
concerned.
The practice became practically established, when the Tagalog Disciples joined the UCCP in 1962, and by
mutual agreement their local churches came in as an intact conference unit, although their local
churches actually straddled five existing UCCP conferences over a wide area in southern Luzon.9
In the case of the Tagalog Disciples, appeal was apparently made to historical reasons, and the UCCP
saw wisdom in the idea of their coming in as an intact annual conference. There seemed to have been
an unwritten understanding and expectation, however, that in time, and after they had had sufficient
time of fellowship with other neighboring UCCP local churches, and when they are ready to do so, those
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former Tagalog Disciples congregations at the periphery of the SELC geographical limits might transfer
their membership to the UCCP annual conference whose boundaries encompassed their location.10
The result of these various General Assembly actions was that several significant exceptions were made
to the normal expectation that local churches would be grouped into annual conferences within a
contiguous geographic area. At the time, no one apparently foresaw that there was danger in the
precedent thus established, or if anyone did, it was not thought serious enough, until grave
complications arose years later. For this precedent would occasionally be called upon, justifiably or
unjustifiably, by some local church or another, particularly when misunderstanding with conference
leaders or other neighboring churches would motivate such local church to seek affiliation with another
conference, sometimes many provinces away. 11
This easy route of separation from its immediate ecclesiastical organization, on the basis of a
particularistic and, some would say, questionable interpretation of "congregational autonomy," rather
hart the necessary though difficult road of seeking immediate reconciliation, caused no small amount of
suffering and dam-age to the whole UCCP. Happily, only comparatively few local churches were involved
over the years in this new version of "jerry-mandering." Moreover, most of the problems involved were
basically person- rather than issue-centered rifts, and in time most, though not all, of these healed.
Nevertheless, the question of a more rational grouping of local churches in annual conferences based
on contig uous geography and the need to concretize fellowship within a particular district continues to
be an adjustment problem and a serious challenge for the UCCP.
In defining the ecclesiastical jurisdictions of the local church and the annual conference, a decision was laid
down in 1950 with respect to the geographical limits of solicitations of funds by these bodies. This arose
from what appeared to be the quite common practice of local churches and conferences in soliciting funds
everywhere for church-building or some project or another. On December 1, 1950, the Executive Committee
laid down the rule that
for its purposes, a church or a conference soliciting funds may solicit funds only within the
territory of the ecclesiastical organization from which it has secured its permit, i.e., annual
conference permit — within the annual conference, Jurisdictional Cabinet permit — within the
jurisdictional area, Executive Committee or General Assembly permit — within the general
Church.12
Subsequent experience showed, however, that in a few cases, this was not completely followed,
especially on the part of some individual church leaders in later, years who may not have known of this
Executive Committee action in 1950. The larger issue, to which this particular problem of fundsolicitation was only incidental, was the question of the geographical limits, and more than that, the
bounds of the "local autonomy" of the local church. But in the first decade of the UCCP's existence, this
question did not seem to have sufficiently surfaced to merit serious discussion.

Jurisdictional Area Cabinets
On a suggestion by Bishop Enrique C. Sobrepeña, the UCCP Executive Committee voted in May, 1949 to
authorize the Bishops to organize jurisdictional area cabinets. Non-legislative in function, these cabinets
were purely for the purpose of administering, coordinating, and correlating the annual conference
activities within each jurisdiction; exploring ways and means of advancing self-support; raising funds for
episcopal requirements; and assisting annual conference moderators and supporting special
jurisdictional projects.
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The membership of the area cabinets included the annual conference moderators, one lay delegate
from each annual conference, and the ministerial and lay representatives of the jurisdiction to the
Executive Committee of the General Assembly. With approval of other members of the cabinet, the
Bishop was also given authority to coopt other individuals who, for special qualifications, might be of
great assistance to the work of the jurisdiction.13
Partly due to financial constraints, there arose beginning 1970 the need to decentralize the operations
of the national offices UCCP, and at the same time to strengthen the jurisdictions.14 The net effect was
to develop beginning 1972 the jurisdictional area cabinet until it became a jurisdictional convention. But
as it began to appear that such a convention tended to duplicate the work of the General Assembly and
of the national secretariat, it was finally phased out, so that by an action of the General Assembly held
at Ozamis City on May 21-25, 1994 the UCCP reverted to having jurisdictional area cabinets to support
the work of the Bishops.

Filipinization of the UCCP Leadership
Although the UCCP, like the former United Evangelical Church, is an autonomous, independent national
Church, in the early years missionary presence was rather strongly evident not only in the life and
program, but also in the leadership of the Church. Thus, at its organization in 1948, the UCCP had two
American missionaries as members of its Executive Committee, namely, the Rev. Hugh N. Bousman as
General Evangelist, and the Rev. Stephen L. Smith as General Secretary. In the various commissions of
the General Assembly, a number of missionaries also held important positions as chairmen or members.
A number of city churches also had American missionaries as pastors.
This was a necessity, for the UCCP then did not have adequate finances to give salaries to all the
personnel it needed. In the case of city church pastorates and other positions requiring special
expertise, there were yet no sufficient numbers of adequately trained Filipino ministers to take charge
over all the larger churches.
This condition, however, was recognized as merely temporary, until the UCCP was in a position to fill all
these leadership positions with Filipinos. When the Rev. Bousman resigned in 1949, in order to accept a
new position as associate secretary of the Philippine Federation of Christian Churches, the UCCP simply
decided to abolish the position of General Evangelist, and to place the duties of that position under the
Commission on Evangelism and Stewardship.
Undoubtedly, the missionaries from the various cooperating boards had played an important role in the
development of the Churches that came into the UCCP, and even under the UCCP they had served in
many significant supportive capacities. But as a national Church, it was felt necessary for the UCCP to
stand on its own two feet, and the thinking and decisions of UCCP leaders since 1948 were oriented
towards the attainment of this important goal.
Crisis Strategy of the Presbyterian Board
On the other hand, the various supporting mission boards in the United States were equally anxious that
their former mission Churches should in time attain this desired objective. In 1950 the Board of Foreign
Missions of the Presbyterian Church in the U.S.A. adopted the so-called "Crisis Strategy." Its two major
emphasis were "an acceleration of evangelism," and a renewed stress on the "indigenization of former
mission Churches," In this context, "indigenization” meant self-government, self-support, and selfpropagation. Thus, as far as the Presbyterian Board was concerned, it was a diplomatic way of letting
the UCCP know that henceforth it must be able to provide for its own administrative and operational
expenses.
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This happened also to be the ideal sought by the UCCP. Thus, when Dr. Paul R. Lindholm, then Field
Secretary in the Philippines for both the Presbyterian and the American Boards, presented the
Presbyterian Board "crisis strategy" at the next UCCP Executive Committee meeting on November 27-30,
1951, the Committee immediately adopted the idea,15 and proceeded to pass the so-called "Resolutions
on Streamlining and Strengthening the Church Organization and on the Church's Willingness to Assume
Responsibility for the Christian Program in the Philippines."16
In November, 1951, the Rev. Stephen L. Smith had stated that in line with the "crisis strategy" of his
board, which posited the goal of "making certain that national Christian leadership predominates in
every field,"17 the UCCP should look for a Filipino General Secretary at the end of his term. Thus, at that
1952 UCCP General Assembly, Bishop Leonardo G. Dia was elected the first Filipino UCCP General
Secretary for the next four years.18
With this development, all the top leadership positions in the UCCP came into the hands of Filipinos. In
1956, however, during the rather tumultuous General Assembly in Baguio City, the choices for General
Secretary were somewhat limited by the action which struck off the list of nominees those already
elected Bishops.19 Apparently, on the purported grounds of the continuing financial difficulties of the
Church, the General Assembly reverted once more to the practice of electing a fraternal worker as
General Secretary, in the person of the Rev. Norwood B. Tye.20
This, however, lasted only for another quadrennium, for in 1960 Bishop Enrique C. Sobrepeña, who had
had the maximum number of three consecutive terms as jurisdictional bishop, was elected as the new
General Secretary.21 Thereafter, the chief leadership of the UCCP would remain in the hands of Filipinos.

New Relations with Supporting Boards
At the first meeting of the UCCP Executive Committee on May 27-28, 1948, it was decided to pursue a
unified approach to the cooperating mission boards. This was similar to the arrangement two years
previously that the former United Evangelical Church had forged with the Presbyterian and the
American Boards, which both had a joint Administrative Committee in the United States and a joint Field
Office in the Philippines.22 This was necessitated by the fact that in 1946, along with the restoration of
Philippine independence, the United Evangelical Church had also attained full autonomy from the
American mission boards.

The American and the Presbyterian Boards
Thus, as early as 1946, the American Board and the Presbyterian Board disbanded their respective
missions in the Philippines. Henceforth, their missionaries in the Philippines worked as individuals, and
not members of missions, within the framework of the United Evangelical Church in the Philippines.
When the UCCP was formed in 1948, the missionaries of these two boards simply automatically
transferred to it the affiliation that they formerly had with the UEC. As an indication of its greater
commitment to the work of the UCCP, the American Board increased its missionaries in the Philippines
by 12, the most it had at any single time since 1904.23
But there was more than simply this, as far as the American Board was concerned. In pre-war days, the
concern of the American Board was largely limited to Mindanao, except for its participation in Union
Theological Seminary in Manila and its cooperation with the Presbyterians in maintaining the Silliman
University College of Theology. But beginning 1946 or soon thereafter, the American Board took the
view that its interest would no longer be limited to these traditional commitments but to the entire
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work of the UCCP. This position would be automatically assumed by its successor body, namely, the
United Church Board for World Ministries, formed when the Congregational Christian Churches in 1961
united with the Evangelical and Reformed Church to form the United Church of Christ in the U.S.A.24
In a way, the union of their Philippine churches, first in the UEC and then in the UCCP, brought the
American and Presbyterian Boards closer to one another, as far as their Philippine operations were
concerned. Hence, the liaison offices constituted by the joint Administrative Committee in New York City
and the joint Field Office in Manila, which later became the Philippine Interboard Office.
By the beginning of 1950, the only other boards that had not yet made the same liaison arrangement
with the UCCP were those of the Evangelical United Brethren and the Disciples. But they were soon to
follow the road taken by the American and Presbyterian Boards.

Full EUB Board Participation in the UCCP
In February, 1950, the Rev. Dr. Carl G. Heinmiller, secretary of the, Department of World Missions of the
Evangelical United Brethren Church, and the Rev. Dr. H.B. McCormick and the Rev. Dr. Virgil A. Sly, board
secretaries of the United Christian Missionary Society [Disciples], came to Manila to review the work of
their respective missions in the Philippines. Up to that time grants of the EUB Church Board had been
made directly to the North Central Luzon Conference, which encompassed their former mission field, for
such projects as had the approval of the UCCP General Assembly.
At the UCCP Executive Committee meeting on February 23-24 that year, Dr. Heinmiller communicated
his board's intention to disband shortly their mission in the Philippines and henceforth work with the
joint Field Office in the Philippines. He also assured the Executive Committee that while the EUB Church
Board had been traditionally related only to the North Central Luzon Conference, it "does not now
consider its relationship as limited to any section of the Church. Our Church in America is definitely
related to the entire UCCP."25
On August 1, 1953, the Department of World Missions of the Evangelical United Brethren Church
formally dissolved its Philippine Mission. Henceforth, its work was fully integrated into the mission of
the UCCP.26
It is interesting to note in this regard that in 1968, the Evangelical United Brethren Church would unite
with The Methodist Church to form what is now The United Methodist Church. This would have special
far-reaching consequences, because the former United Brethren mission churches in the Philippines
were with the UCCP. The result was that after 1968, The United Methodist Church in the United States
likewise forged a liaison relationship with the UCCP, although its main interest in the Philippines lay with
its own former mission churches in the Philippines General Conference of The United Methodist Church.
In the U.S. -- based union, however, there was a specific provision that all EUB properties in the
Philippines which were already with the UCCP should remain with the UCCP.
Thus, "blood relationship" and "affinity" linked the two largest mainstream Protestant Churches in the
Philippines, namely, the UCCP and The United Methodist Church. This is aside from the fact that two
offshoots from the main body of Methodists, namely, part of the IEMELIF and the whole of the
Philippine Methodist Church, have joined the UCCP.

Liaison Relationships with the UCMS
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The relationship of the United Christian Missionary Society [UCMS] to the UCCP and the cooperating
missions' Joint Field office in Manila was rather complicated, because while its former Ilocano churches,
comprising two-thirds of all Disciples in the Philippines, had joined the UCCP in 1948, its Tagalog
churches continued as a separate denomination, the Churches of Christ in the Philippines [Disciples], up
to 1962. Not until after the latter date would the United Christian Missionary Society join what by this
time was called the Philippine lnterboard Office, the successor body to the Joint Field Office.
In the earlier negotiations for church union, as far back as 1915 and 1924-1929, the major concern of
the Disciples had been the preservation of their cherished principle of congregational autonomy. While
the history of the Disciples movement was characterized from the very beginning by a desire for greater
Christian unity, on the premise of what they call "New Testament principles," it was their strong
attachment to the idea of congregational autonomy which generally made them cautious in entering
into unions with Churches of the presbyterian and episcopal traditions.
When Bishop Sobrepeña went to the United States late in 1948 on behalf of the United Church of
Manila, of which he had been pastor since 1926, he had occasion to meet not only with the leaders of
the Presbyterian and the American bards, but also with those of the UCMS. The latter were specially
anxious to know how the office of Bishop was functioning in the recently consummated union of the
UCCP, as this had disturbed some of their supporters at home. As Bishop Sobrepeña, one of the best
diplomats of the UCCP, would later report on his deft handling of this particular issue:
I particularly had the opportunity of answering some of the questions raised by the United
Christian Missionary Society with regard to the position of Bishop in the Church, which seems to
have disturbed some sup-porters of that Society. I made a statement to the effect that in my
capacity of Bishop for Northern Luzon, my position is that of a helper and promoter of the work
of the UCCP within the limits which the various Conferences would Make. Among the various
Conferences, we have been used to have the Bishop over their Annual Conferences, as in the
case of the Methodists and United Brethren. With the Disciples Church I would serve in the
capacity of helper and adviser.27
But the fact that one segment of their mission work in the Philippines was still out of the union, the
UCMS in the first dozen years only had a liaison relationship with the UCCP. At the 1954 General
Assembly, the Rev. I. Hubert Reynolds explained why his Society was rather slow in fully sharing in the
total life and program of the UCCP, as follows:
Regarding our slowness to participate completely in every way in the United Church of Christ in
the Philippines, we ask that you not interpret this as disagreement with the basic principle of
the United Church. As a Church that began in America, we have always been among the
vanguard working for federation and unity. The reason for our slowness is due to the fact that
we believe in congregational polity, and feel that the local church is a key to ecumenicity. We
are very interested in all that the United Church of Christ in the Philippines is doing, and we wish
you every success by the grace of God in this General Assembly.28
As will be seen shortly, full relationship between the UCCP and the UCMS would be consummated at the
General Assembly in Cebu City in 1962.

New Relationship with the RCA Board
In 1950 another American mission board, which hitherto had not had any relationship with the UCCP,
became one of its new partner agencies. This was the Department of World Missions of the Reformed
Church of America [RCA], which until then had not labored in the Philippines, though it had had more
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than a century of work in China. Not surprisingly, it was the UCCP's concern for the evangelization of the
Chinese in the Philippines which led to the establishment of a new relationship of cooperation with the
RCA Board.
As foreign missionaries began to leave China in the wake of the Communist take-over between 1948 and
1950, the UCCP had expressed to the Presbyterian and the American Boards an active interest in the
temporary assignment in the Philippines of their missionaries who were leaving China. The UCCP also
extended through the National Christian Council of China a cordial invitation to ecumenically-minded
China missionaries adept in the Amoy language to come to the Philippines and work with the UCCP.29

The Service of Reformed Church Missionaries
Among the various boards with former work in China, it was the Board of Foreign Missions of the
Reformed Church in America [RCA], which readily responded to this call by the UCCP. The first Reformed
Church missionaries from the Amoy Mission who came to the Philippines in 1950 were the Rev. and Mrs.
Joseph R. Esther, who were soon followed by fifteen of their colleagues.30 The RCA board had had work
among the Amoy-speaking Chinese since 1842,31 and its decision to transfer its work to the Philippines
came about the same time as the UCCP request. Through the Rev. Dr. Paul R. Lindholm, of the
Presbyterian Mission, himself a refugee missionary from China in 194132 and at that time successor of
Dr. Henry Little, Jr. as Field Secretary of the Philippine Field Office, con-tact was made with the
Reformed Church missionaries.
A member of the Reformed/Presbyterian confession, the Reformed Church of America was the Church
of descendants of Dutch Reformed immigrants to the United States, and is to be distinguished from that
of German Reformed immigrants, whose Church was called the Reformed Church in the U.S., and which,
after an intermediate union, eventually united with the United Church of Christ in the U.S.A.
In China, the RCA mission was one of three missions working in the South Fukien Synod of the Church of
Christ in China, a united Church with a polity modelled on the Presbyterian system.
From the beginning, the RCA had always been ecumenical in spirit. In the first half of the 19th century, it
had cooperated with the Congregationalists and the Presbyterians in having one common mission
board, namely, the American Board of Commissioners for Foreign Missions. This continued for a number
of years until the RCA, like the Presbyterian Church, formed its own denominational foreign missions
board. In China, the RCA missionaries had always maintained a spirit of cordiality with their Presbyterian
and Congregationalist col-leagues. As a standing policy, they did not start their own Reformed mission
churches, but encouraged their converts to join the established Protestant Churches in the land.33
Because of Presbyterian/Reformed confessional ties, they were naturally drawn to the United Church of
Christ in the Philippines.
At a meeting of the UCCP Personnel Committee on November 26, 1951, two RCA missionaries, the Rev.
Joseph R. Esther and the Rev. Walter De Velder, met with the committee and presented their desire to
minister to the spiritual needs of the Amoy-speaking Chinese in the Philippines. This subsequently led
the UCCP to formally invite the Reformed Church of America to have the latter's Amoy-speaking
missionaries in the Philippines cooperate in the work of the UCCP.34

Cultivating Closer Relations with RCA Board
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The finest spirit of cordiality prevailed between the UCCP and the Philip-pine Chinese Mission of the
RCA. Seeking to enlarge the points of cooperation, the UCCP Executive Committee in May, 1953 decided
to cultivate closer relations with the Reformed Church in America, and thus voted to
draft a well-worded letter to be sent to the Reformed Church in America presenting before that
body the opportunities that are here in the Philippines besides opportunities in Chinese
communities, and that as a Church having studied their Church government and policy, we are
satisfied that we can work with them in as cordial a relationship as any of the Boards to which
we are now related, and that we request them to open this field as their missionary enterprise
over and above the temporary plan of Chinese work here.35
The RCA Board responded favorably to this overture from the UCCP, and subsequently increased its
missionary personnel in the Philippines. Indeed, by 1954 the RCA Field Committee in the Philippines was
composed of 15 members, all former members of their Amoy Mission. These missionaries were under
the direction of the UCCP and were appointed to their respective assignments by the UCCP Personnel
Committee. At that time, there were three RCA missionaries in Manila, six in Cebu, and two each in
Dumaguete, Lucena, and Legazpi. Formerly, the RCA also had missionaries in Davao, who, however, left
since the ordination and installation of the Rev. Wesley Shao in 1953 as pastor of the Davao Chinese
Gospel Church. To advance the cooperative endeavor between the Re-formed Church of America and
the UCCP, the former officially assigned the Rev. Dr. and Mrs. William R. Angus to work with the local
Chinese evangelicals in Cagayan de Oro City. Later they moved to Quezon City when Dr. Angus served as
liaison officer between the UCCP and the Chinese congregations.36
These close relations with the RCA Board continued for a number of years. More will be said on this
fruitful relationship in succeeding pages.

The United Methodist Board
Greatly encouraged by the coming of the RCA Board as a new cooperating board and hoping to cultivate
relationships with still other boards, the UCCP General Assembly of 1954 expressed "our sense of
eternal gratitude to the Mission Boards now related to our work," and extended an invitation to "other
Board in the United States and elsewhere to carry on their missionary program in the Philippines
through the United Church of Christ."37
It was not until many years later, however, that another board would forge a new relationship with the
UCCP. This time, it was the Board of Global Missions of The United Methodist Church in the U.S.A.
The relationship that developed between the UCCP and the Methodist Board really belongs to a much
later date and in another section of this volume. But it might be good to mention it at this point for
purposes of perspective. This particular new relationship came about as a direct result of the merger in
the United States in 1968 of the Evangelical United Brethren and The Methodist Church to form the
present The United Methodist Church.
The original United Brethren Church which established its mission in the Philippines in 1901 was called
the Church of the United Brethren in Christ, firs organized among German settlers in the U.S.A. in 1800.
In 1946 it united with the Evangelical Church, also established by other German settlers in the U.S.A. in
the same year, 1800. The resulting merger was then called the United Evangelical Brethren [EUB], whose
Department of World Missions was a related board of the UCCP in 1948.
As the Church of the United Brethren in Christ had adopted Methodist teachings and a quasi-Methodist
form of church government, it was not surprising that the EUB and what was then called The Methodist
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Church (itself a union church of 1939)38 merged in 1968 to form what is presently called The United
Methodist Church.
It is precisely because of the Evangelical United Brethren element in the new United Methodist Church
that the latter also became related to the UCCP. Thus, in 1968 an unusual relationship developed in that
the United Methodist Church in the U.S.A. by union became related to both the UCCP and the
Philippines General Conference of The United Methodist Church. As far as former EUB missionaries with
the UCCP were concerned, their mother United Methodist Church in the U.S.A. simply asked them in
1968 whether they would continue henceforth to work with the UCCP or with the Philippines General
Conference of the United Methodist Church.
The result was a complex relationship. But for the UCCP, it simply shows its varied and sometimes
overlapping relationships with other kindred Churches This underscores the fact that in doctrine and in
practice, all these Churches an indeed one in spirit, belief, and practice. Though more alike than
different to each other, the UCCP and the United Methodist Church in the Philippines have remained
separate, but this for historical rather than doctrinal reasons.

Relation of Fraternal Workers to the UCCP
The missionaries in the UCCP served as personal testimonies to the ecumenical character of the Church
Universal and of the fact that the national Churches in any particular land belong to a global fellowship
of witnesses to God's redemptive act in Jesus Christ.
About 1953 the Philippine Field Office of the Presbyterian and the American Boards became the socalled "Philippine Interboard Office," though the functions remained unchanged. It served as the agency
in the Philippines of three boards of missions related to the UCCP — the Board of Foreign Missions of
the Presbyterian Church in the U.S.A., the American Board of Commissioners for Foreign Missions of the
Congregational Christian Church, and the Board of Missions of the Evangelical United Brethren. Two
other boards related to the UCCP, namely, the Board of Foreign Missions of the Reformed Church in
America and The United Christian Missionary Society of the Church of Christ (Disciples), also used the
treasury division of the Philippine Interboard Office, though later both would become full members of
this agency.

Fraternal Workers, Not Missionaries
Important changes in missionary personnel took place between 1952 and 1954. Thus, the American
Board increased its missionaries in the Philippines by 12, the most it has had at any single time since
1904. The EUB also dissolved its Philippine Mission on December 31, 1953.
The Presbyterian Board also took action to change certain terms in its over-seas involvements. In
connection with the "crisis strategy" adopted by the Presbyterian Board in 1951, it was decided that frail
that time onwards, in lands where the national church had become independent, the Board's interests
will no longer be called a "foreign mission," but as an "Overseas Interchurch Service." Presbyterian
board personnel in these places will also no longer be called "missionaries" but "fraternal workers." As
the Rev. Rodney A. Sundberg, Field Representative for both the American and the Presbyterian Boards
put it in 1954: "Such changes in terminology are particularly significant in that they give clear expression
to the recognition by the Board of the changes taking place in over-seas areas as a result of the
emerging leadership of the national church."39
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The UCCP Personnel Committee
As referred to earlier on, the United Evangelical Church had created in September, 1946 a "Personnel
Committee" with authority to call and assign such missionary personnel from the various cooperating
boards as were needed in the field.40 To fill the same need for the UCCP, there was also created in 1948
a UCCP Personnel Committee, consisting of the four Bishops, the General Secretary, two conference
moderators, one woman member, two missionaries, and the Field Secretary in Manila shared in
common by both the American and the Presbyterian Boards, who at that time was the Rev. Dr. Henry
Little, Jr. As guiding principles for the committee, the UCCP adopted the former rules of procedure on
the subject of the United Evangelical Church.
The UCCP Personnel Committee was given responsibility for a two-fold task. The first was the
assignment of Filipino personnel to institutions or projects jointly run by the UCCP and the cooperating
mission boards, or to one jurisdictional area from another, or to and from the Philippines. The second
was the assignment of American missionaries to specific posts and functions within the total church
program of the UCCP.41 The only missionaries who did not fall under the jurisdiction of the UCCP
Personnel Committee were those that their respective boards had directly appointed to Silliman
University.42
One of the first missionary appointments made by the UCCP Personnel Committee was that of the Rev.
Donald P. Smith, who was assigned as pastor of Cosmopolitan Student Church in October 1949.43 But the
first full-scale assignments of missionaries took place in 1951, when the Personnel Committee determined the assignments of 23 missionary couples, one male missionary, and four single lady
missionaries.44 At the same time, a policy decision was taken to the effect that all regular missionaries
permanently assigned to the Philippines, shall, without exception, be required to learn a Philippine
language, and that the first six months of their arrival in the Philippines be devoted to this purpose.45
In view of the new relationship arrangements between the mission boards and the UCCP, the practice
was inaugurated in 1950 of holding a biennial meeting of all missionaries, to alternate with the UCCP
General Assembly, for the purpose of fellowship, spiritual reflection, and the continual review of the
place of the missionary in the total UCCP program.46
During the first decade of its existence, the UCCP depended on fraternal workers for those aspects of
church life and mission, for which there were yet no qualified Filipinos. In 1957 and 1958, the UCCP had
a total of 86 fraternal workers, composed of 40 married couples and 6 single men or women. In terms of
sending boards, these 86 were divided as follows: Presbyterian Board [COEMAR] - 34, American Board
[UCBWM] - 18, EUB Board - 12, United Christian Missionary Society - 12, and the RCA Board [affiliated] 10.47

Fraternal Workers as Pastors
There had been a number of local city churches, like the Silliman University Church, the Cosmopolitan
Student Church, the Ellinwood-Malate Church, and a handful of others, which had American fraternal
workers serving as pastors or associate pastors. Their congregations were usually composed of
professionals and students, and the missionary pastor was a temporary measure until a highly-trained
Filipino minister could be found. Since these churches employed missionary personnel, it was stipulated
in 1950 that beginning the following year, such local churches should contribute to the UCCP's Philippine
Board of Missions [of which more will be presently said] a token amount of P 300.00, to be expended for
the foreign mission programs of the UCCP.48
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But as years passed, it became quite embarrassing for an autonomous Filipino Church to continue to
have fraternal workers serving as pastors of some of its local congregations. Thus, in November, 1953,
the UCCP Executive Commit-tee voted that "missionaries may not serve in a pastoral capacity in local
congregations after two years from December 31, 1953."49
But inasmuch as the young ministers who were thought fit to serve such city churches as the above still
needed further training, an alternative decision was taken at the end of 1954. It was reiterated that in
line with the established policy that on the national level the chief executive positions in the 1.1CCP
should be held by Filipinos, on the local church level where the pastorate was likewise the highest
executive post, the same policy should apply. But where there was obvious need and the pastorate
could not be filled in a better way, this policy should not exclude the special engagement of a fraternal
worker of different nationalities as pastor for a limited time.50
In this spirit, a handful of fraternal workers continued to serve in some pastorates, in the case of Silliman
University Church until 1965, where the last American pastor was the Rev. Frederic G. Appleton, until
the first Filipino pastor was found in the person of the late Rev. Professor [and later Bishop] Pedro M.
Raterta.

Transfer of Board Properties to the UCCP
One of the implications of the full autonomy of the UCCP from the related mission boards was the
gradual transfer to the UCCP or to its related institutions ill mission properties formerly held by the
various boards. Of these, it was the 3resbyterian Board, which had the most number of properties in
Manila and in all their other chief mission stations in southern Luzon and the Visayas, particularly in the
cities of Dumaguete, Cebu, Iloilo, Legazpi, Naga, Tacloban, Lucena, etc. On the other hand, the largest
American Board properties were found in the cities of Davao and Cagayan de Oro, and those of the
Evangelical Union Brethren in San Fernando, La Union. Beyond these, there were still other capital
towns or cities where he cooperating missions had purchased properties for their mission churches.

The First Property Transfers
The negotiations for the property transfers started in 1950, though the actual turn-over took place only
beginning 1952. The first properties to be handed over to the UCCP were such Presbyterian holdings
such as the Cosmopolitan Church on Taft Avenue ($20,000), the Church Workers Rest House ($7,500),
and the Conference Building in Camp Six ($10,000), in Minglanilla some 12 kilometers south of Cebu
City. Also included in the first property transfers was the United Church of Manila building, for which the
Presbyterians had contributed $10,000, the American Board $2,500, and the Evangelical United
Brethren Board $2,500.51
At the new postwar campus of the University of the Philippines in Diliman, Quezon City, the UCCP and
The Methodist Church through the Philippine Federation of Christian Churches had also began a joint
student ministry. A Student Center Building, to which the Presbyterian Board had contributed $20,000,
and the American Board $7,500, was erected by 1949. This was followed some half a dozen years later
by a unique wagon-cover-shaped church building, the future Church of the Risen Lord. Along with the
others mentioned above, the Student Center Building in the new U.P. campus was one of the mission
properties earl. transferred by the boards to the UCCP.52
In the next few years, this turn-over continued with rather even pace, as soon as the UCCP felt able to
take responsibility for the upkeep of institution: buildings, and other properties. Thus, in 1954 the UCCP
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asked the turn-over of EUB mission properties in San Fernando, La Union and Baguio City. These
included lands and church buildings, and in the case of San Fernando, also Bethany Hospital, hospital
staff residences, Otterbein Guild hall, the Evangel Press Building, the boys' dormitory, and the
missionary residence. At the same time, the Presbyterian Mission was also asked to turn over its
properties in Los Banc! Laguna, particularly the missionary residence, student center, student church
buildings, and land [except for a portion on which a future missionary residence might be built].53

The UCCP's Struggle for Financial Viability
The immediate postwar period was characterized by a disturbed economy, as a direct consequence of
the war. The development of the ministry and the program of evangelism suffered the most from
tremendous handicaps due to lack of material support. In many places, the ministers and their families
were poorly supported by the local churches, with the result that many were forced to do only part-time
ministry. Because of the lack of funds, many churches and conferences were also without adequate
programs of evangelism.54
One of the most difficult and urgent problems faced by the UCCP in the early years was the attainment
of financial viability and self-sufficiency. The formation of the UCCP in 1948 resulted in the largest
Protestant Church yet organized in the Philippines, requiring a general office staff more numerous than
any of its antecedent church-bodies. But the fact is that in May, 1948, the newly organized UCCP started
its life almost bankrupt.55

Financial Operations, 1948-1950
From June 1 to December 31, 1948, the UCCP had no money except the unspent funds of the former
UEC — a pitiful "transitional budget" of P 5,563.55, just enough to pay the salaries of an office clerk, a
bookkeeper, and a janitor; and for such costs as light, stationery and other office supplies, postage,
travel costs, and an indeterminate item called "Bishop salary" amounting to P3,000.00.56
At this present time when personal computers with hard disks are common features in many of the
general offices of the UCCP, it is interesting to note that at the end of 1948, one indicator that the UCCP,
despite its financial straps, was doing its best to enter the new age of modern electric gadgets was its
acquisition — at no small sacrifice in other areas — of an electric typewriter for office use.57
For the fiscal year 1949, the UCCP had expected a total of P 126,000 as grant-in-aid from the U.S.
mission boards, intended to defray 83% of the projected church budget for that year. Of this sum, a total
of P 106,750 was to come from the Presbyterian Board, P 16,022 from the American Board, and P 4,000
from both the EUB and Disciples Boards58 — expectations which generally exceeded what ultimately
were given. In actual fact, the total grants received from the mission boards for fiscal year 1949 was
P124,022. Of this sum, a total of P98,750 was granted by the Presbyterian Board, the American Board
contributing P12,022, and the EUB Board P3,250,59 and the rest from special grants. These subsidies all
in all accounted for 84% of the total UCCP income for that year, the remaining 16% coming from local
sources.

Attempt to Set Up a Unified Budget
To establish an early basis for a unified budget for each succeeding fiscal year, the UCCP Executive
Committee held a crucial meeting in September, 1948,60 with missionary representatives from each of
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the cooperating mission boards,61 as well as the Rev. Dr. Henry Little, Jr., joint field secretary of
Presbyterian and American boards. As observer from Silliman University, Dr. Robert B. Silliman was also
asked to be present.
Because of the prevailing difficult economic situation, it was not thought feasible just yet to ask the local
churches to bear the brunt of the operating costs of the national staff and the special needs of the
Church.62 Thus, the UCCP was forced for several years to rely for most of its operating budget on grants
from the cooperating American mission boards.
For the fiscal year 1949, a total of P105,772, or 69% of the total UCCP budget of P152,772 for that year,
was subscribed by the Presbyterian and the American Boards. This sum being assured, the EUB Board
and the UCMS were then requested to give another P4,000 or 2.6%, the rest of the required fund5
coming from local church or conference sources.63

Increased Budget Appropriations by 1950
With increased operations, the UCCP budget for 1950 rose by 30% to a new total of P 206,754, of which
P 165,851 or 80% was to come from American mission boards. The rest was to be raised from annual
conference quotas and gifts from the four largest UCCP local churches, namely, Cosmopolitan Church,
Ellinwood-Malate Church, United Church of Manila, and Silliman University Church.
But the fact was that the UCCP that year fell short of its financial goal by 20%, and could raise only P
162,877.62. Of this sum, a total of P 133,868.38 or 82% came from the boards, broken down as follows:
Presbyterian Board, P87,050.00; American Board, P 19,184.00; and Evangelical United Brethren Board,
P49,818.76 [of which P 22,184.38 was given directly to the North Central Luzon Conference, the former
EUB mission territory in La Union].64
A national Church which depended on foreign mission board grants for more than 80% of its annual
operations was clearly not a viable Church. With the heavy commitments of the cooperating American
boards in comparatively newer mission endeavors, they were thus forced to plan a cut-down on their
yearly grant to their former mission Churches that had now gained autonomous existence. Ii the light of
this, it seemed imperative that the UCCP should take drastic measure towards making itself selfsupporting and self-sufficient in the future. Thus, the UCCP Executive Committee adopted the
Presbyterian Board's "crisis strategy of 1951, and correspondingly drafted plans for making necessary
adjustments administrative costs.
At the 2nd General Assembly in 1950, it was voted that askings from the cooperating boards should be
pro-rated in relation to the percentage of UCC1 membership coming from the respective mission
churches of these boards. Thus, 63% of the askings were to be directed to the Presbyterian Board, 20%
to the American Board, and 17% to the EUB Board.65

Finances: The Basic Problem in the Early Years
The finances of the UCCP during the years 1949 to 1953 were in a sorry state. The basic financial
problem of the UCCP was that although its monetary requirements continued to increase each year
since 1948, the actual sums raise through the various conferences hardly increased. Due to inflation and
rising cost not to mention frequent natural calamities, and lack of resources for self-improvement,
churches were increasingly finding it hard to fill their conference quotas. By 1951 out of its total income
of P 158,774.50, a total of 92% came from board grants, and local income accounted only for 8%.66 If
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not for these board grants, the UCCP central office could hardly have been able to balance its annual
budget.
While administrative costs more than doubled during 1949-1953 from about P25,982.53 to P52,873.16
and total church expenditures likewise rose 2.28 times from P 124,349.27 to P 283,162.02 (worth today
about 3.4 million), income from conference quotas and other local sources, in fact, dropped from P
33,317.95 by half to P 16,764.56 (about 210,000 in today's currency). On the average, administrative
costs comprised 24.4% of total expenditures during this period. The largest single item of expenditure
was for missions, which in 1953 comprised 36.8%, followed by evangelism which accounted for 29%,
and Christian education, 12.7%. ln 1948, the salaries of Bishops was set at P 500 a month.67 But in the
next two years, the UCCP could not afford to pay this much to any of its Bishops, and none at that time
and for several more years to come served in a full-time capacity.

High Administrative Costs
The high cost of maintaining the administrative set-up of the UCCP had become a major concern as early
as 1950. At the 2nd General Assembly held in Manila that year, the General Treasurer's report on the
UCCP's heavy administrative costs68 led to a lengthy discussion on the subject by the Assembly. Finally, a
special committee of five, headed by Atty. Dominador B. Ambrosio, of Manila, delegate from the Manila
Southwest Conference, was appointed to study "the cost of episcopal administration."
At the instance of Atty. Florentino L. Martinez, a prominent layman from Cotabato and member of the
Executive Committee representing the Mindanao Area, the question was raised as to whether the UCCP
could really maintain the number of bishops it currently had, and whether their service should be fulltime or part-time in nature.69
This question coming from the representative of the heartland of congregationalism in the UCCP
reflected an outlook which in those early years saw Bishops as no more than administrative officers,
which was the same general feeling held by the greater bulk of the UCCP membership, which came from
former Presbyterian areas.
Interestingly enough, this question subsequently led to three differing positions, championed by varying
quarters in the UCCP. One was to reduce the number of Bishops for purely financial considerations. The
second was equally to reduce the number of Bishops, not only for this financial consideration, but also in
order to provide the UCCP with a more centralized source of authority. Th third position was to maintain
the status quo of four Bishops, one for each jurisdictional area.
In effect, the second position, if carried through, would have made the UCCP more distinctively
episcopal in character, like the Methodist Church or the Philippine Independent Church. As will be seen
in a later chapter, the issue was not resolved until 1956, the above two positions being defeated by the
arguments of champions of the third position. These advocates for the status quo were former
Presbyterians and Congregationalists who, accepting the existence of Bishops on the strength of the
"Basis of Union" of 1948, argued most cogently for the retention of four Bishops in order to make the
episcopal office more representative and collegial.
This question of leadership functions in the UCCP must have been a ticklish and critical one, so that even
a question on finances, which at first glance seemed so unrelated to it, was sufficient catalyst to bring
the matter to the fore.

Perennial Short-Fall from the Conferences
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The fact was that year after year, the various conferences of the UCCP consistently failed to raise their
quotas for support of the General Assembly. Thus, in 1950 out of the total conference quota of P
9,611.64, only P3,061.67 or 31.8% was raised by the conferences. The performance somewhat improved
by 1951, the conferences that year raising P 12,424.70 or 58.7% out of the total goal of P21,150.00. Yet,
the net result still fell far short of the goal. Of the 19 conferences, only eight managed to fulfill their
quotas, the largest conference in the Visayas remitting only 27% of its quota, and the largest conference
in Mindanao, strangely enough, sending only 1.5%. Two conferences in Luzon remitted to the General
Assembly not a single amount for that year.70 In fact, there was more money from board grants given
annually by the General Assembly as subsidies to the annual conferences for "evangelistic promotion"71
than the total sum received by the General Assembly from the conference quotas.
For the year 1951, the largest single item of expenditure was for evangelism, either through the General
Assembly or through the various conferences, the whole coming to 21.9% of total expenditure. This was
followed by a special EUB Board grant to North Central Luzon Annual Conference, representing 15.9%;
then by general administration, 16.6%; and then by ministerial scholarships, 13.7%.72
Clearly, the UCCP was surviving because of generous mission board sup-port from the United States. The
largest grant came from the Presbyterian Board, with smaller sums given by the American Board and the
EUB Board, and beginning 1952 also by the UCMS. Despite their announcement of intending to cut
down on the annual grants, the support from the various mission boards rose more than double from P
112,022 in 1949 to P 256,750 (now worth about 3.21 million) in 1953.73
Assessing the situation at the time, the General Treasurer, Mr. Jose L. Navarro, painted this rather bleak
picture in May, 1954:
The trend of lessening local support as over against increasing costs of administration points to a
very precarious financial situation. I do not wish to paint a dismal or discouraging picture, but
we have to face realities squarely and impersonally, coupled with sympathetic understanding if
we are to accomplish our purpose in building the Kingdom of God through our Church.
If we are to maintain the present costly organization, the financial responsibility must be
assumed in terms of greater local support. An organization that depends largely upon foreign
aid for its administration is not going to be strong or stable; it would collapse the moment such
support is terminated through economic or political causes. The cooperating Boards in America
have been very faithful and generous in helping the Church through the years, but I believe that
such help cannot be expected indefinitely unless we ourselves develop self-help here and now.74
Insurance, Retirement and Pension Plan
Added to the UCCP's troubles during these early years was the need to set up an adequate fund for the
insurance, retirement pay, and pension plan of its workers. These were items that any Church could
ignore only at its own peril.
During Bishop Dia's visit to the United States following his attendance at the WCC General Assembly in
1948, he had opportunity to visit the Pension Board office of the Presbyterian Church in the U.S.A., and
to learn from that office the details of how it functioned. His report upon his return led to the
establishment of a Pension Committee, to formulate a pension system for UCCP pastors and
deaconesses.75 At the same time, the Commission on Medical Work appropriated P 2,000.00 from a
Presbyterian Board grant for charity to be used for the medical care of full-time pastors, deaconesses,
ministers, evangelists and Biblewomen, and their immediate families.76
A service pension plan, which encompassed retirement and disability benefits and provisions for widows
and orphans of UCCP church workers and missionaries, was adopted at an Executive Committee
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meeting on December 2, 1950,77 but it was many years before an adequate pension scheme for the
UCCP was developed. The tragedy of the lack of financial security for aged church workers, many of
them after having spent up to thirty or forty years, or more, in the ministry, was illustrated time and
again in many individual cases.78

Church Erection and Improvement Program
The first quadrennium of 1948-1952 was devoted to rebuilding or replacing burned or otherwise
destroyed church buildings during war. Another serious need of the UCCP was to build new houses of
worship for the growing congregations and the erection of a suitable national office building. There was
also need to put up a chapel and a student center at the new University of the Philippines campus in
Diliman, Quezon City, where an evangelical student ministry was being carried on by the UCCP and the
Methodists, under the auspices of the Philippine Federation of Christian Churches.
At that time, the UCCP national offices were located on the ground floor of a building of the former
Ellinwood Bible School on Tennessee Street in Malate near Elfinwood-Malate Church. The plan was
adopted to set up a national head-quarters building, perhaps as a joint project with The Methodist
Church and other Protestant denominations. This was first discussed as early as September, 1948, in
connection with the plans for the celebration of the 50th Anniversary of Protestantism in the Philippines
that very year.79

The Church Erection Revolving Fund
In 1950, a Church Erection Revolving Fund was established to take the place of all sorts of property
askings from the various cooperating mission boards. One-half of the fund was to consist of outright
grants, while the other half was to consist of loans.80
Fortunately, the cooperating boards immediately responded favorably, and before the end of 1950, the
Church Erection Revolving Fund was established, with an initial grant of $12,500 from the Presbyterian
Board, and $2,500 from the American Board. For the projected Student Christian Center at the U.P.
Campus, a request was also sent, at the suggestion of the Presbyterian Board, to Westminster '
Foundation in America for a grant of $20,000, on the understanding that other cooperating boards
would also contribute proportional amounts.81 The foundation subsequently granted this request,
coursing their grant through the Presbyterian Board.
The first church erection program done by the new united Church was the construction of a new house
of worship of the historic United Church of Manila. The congregation raised one-fourth of the total cost,
while Bishop Sobrepeña, its pastor for more than a quarter of a century from 1926 to 1952, raised the
other three-fourths from churches in the United States, when he went there late in 1948, in order to
participate in the United Missionary Advance Program of the Presbyterian Board.82

National Headquarters Building
For the projected "National Headquarters Building," the Presbyterian Board also promised $40,000, the
American Board $2,500, and the EUB Board another $2,500.83
In 1951 Dr. Henry Little, Jr., former joint Presbyterian Board-American Board Field Secretary in Manila,
informed the UCCP Executive Committee that there was an amount of $30,000 [P 60,000] that might be
had from the Restoration Fund of the Presbyterian Church in the U.S.A. At a later meeting of the
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National Headquarters Committee, it was voted to adopt the following budget for the National
Headquarters Building: $50,000 from local sources, $30,000 from the Presbyterian Board, and $10,000
each from the American Board, the EUB Board, and the UCMS.
To raise the local sources for the building, the Executive Committee suggested that one peso be
collected from each adult member of the Church. To start off the fund drive, the members of the
Executive Committee themselves raised from among their number the sum of P 142.00, as the initial
contribution to the fund.84
By 1953 a suitable site had been found at certain lots near the intersection of Quezon Boulevard and
Highway 54 [the future EDSA]. In consultation with leaders of the Philippine Federation of Christian
Churches, Bishop Sobrepeña learned that these other church leaders were also quite interested in the
plan to have the new Federation office building in the same area. After an ocular inspection of the
properties offered for sale, the UCCP Executive Committee authorized the Property Committee to
negotiate for the purchase of three lots in the site, and the National Treasurer to make a down payment
on the property.85
At the same time, the Executive Committee decided to request the American Board and the EUB Board
that instead of the asking of $10,000 from each of them, their respective mission properties located at
Colorado and Pennsylvania Streets in Malate, Manila, might be made over to the UCCP, with the
understanding that the proceeds from the sale of these properties should go to the National
Headquarters Building Fund. An overture was also made to the RCA Board to inquire if they would find it
possible to take part in this building projeet.86 In 1954, the General Assembly approved the project, and
mandated the launching of a fund campaign among the local churches as soon as possible for the P
100,000 needed as local counterpart, hopefully in time for the 1956 Assemhly.87
In spite of difficulties, the national office building, with its present street address at 877 EDSA [Epifanio
de los Santos Avenue], was ultimately completed in 1958.

Relations with the Government
Although the Philippines goes by the cardinal principle of the separation of Church and State, there is
one matter with which the UCCP, and all other Chris-tian Churches for that matter, necessarily had to
deal with vis-a-vis the government. This is the matter of registering their ministers with the government,
so that the latter might be given legal authority to solemnize marriages.
As would be recalled, it was the matter of registering their respective ministers with the Bureau of
Public Libraries, the government body charged with issuing authorizations to solemnize marriage, which
caused trouble in 1945 between the United Evangelical Church and the Evangelical Church of the
Philippines.
In 1949, a related issue cropped up with regard to the registration of ordained UCCP pastors. The
Bureau of Public Libraries ruled that as long as the corporations of the three former churches now
united in the UCCP continued to exist, the Bureau could not recognize the ministers of those Churches
as ministers of the United Church of Christ in the Philippines.88 Of necessity, the Bureau of Public
Libraries would have to continue to issue authorizations in the name of the three uniting Churches. But
since these three constituents of the UCCP still had pending war damage claims against the Philippine
and U.S. governments, their corporations as yet could not be dissolved.
The importance of securing authorization to solemnize marriages in the name of the UCCP was
presented by the Rev. Stephen L. Smith, the General Secretary. His reason was that "this is one way by
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which our real unity can be shown. It is time for us to be dealt with as the one Church which we really
are."89 But when this idea was presented to the Bureau of Libraries, it was found that to do this, the
UCCP must first be legally recognized as a wholly new Church, a tedious process which involved much
red tape.90
This was the very first of the few but difficult technicalities that the UCCP encountered in its inevitable
dealings with the government. This was a significant problem, for the UCCP often found itself dealing
with Philippine government officials, who more often than not had no understanding of how Protestant
Churches operate. As the UCCP General Secretary reported to the General Assembly in 1950, the Bureau
of Public Libraries officials
have persistently failed to grasp the nature of our organization. They do not see that our
Trustees are not Directors as in stock corporations, but are wholly subordinate to the General
Assembly and to its Executive Committee. We tried to make it clear that our union is real even
though the complicated legal requirements that must be met in detail before the corporations
of the uniting Churches can be dissolved must of necessity retard that process.91
The Legal Committee chaired by the future Senate President Dr. Jovito R. Salonga continued to work on
the problem, though the case was to drag on for some years, before it was finally resolved.

Continuing Openness to Wider Union
It has been said more than once that by its nature as a united Church, the UCCP from the very beginning
had been most ready and anxious to enter into fruitful ecumenical relations with other kindred
Churches. The UCCP's ecumenical relations in the early 1950's were generally of three types; firstly, with
other member-Churches of the Philippine Federation of Churches;92 secondly, with U.S. mission boards
and agencies related to the UCCP; and thirdly, with world or regional ecumenical bodies in which the
UCCP wished to participate as a member-Church.
As noted in the first volume of this history, it the uniting General Assembly in 1948, the UCCP had
expressed the hope that the Philippine Convention of Baptist Churches, whose representatives had
participated in the Joint Committee for Church Union, might still join the new United Church. It was for
this reason that immediately upon its formation, the UCCP had voted to "consider the said [Baptist]
Convention as a constituent member of the United Church of Christ in the Philippines," and to allow it
"under this agreement" to participate with the UCCP in "projects jointly agreed upon, and share in
privileges enjoyed by the said United Church pending a complete merger."93
Although a good number of Baptist local churches had reservations about the matter, the negotiations
to complete the merger between the Baptist Convention and the UCCP came to a point such that Bishop
Enrique C. Sobrepeña went to Iloilo, hoping to complete the final stages of the process. Unfortunately,
when he came to Dumangas, Iloilo, a rather petty matter which under other circum-stances would not
have had far-reaching adverse results caused the Baptists to decide that they "would rather not have a
bishop."94 Actually, the crucial issue centered on Baptist anxiety, reminiscent of a similar problem in
1915 and the early 1930's, to maintain the integrity of their cherished local church autonomy, once they
had an officer with the awesome-sounding title, to Baptist ears, of "Bishop."

Readiness for Union with Other Churches
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Despite the collapse of the projected UCCP-Baptist merger, the UCCP did not lose its hope of eventually
persuading other evangelical Churches, the Baptist Convention included, into union. In December, 1948,
the UCCP Executive Committee sent a memorandum to the different member-Churches of the
Philippine Federation of Christian Churches, expressing a sincere desire to advance toward "organic
church union with any or all of them" in the future.95 This openness was reflected by the fact that when
it was known during the 2nd UCCP General Assembly at Manila in April 25-30, 1950, that the UNIDA was
at the same time holding its own General Assembly, Bishop Cipriano Navarro was commissioned right
away to go and convey fraternal greetings. to the UNIDA Assembly.96 In 1952, despite the threat of
deteriorating relationship with the Methodist Church over the question of territory, the 3rd UCCP
General Assembly that year went on record "that we continue our Overture to sister Churches, seeking a
conference looking toward further advancement of the Church Union Movement."97
As it would later turn out, it was rather with the Tagalog Convention of the Churches of Christ in the
Philippines [Disciples] that the UCCP would find a more hopeful and rapidly growing relationship, which
after a dozen years would eventually led to union.
UCCP Membership in Ecumenical Bodies
One of the first acts in 1948 of the UCCP Executive Committee was to seek UCCP membership in the
World Council of Churches. Prior to the UCCP Uniting Assembly, Moderator General Leonardo G. Dia had
already been designated as official delegate of the United Evangelical Church to the projected Uniting
Assembly of the World Council of Churches in Amsterdam on August 22-September 4, 1948. The UCCP
Executive Committee, therefore, authorized Dia, who was now Bishop for, the Visayas Jurisdiction, to
convey the UCCP's fraternal greetings to the WCC and to inform the latter that the UCCP was now the
successor to the United Evangelical Church.98
On his way to Amsterdam, Bishop Dia also passed by Bangkok to renew fraternal relations with the
Church of Christ in Thailand, some of whose leaders had previously studied in the Philippines. At
Geneva, Dia also stopped over for the meeting of the World Presbyterian Alliance.
At the First General Assembly of the World Council of Churches in Amsterdam, a total of 351 official
delegates and 248 alternates, representing 147 Churches in 44 countries were present.99 Dr.
Gumersindo Garcia (of the Methodist Church) and Miss Luz U. Ausejo (of the UCCP) were also present
on behalf of the Philippine Federation of Christian Churches and that Federation's Youth Office,
respectively.

Dia as WCC Central Committee Member
It was quite an honor for the UCCP that at the WCC Uniting Assembly, Bishop Dia was elected to its 90member Central Committee, the body which meets annually to carry on the work of the WCC between
General Assemblies. After a visit to the German churches in the Frankfurt area, Bishop Dia also went to
the United States to acquaint the partner American Churches with the spirit of the UCCP,100 and to
participate in the five-month long United Missionary Advance Program of the Presbyterian Board,101 to
which Bishop Sobrepeña had also been invited.
The fact that the former United Evangelical Church of the Philippines, of which Bishop Dia had been
Moderator General, was a charter member of the World Council of Churches, afforded him the privilege
of being the first UCCP church leader to gain standing in world ecumenical circles. In 1950, he also
served as UCCP delegate to the World Christian Education Convention,102 and the WCC Central
Committee meeting at Toronto, Canada, on August 4-11, 1951.103 In connection with the latter
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engagement, Bishop Dia also spent four months in the United States to seek the boards' advice on the
details of the UCCP Pension Plan and in the implementation of the program of the General Assembly's
"Philippine Board of Missions" created in 1950.104
In May, 1949, Bishop Cipriano Navarro also was elected UCCP representative to the East Asia Christian
Conference meeting in Bangkok.105 This was the meeting which started the movement for unity and
cooperation among the newly organized national Christian Churches in Asia. Years later, Bishop
Sobrepeña would take over the leadership of this movement, which directly led to the formation of the
"East Asia Christian Conference" [EACC], the precursor of the present Christian Conference of Asia [CCA].
As the product itself of several decades of unity efforts, the United Church of Christ in the Philippines
thus marked the beginning of its life by wholeheartedly participating in movement for Christian unity in
the wider world context.

Postscript
In the midst of the challenges and uncertainties of the immediate postwar period, the UCCP was born in
a spirit of jubilation and euphoria. As the product of the aspirations of evangelical Protestants in the
Philippines for united Protestant-ism on a national scale, in obedience to Christ's call for His disciples to
be one, it reflected the same optimism, hopes, and fears of a Philippines which only recently had gained
its independence. But like the country at large, and like many of the new independent states that soon
came to being in both Asia and Africa, the UCCP had to deal with the challenges of the postwar era and
the urgent need to develop financial viability.
Will the UCCP survive? There was no question in the minds of its leaders and members that, as a part of
God's people with a mission of its own within the total Christian task, it will — with God's help. But
those of its leaders who knew just how much effort was needed to keep the United Church standing on
its own feet realized that there were hard times ahead. They were convinced that with God's help, the
situation of the Church would in time improve, but that the existing stringent conditions might first grow
worse before they become better,
As the decade of the 1950's unrolled, there was no other thing to do but to move ahead — in
courageous faith, humble obedience, and fervent hope.
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Chapter III
BREAKDOWN OF THE COMITY AGREEMENT
OF 1901
“Problems of Comity, especially in Northern Luzon were brought to a focus,
if not intensified, by the formation of the United Church of Christ in the Philippines.
Independent Churches, not formerly party to the 1901 Comity Agreement,
coming into the union, automatically made our Church a violator of the
Comity Agreement which we had rigidly observed up to that time.
Thus an obsolescent agreement became obsolete and a long needed
conference on comity became imperative."
— UCCP General Secretary Rev. S.L. Smith, 1950.

As seen in the previous volume, the early Protestant missions in the Philippines had organized in 1901
the so-called "Evangelical Union of the Philippine Islands." This was in order to establish comity in
missions, to present a united stanch for the evangelical message, and to avoid duplication of effort and
waste of personnel and energy, and to eschew unseemly rivalry. As a result, the entire country was
divided into specific spheres of Protestant missionary evangelization, in the same way that three
hundred years earlier in 1594 the various Catholic orders had divided the islands among themselves.
For about half a century, the various cooperating Protestant missions, and later also the resulting
Filipino Churches, adhered strictly to the comity agreements. However, World War II and the
subsequent Communist take-over of China led to significant changes in Protestant missions in Asia,
which had important repercussions for evangelical work in the Philippines.

The Coming of New Evangelical Missions
Of the various sorts of men that the U.S. Army had brought to the Philippines toward the end of the war,
there were a good number who were earnest evangelical Christians. The latter were generally deeply
impressed with the physical suffering, extreme material want, and yet warm religious spirituality of the
Filipinos. Impelled by the urge to evangelize the Filipino people, many of these American young men,
after honorable discharge from the army, came back as Christian missionaries.
A number came under the auspices of the established mission boards, but the great majority were
supported by independent evangelical societies, if not individual congregations. They went wherever
chance or opportunity led them, believing that they were simply following the leading of the Holy Spirit.
But in a good number of cases, this well-meaning though often quite naive expression of religious zeal
caused no small havoc to the existing comity agreements among the established Philippine Protestant
Churches.

73

More evangelical missions arrived beginning 1948, and especially after 1950, as the Communist takeover of China led to the expulsion of all Christian missions from that country. The expelled Protestant
missions generally resettled themselves in the countries along China's rim. Many of these, especially
those from the United States, started new work in the Philippines, because of the friendly attitude
shown by the Filipinos and the fact that English was generally under-stood in the Philippines.
Some of the new evangelical Missions, especially those which had had happy experiences of cooperation
with other Protestant groups in China and were aware of the existing comity relationships in the
Philippines, respected the old agreements. With some, like the Swedish Baptists and the former China
Inland Mission (now the Overseas Missionary Fellowship), which consulted with the UCCP before
starting its work in Cebu and Mindoro, respectively, the UCCP was soon able to establish understanding
and cooperation.
Of the new missions in Philippines, however, it was with the refugee Amoy Mission of the Reformed
Church in America [RCA] and for a time also Philippine Youth Crusades, the Philippine branch of Orient
Crusades, that the UCCP had the closest and most cooperative relationship, as will later on be seen.
While formal cooperation with Philippine Crusades eventually terminated in the 1960's, with the arrival
of new American workers who had a different attitude and out-look from those of the original Crusade
leaders with whom the UCCP had reached an understanding, the UCCP relationship with the Reformed
Church in America has remained most cordial to this day, as if the RCA Board had been one of the
cooperating boards from the very beginning.

Problems with Fundamentalists
With some of the new evangelical missions, however, particularly some Pentecostalists and
representatives of such groups as the Bible Presbyterian Church [Dr. Carl McIntyre's group], the UCCP
had a particularly unpleasant and painful experience. Most of these new missions were generally
theologically conservative, and some even fundamentalist. The latter were distinguished by their
vigorous attacks against "modernism," "liberalism," and "ecumenism," though these alleged deficiencies
of the mainstream Protestant Churches were never adequately defined. They also stressed such
doctrines as Biblical inerrancy and verbal inspiration, the Virgin Birth, the miracles of Christ, the
Resurrection, the total depravity of man, Christ's substitutionary atonement, and His pre-millennial
Second Coming.
Except for their claim on verbal inspiration and their insistence on Christ's millennial reign, all
Protestants would not have serious quarrel with their teachings. But what especially troubled the UCCP
and other mainstream Protestant Churches, and, in fact even the moderate evangelicals, were the
fundamentalists' proselytizing activities and their insistence that they alone are correct in interpreting
their favorite passages of Scripture. Church members of the earlier Protestant Churches were easy prey,
since they already held high the supreme authority of Scripture for Christian faith and practice. The
newcomer's favorite ploy was simply to point to their favorite passages in the Bible, and if the person
they were conversing with was unable to answer or join in intelligently, they then charged that his
Church was not teaching these "cardinal" points of Biblical doc-trine. In this way, a good number of
UCCP church members were led away to join these new church groups. Exactly just how many will never
be known, but some idea of the numbers lost to the UCCP will be seen in a succeeding chapter.

The Situation in 1950
74

The troubles arising from this influx of new evangelical missions began to needle the UCCP as early as
1948. The problem escalated in immediately succeeding years, so that in 1950 the Rev. Stephen L.
Smith, then UCCP General Secretary, in speaking of the new breed of ex-servicemen missionaries,
described the situation thus:
Some have come under Mission Boards established here before the war. Others, many of which
hold to a wide variety of peculiar doctrines, have come back independently, and without regard
for any principles of comity, have infiltrated areas where we have established work. Not content
with the laborious process of seeking new converts, they enter our established churches
promising constructive help. Very soon, however, they begin to sow seeds of division. Their
method is to dwell upon 'the apostasy' of the Church today. They charge its leaders with
'modernism' but have no clear definition of the term. In the last analysis it becomes clear that
whoever differs from them is a 'modernist.' Each of them like Elijah is sure that he belongs to a
small remnant of the faithful, while others with equal assurance are in error. They exercise a
zeal for the purity of the Church which very clearly does violence to the teaching of Christ.1
As early as 1948, the moderately conservative among these new missionaries had approached and made
verbal agreements with one or another officer of the UCCP, with regard to the granting of a territory or
portion of a territory as their field of service. But in not a few cases, once they were settled in, it did not
take long before proselytism, and problems generally tending to be divisive in nature, arose and most
adversely affected the UCCP.
After an extended discussion of the problem, the UCCP Executive Committee in September, 1948,
expressed the sentiment that
it should be considered as the established policy of our Church that no agreement entered into
between any individual of the Church with the authorities of other Churches with respect to the
granting of a territory, or a portion of territory, as a field of service, shall be binding upon the
Church to which that. individual member belongs, unless his statement has been previously
authorized by the proper Church body.2

The Swedish Baptists in Cebu
Not all new evangelical missions which came after 1946, however, were heedless of the needs for
comity. There were also a few shining examples of Christian cordiality and desire for genuine
cooperation. Thus, in 1950 two Swedish Baptists, who had had long experience in comity agreements
with other missions in the China field, officially requested the UCCP for permission to set up a mission in
northern Cebu, where very little work was being carried on by the UCCP. The 2nd UCCP General
Assembly accepted the request with much gratification, and endorsed the matter to the Visayas
Jurisdictional Cabinet, with the suggestion that the Swedish Baptists be encouraged to locate their
mission at "some location more separated from the body of our established work."3

The Brethren in Christ and Advent Christians
In 1952 the Brethren in Christ Church also requested the UCCP the allocation of "an unoccupied area" in
the Philippines for their mission work. As the Brethren did not indicate where they might wish to start
but gave assurance that it would be where no other Protestant work had yet been established, the
Executive Committee, favorably endorsed the matter to the PFCC Board of Christian Strategy, so that
the latter can deal with the issue.4
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In 1954 there also came to Misamis Oriental a new mission sent by the Advent Christian General
Conference of America. The first missionary couple were the Rev. and Mrs. Frank E. Toothe, who, with
their young son, had joined the missionary exodus from China after the Communist take-over. The
Advent Christians are evangelicals with "liberal" and "conservative" wings, whose origins stemmed from
the Congregationalist Church in Massachusetts. Influenced by the same adventist movement of William
Miller (1782-1849) in 1843-1844, which led to the founding of the Seventh-Day Adventist Church, an
even more important influence in Advent Christian thought came from the particular Congregationalist
theological traditions connected with the city of Boston and Harvard University, especially the teachings
on "conditional immortality" of Professors Charles F. Hudson ,and George Storrs in the 1850's.
Maintaining a congregationalist polity, the first Advent Christian "association" was established in Salem,
Massachusetts in 1860. Retaining the practice of worship on Sunday as the Lord's Day, the Advent
Christians partook of the same spirit shown by the Disciples in seeking a return to primitive New
Testament Christianity, and at first publicly disclaimed any intent to form a separate denomination. The
distinctive Advent Christian teachings are the "unconscious state" of all the dead until the resurrection
of Christ, the setting up of a divine tribunal to determine rewards and punishments, the ultimate defeat
and extinction of all evil, and the inauguration of God's everlasting kingdom on earth as a paradise
restored.5
The Advent Christians typified those evangelical missions which were desirous of cooperating with all
Christian groups. The Rev. Toothe travelled to various places in the Philippines, looking for an area which
no other Protestant group has occupied. "Build on no other man's foundations" was a statement
frequently heard from the Toothes. In the end, the Toothes finally decided on centering their work at
Claveria, Misamis Oriental, a large municipality which comprises about a fourth of the interior of the
entire province.
By the old provincial road, Claveria was then some 23 kilometers up the coast from Jasaan, and was
reached after passing through scenic stretches of dirt road with rolling hills and canyons on either side.
It was first established as a rancheria [in Spanish times, a political settlement but without religious
instruction] in 1848, the same year that several others in northern Mindanao were formed during the
administration of the Philippine Governor-General Narciso Claveria. For a long time, Claveria was part of
the Catholic parish of Jasaan,6 and in 1930 there were only about 40 houses in the town, and public
school system was represented by a Settlement Farm School of five grades.7
The first attempt to introduce evangelical teachings in Claveria was by a public school teacher named
Calvino Tabada, a member of the United Evangelical Church in Surigao, who was briefly assigned to the
town in 1941. Tabada started a small Bible study group in his lodging house, attended by four or five
women.8 But this attempt was aborted with the transfer of Tabada to another school, and then by the
outbreak of World War II. By the early 1950's, there were then only a few individual Protestants in
Claveria, practically all Baptists, who had first heard of the Gospel in Malaybalay, in the neighboring
province of Bukidnon.
Not long after the Toothes settled in Claveria, they met a former public school principal, who for health
reasons had resigned from government service and had become a gentleman farmer.9 He was a Baptist,
who while a high school student had experienced Christian conversion and had been baptized under the
ministry of the Rev. Henry De Vries, the pioneer Baptist missionary in Malaybalay. The Toothes
employed this man as mission translator and interpreter, and as the latter was influential in the town,
several dozens of people soon became interested in the evangelical preaching and subsequently joined
the Advent Christian Church.
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The Toothes and the Rev. and Mrs. Howard I. Towne, another Advent Christian missionary couple who
came in 1955, established fine harmonious relations with the UCCP missionaries in Cagayan de Oro,
particularly with the newly arrived Rev. and Mrs. Lloyd Van Vactor. The Toothes also chose to send their
son James to study at Silliman University Elementary School. In fact, the Townes in later years would
also serve as fraternal workers of the UCCP in Marawi City and Cagayan de Oro City, while the core of
the original Advent Christian congregation in Claveria, in the light of many happy inter-relationships with
the UCCP over the years, would decide early in 1992 to join the UCCP.

The Free Methodists in Butuan
It was a slightly different matter in 1952, however, when the Free Methodist Mission, of Winona Lake,
Indiana, U.S.A., planned to put up a student center in Butuan, where the UCCP had a long-standing
work. The Free Methodist Church of North America is one of the more conservative in both doctrine and
practice of the larger schisms from the Methodist Episcopal Church. Led by the Rev. B.T. Roberts, they
organized themselves as a separate group in Pekin, New York in 1860, after they were "read out" of the
mother Methodist Church due to their vehement objections to what they called the "new school" of
Methodism. The Free Methodists call for a return to primitive Wesleyan teaching, and stress Christ's
divinity, virgin birth, vicarious atonement, and resurrection. A religious experience of conversion,
confession and forgiveness of sin, and sanctification, as well as strict adherence to the general rules of
Methodism, is sought of all members.10
It was the strong feeling of the UCCP Executive Committee in 1952 that "any work the Free Methodist
Mission wants to do in Butuan should be in cooperation with the UCCP." The matter was endorsed to
the Board of Strategy, to which the Rev. Pedro Me. Gonzales, then moderator of the Eastern Mindanao
Annual Conference, was sent as UCCP representative.11 Apparently, the matter of using the Board as
arbiter did not prove fruitful, so that at the end of 1954, the Executive Committee referred the matter to
a special committee to deal directly with Free Methodist representatives.12
Some workable comity arrangement was eventually worked out, with the UCCP giving the Free
Methodists a free hand in what is now Agusan del Sur. The Free Methodists established their mission
center in Butuan, where they soon put up their Light and Life Bible Seminary, administered by the Rev.
John H. Schlosser, their mission field director.13 Free Methodist presence in Butuan served to strengthen
conservative evangelical presence in northeastern Mindanao, but it also posed a problem to the Eastern
Mindanao Annual Conference. The matter largely stemmed out of the fact that the UCCP, as a union of
several evangelical traditions, encompasses a rather wide latitude of theological outlook and practice,
from the more open and liberal to the more conservative and strict. Hence, it was not surprising that the
more conservative UCCP elements in northeastern Mindanao would find Free Methodist teaching
congenial to their religious convictions, and in not a few cases, some UCCP church members in Agusan
and Surigao gravitated towards and eventually crossed over to Free Methodist ranks. However, in some
ways, Free Methodists had even contributed to the work of the UCCP, one prominent minister in
Mindanao having been led to conversion through the ministry of the Rev. Schlosser.14
There is evidence, however, that even in the rather chaotic situation arising from the entry of so many
small independent evangelical missions, the spirit of Christian fellowship and understanding generally
still prevailed.

Comity Problems with the Methodist Church
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As it turned out, however, the immediate occasion which caused the demise of the Comity Agreement
of 1901 was not trouble between the earlier-established and the new evangelical groups in the country.
Ironically enough, it was rather caused by a serious, though happily momentary, conflict of territory
between the two largest members of the Philippine Federation of Christian Churches, namely, the UCCP
and the Methodist Church.
The 1901 agreement, and its subsequent modifications, had fixed the latitude passing through Manila as
the dividing line between Presbyterian and Methodist territories. South of this line was Presbyterian
territory. Except for the llocos region, which was given over to the United Brethren and the Disciples,
the rest of central and northern Luzon was contiguous Methodist territory. Before World War II, central
Luzon, particularly the provinces of Pampanga and Nueva Ecija, comprised the greatest Methodist
stronghold in the country.

The Root Cause of the Conflict
When the UCCP was formed in May, 1948, there came into it some independent Churches which were
not party to the Comity Agreement of 1901. These included the Disciples, who, although members of
the Evangelical Union of 1901, did not adhere strictly to its comity agreements on territorial division,
due to the conviction that their missions should not be governed by man-made restrictions but should
simply follow the providential guidance of the Holy Spirit.
Thus, the Disciples were soon to be found in both Presbyterian and Methodist territories in the Tagalog
area, and also in the Ilocos, though no great problem ensued in the north, since the United Brethren
who had been given charge of that area very gladly handed over most of their territory to the Disciples
as being too large for their comparatively small mission.
But there were church bodies in the UCCP, whose participation in the union of 1948 had apparently
caused some dismay and unhappiness on the part of a few ranking Methodist leaders. These were the
Philippine Methodist Church (a product of the Methodist schism of 1933), a segment of the IEMELIF, and
a segment of the UNIDA. It would have been an entirely different matter if The Methodist Church had
also been part of the union of 1948. But the fact that The Methodist .Church had seemed to the others
to have dragged its feet in considering the Plan of Union, whether this view was correct or not, was yet
another ingredient in the tension between the Methodist Church and the UCCP.15
As already noted, the entire Philippine Methodist Church had joined the union of 1948. Most of the
IEMELIF and the UNIDA had stayed away, largely on nationalistic grounds, as they felt that the new
united Church was still largely under the influence of foreign missionaries. As noted earlier in the
previous volume, the IEMELIF segment in the UCCP was composed of the 11 or so IEMEL IF churches in
the Manila area under Bishop Matias Cuadra, which, like the UNIDA segment, had remained in the
Evangelical Church of the Philippines after the greater majority of IEMELIF and UNIDA churches in 1945
had left that wartime union. These two groups, therefore, came into the UCCP through the Evangelical
Church in the Philippines.
The fact that the Philippine Methodist Church and the IEMELIF, and one major stream of the UNIDA,
were former schisms from the mother Methodist Church, was a latent, though not necessarily real,
irritant between the new UCCP and the Methodist Church. But the fact that these smaller church bodies
were now in the UCCP made final the impossibility of their reunion with the mother Methodist Church.
The ruffled relations between the leaders of The Methodist Church and the Philippine Methodist Church
had not yet completely subsided. But an even more significant problem was the fact that the numerical
strength of the Philippine Methodist Church was based in Pampanga in central Luzon, right in the heart
78

of the territory given over to the Methodists in 1901. In 1941, the Philippine Methodists had begun
moving into the province of Isabela, also within the territory of the mother Methodist Church, at the call
of some of their members who had moved into that frontier area which was just being opened for
agricultural settlement. In fact, it was this Philippine Methodist work in Isabela which in 1948 formed
the nucleus of the UCCP's "Northeast Luzon Annual Conference." As this was traditionally Methodist
territory, the decision became a painful one for the UCCP.
Moreover, the UCCP's division of the country into four jurisdictional areas, and in particular, its creation
of the Manila-North Luzon area, not unnaturally caused anxiety and dismay in Methodist ranks. This was
because the entire Methodist territory in central and northern Luzon came under the UCCP's ManilaNorth Luzon Area, which was delineated from the Pasig River northwards to the northern end of the
island.
For the UCCP, the creation of what by 1954 was simply called the North Luzon Jurisdiction was an
inevitable historical necessity, for the strongholds of two of its constituent Churches, namely, the
Philippine Methodist Church and the Evangelical Church of the Philippines, lay in central and
northwestern Luzon, respectively.
The UCCP General Secretary, in his report to the General Assembly of 1950, was quite candid, though
not without a tinge of helplessness in the light of the dilemma, in admitting the sad inevitability of this
situation, as follows:
Problems of Comity, especially in Northern Luzon were brought to a focus, if not intensified, by
the formation of the United Church of Christ in the Philippines. Independent Churches, not
formerly party to the 1901 Comity Agreement, coming into the union, automatically made our
Church a violator of the Comity Agreement which we had rigidly observed up to that time. Thus
an obsolescent agreement became obsolete and a long needed conference on comity became
imperative.16
Later, however, Bishop Sobrepeña and other UCCP leaders contended that the UCCP did not really
violate the 1901 Comity Agreement, on the ground that it was "not establishing new churches within the
Methodist territory but that it only accepted churches already organized."17 True as this might have
been, it did not answer the real concern of The Methodist Church. The fact of the matter was that the
union of 1948 caused the UCCP to intrude into territory assigned to the Methodists by the Evangelical
Union of 1901. On the other hand, the implications of the objection of The Methodist Church were also
quite unfortunate, for the only way for the UCCP to maintain the comity agreement of 1901 would be to
exclude from its membership the entire Philippine Methodist Church.
Aside from the above problems, the Methodist Church and the UCCP were led by the two of the
strongest and most prominent Protestant leaders in the country, namely, Bishop Jose L. Valencia and
Bishop Enrique C. Sobrepeña. The presence in two different camps of two men of strong will and great
stature as these two was bound to sharpen issues that otherwise might not have seemed so threatening
and important.

The Challenge Confronting the Methodists
The Methodist reaction was also quite understandable, for the Methodists, too, had rigidly adhered to
the Comity Agreement of 1901. Like the Convention of Philippine Baptist Churches, they had
encouraged their church members moving to Mindanao to join the Congregationalist Church and, after
1929, the United Evangelical Church on that island, in line with the 1901 agreements.
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After 1948 the Methodist Church began to feel pressure from its former members in Mindanao who had
joined with the United Evangelical Church, or indeed, with the UCCP, but who now were pushing for
permission to reconstitute themselves as Methodist churches, especially as the number of new
Methodist settlers in Mindanao increased after the war.
One good example was the case of Kiamba, in Cotabato, where many Methodists had settled, including
the Rev. Catalino C. Guzman, who came sometime just before World War II and had then joined the
United Evangelical Church. Guzman subsequently became town mayor of Kiamba, which in the
immediate postwar period was almost practically a Protestant town.

The Question of the Methodists in Mindanao
As early as 1947, the Rev. Guzman and certain individuals belonging to nine different United Evangelical
congregations in Cotabato, sent a petition to the Philippine Federation of Evangelical Churches, asking
that the Federation allow the Methodist Church to extend its jurisdiction to Cotabato. The petitioners
were all former Methodists from Luzon, who had been received into the United Evangelical Church upon
their move to Mindanao, under the terms of the old comity agreements.
The implication of their petitions was that if this were granted, they would then feel free to leave the
United Evangelical Church and return to their mother Methodist Church, which they now intended, if
permitted, to propagate in Cotabato. As this Mindanao province lay within the area of responsibility of
the United Evangelical Church, the Federation passed these petitions on to the latter.
The petition was discussed at a joint meeting of the Executive Committees of the United Evangelical
Church and of the Presbyterian and Congregationalist Missions, meeting in Dumaguete on August 19-27,
1947. The Rev. Walter C. Tong and Moderator Sancho Anfone of Cotabato explained that the issue was
actually a "personal matter on the part of certain discontented individuals."18 The joint meeting of
Executive Committees then voted that General Moderator Dia write through the Philippine Federation
of Evangelical Churches to Bishop Dionisio D. Alejandro, of the Methodist Church, to the effect that the
Rev. Guzman and certain members with him were officially received into the United Evangelical Church
fellowship in 1939, on the strength of a letter from Bishop Edwin F. Lee to the UEC General Moderator
commending their transfer. It was added that any move to extend Methodist jurisdiction to Mindanao
would be a violation of the Comity Agreement and a backward step in friendly relations. "It is our
opinion," the joint meeting stated, "that church members transferring to another denomination lose
their original denominational identity and connection."19 It was also voted that the leaders of the
Cotabato District Conference, including the Rev. Guzman himself, be urged "to Work at new and better
methods of cooperation to serve all the members satisfactorily and bring about the closest possible
relations among the various groups in that conference."20
Tong and Anfone had probably over-simplified the issue, when they reported that the petition was only
due to "personal discontent" on the part of some persons, probably referring especially to the Rev.
Guzman. Thus, when no satisfactory solution was found, Guzman and many former Methodists sadly
came to the conclusion that the only recourse for them was to form their own Methodist churches in
Mindanao.
About 1949, Guzman set up in Kiamba a large make-shift chapel, and began holding religious services.
Apparently not wishing to go against the standing comity agreements, Guzman merely placed a large
sign simply reading "The Evangelical Church." So popular were his sermons that the place every Sunday
was soon filled to over-flowing, attended not only by Methodist settlers, but also by some UCCP
members, and a large number of inquirers from Catholic or Aglipayan ranks, practically all of whom later
80

became Protestants. Until the Methodist position was clarified in Mindanao, and while hope of
rapprochement with the UCCP remained, the same sign stayed up at this Kiamba Church, and only some
three years afterwards was it renamed "The Methodist Church."

Inquiry from the Methodists
Knowing that the UCCP Executive Committee was to meet on May 13-14, 1949, Bishop Jose L. Valencia,
of The Methodist Church, wrote them a letter dated May 12, 1949. The full text reads:
THE METHODIST CHURCH
Manila Area
P.O. Box 756. Manila
May 12, 1949
The United Church of Christ in the Philippines,
Dear Brethren:
For some time past The Methodist Church has been trying to get the matter of our long-standing
Comity Agreement discussed by The Philippine Federation of Christian Churches, hoping to get
some constructive suggestions that would lead to a clearer understanding of the agreement for
our churches today. The Central Conference of The Methodist Church, which met last
November, had this matter before it and we then asked the Federation to arrange for a re-study
of the Comity Agreement. It has not been possible for the Federation to consider it thus far and
since the questions that might arise over comity in our church would be limited almost
exclusively to The United Church of Christ we have thought it wise to approach your church
directly in this matter. We are therefore coming to you now with our inquiry for we believe this
will be more satisfactory and a direct way to deal with this matter.
Our understanding concerning the Comity Agreement is that it began in 1901 with the formation
of The Evangelical Union of the Philippine Islands, which was at first a union of the American
missionary forces in the Philippines. This Union agreed upon a division of territory to give
responsibility to the different mission organizations then beginning their work here. After
twenty years of growth of the churches the constitution of The Evangelical Union was entirely
revised so as to include Filipino pastors and delegates from churches and thus be more truly
representative of the growing Church. As the churches grew in responsibility they became the
inheritors of, and participants in, this Agreement as of all other phases of church life and
organization. It has thus been the accepted principle of our expanding work for the past twentyeight years by almost all of the Protestant churches.
However, in recent years some questions have arisen regarding this fundamental agreement
and we would like now to inquire from you whether or not The United Church of Christ in the
Philippines still regards this Comity Agreement as valid and binding, especially as it relates to the
relations between The Methodist Church and The United Church of Christ. I think this is a vital
matter for you as well as for us. I want to assure you that, up to the present time, The Methodist
Church has officially and scrupulously observed the conditions of this original agreement with its
subsequent revisions and additions. With the growth of the Protestant Churches and the shifting
in our population we think it quite important that we now have a clear understanding as to
whether your church and ours will from this time forward continue to observe this Agreement.
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If we could have some official statement from you regarding your attitude it would greatly help
us in our future discussions and decisions in this matter.
Please be assured of our most sincere and cordial Christian greetings with every good wish for
your church in the advancement of the Kingdom of our Christ.
Most cordially yours,

[signed] Jose L. Valencia
Jose L. Valencia21
The following day, the UCCP Executive Committee read Bishop Valencia's letter, and discussed "at
length" the comity problems of the Protestant Churches in the Philippines, and possible solutions to
these problems. Several approaches were suggested. In the end, the Executive Committee voted
to communicate with the Bishop of the Methodist Church and express that it is the sense of this
body (UCCP Executive Committee) that it will be glad to work out a reasonable solution of these
problems and for this purpose appoints a committee composed of the four bishops and the
general secretary to sit with a committee of like number from the Methodist Church to discuss
the problems involved.22
However, the Rev. Stephen L. Smith, UCCP General Secretary, left for vacation with his family
immediately after the Executive Committee meeting, and before the minutes had been prepared. Thus,
it was not until his return that he was able to communicate the UCCP Executive Committee reply to
Bishop Valencia, in a letter dated July 14, 1949. This delay in sending back a reply would unduly bloat in
significance in later discussions.
Upon receiving this letter, Bishop Valencia wrote a rejoinder, dated July 18, 1949, to the UCCP through
the Rev. Smith, reiterating two specific points in his previous letter. Thus, as he now put it quite
straightforwardly:
Does the United Church of Christ in the Philippines still regard the Comity Agreement under
which the major Protestant Churches have been working for forty years or more as valid and
binding?
If it does not consider this Comity Agreement as still valid and binding, does your Church
propose to continue to observe this agreement in the territory served by our two Churches?23
That very same day, Bishop Valencia also addressed another letter to the Philippine Federation of
Christian Churches on the question of the Comity Agreement of 1901, placing on record The Methodist
Church's strong objection to "the open violation of the Committee Agreement."24

The UCCP Reply
In reply to Bishop Valencia's questions, the UCCP Executive Committee stated, as Bishop Dia would later
put it, that "in the light of the new situation arising from the organic union," the UCCP Executive
Committee would be willing to sit with representatives of the Methodist Church to solve the questions
arising from this situation. The Methodist Church, said Bishop Dia, insisted that a categorical reply, "yes"
or "no" was the only answer to their question, and "made the refusal of the United Church of Christ to
answer in such a way" as signifying that the latter considered the old comity agreement broken.25
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In the subsequent recriminations, some UCCP leaders in 1949 would express great surprise that though
Bishop Valencia knew personally all the UCCP Bishops and the General Secretary, as well as the street
address of the UCCP national offices (which was then beside Ellinwood-Malate Church), he had simply
addressed the letter to "Manila" and had greeted them simply as "brethren" — which they considered a
slur. On the other hand, Bishop Valencia would likewise claim to have been slighted when the UCCP
Executive Committee — because of Smith's vacation — took more than two months to reply to his letter
of May 12.

Appeal to the Federation
At its meeting on January 21, 1950, the UCCP Executive Committee decided to take the matter to the
Philippine Federation of Christian Churches. At its earlier meeting in July, 1949, the Federation had
created an 8-member "Committee on Comity," with equal representation from both the United Church
of Christ in the Philippines and The Methodist Church. This committee met several times in the next few
months, but without any real progress except for the creation of a "Christian Board of Strategy," which
the Federation approved in January, 1950.

The Board of Christian Strategy
Formed under the auspices of the Philippine Federation of Christian Churches, the Board was an
advisory body made up of one official representative of each member Church, and five coopted
members, chosen for their "cooperative spirit, wide Christian experience and devotion to the evangelical
cause." This Board of Christian Strategy was charged with considering all questions of comity.26
Designed to meet quarterly, the tasks and functions of the Board were fourfold, namely:
1. To "consider the legitimate interests of denominations and churches in the areas where
they are now at work, bearing in mind the denominational background of such areas, in
considering new relationships and developments of their work up to the present."
2. To "do overall planning, prevent competition among denominations, avoid congestion of
Churches in any area and seek ways and means of deploying Protestant Christian forces for
the most intensive and systematic evangelization of the Philippines and assist Churches in
finding places where they can render their best service, seeing to it that more need though
less promising areas are not entirely neglected."
3. To "promote interdenominational relationships, goodwill and friendship among Churches,"
to urge Communions "to refrain from proselytizing members of other Churches but ... leave
the choice of affiliation to the free will of their members. giving a letter of transfer
whenever it may be requested."
4. After consultation with all parties concerned, to “allocate certain unevangelized
geographical areas in the Philippines to Church communions which have the means and
personnel to organize and carry on a strong program of expansion in such areas.”27
Reflecting sentiments similar to those of the Evangelical Union of 1901, the Board of Christian Strategy
adopted certain principles as follows. Where there already was a established church of a cooperating
denomination, the Board should encourage that church to continue. If there was a real need for another
Church to begin new work where another already exists, a request must be made to a sub-committee of
the Board of Christian Strategy, which shall render the final decision. To facilitate this matter, sub-area
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committees of the Board were created for Mindanao, Visayas and Luzon, each composed of two
representatives from each cooperating denomination and others which might be interested to
cooperate. Moreover, the Board was instructed to make a comprehensive study and plan for locating
evangelistic work in areas not yet occupied. It also urged cooperating Churches to attempt and promote
all programs of evangelizing all unreached communities in the Philippines.28
UCCP Adoption of the Board of Christian Strategy
At its next meeting on January 21, 1950, the UCCP Executive Committee voted to "officially adopt the
plan of a Board of Strategy as presented by the Federation."29 The Committee understood that this
Board of Strategy was to pass upon all questions of comity and to guide Philippine Protestantism into
the fields of greatest service to the Kingdom of God in these Islands."30 The Executive Committee also
named Bishop Cipriano Navarro to serve as official UCCP representative to the Board of Christian
Strategy.31 All these actions were subsequently confirmed by the 2nd UCCP General Assembly in April,
1950.32
The Methodist Church also considered "the creation of the Christian Board of Strategy as the modus
operandi of the new relationship among the different evangelical churches in the Philippines."33
Strain on Previous Comity Agreements
As far as the UCCP leaders were concerned, they felt they could not do anything to change the
jurisdictional set-up for the entire Philippines, which the UCCP General Assembly had approved. As the
Board of Christian Strategy also could do nothing about this accomplished fact, the Commission on
Church Union and Interdenominational Relations of the Philippines Central Conference of The Methodist
Church took the following watershed action on March 3, 1950:
After careful deliberation, it is the considered judgment of this commission that on the date
(March 3, 1950), the old Comity Agreement of 1901 and revised in 1921 is no longer operative
and binding in the Philippines.
It is the earnest hope of The Methodist Church in the Philippines that, under the leadership of
the Christian Board of Strategy, there will arrive a better and more constructive cooperative
effort on the part of the evangelical forces for strengthening and enlargement of the Kingdom of
God in the Philippines.34
Though The Methodist Church had taken this position, the United Church of Christ in the Philippines still
adhered to the old comity agreements. When the Methodists announced early in 1951 that they were
planning to open work in Mindanao, the news caused a lengthy discussion of the matter in the UCCP
Executive Committee meeting of April 12,1951. It then instructed its representatives to the Board of
Strategy of the Philippine Federation of Christian Churches to present the following statements as the
UCCP's official position:
(1) That the United Church of Christ in the Philippines adheres to the old comity agreement of
the evangelical churches of the Philippines as a working basis.
(2) That we reiterate our urgent request that the Board of Strategy, to which we have already
agreed, be put into immediate operation.
(3) That in view of our total common task in these islands, we explore ways and means of
working together more effectively, with the suggestion that the federated church approach
be considered.35
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Specific Cases of UCCP-Methodist Conflict
The matter became more urgent, specially when the UCCP Executive Committee early in 1952 heard
reports from the Rev. Laureano A. Mari, moderator of the Northeast Luzon Annual Conference, and
from the Rev. Jose S. Agpalo, secretary of the Manila-North Luzon Area, of alleged Methodist
proselytizing of UCCP church members in the provinces of Isabela and Nueva Ecija.36 More than a year
afterwards, it was reported that the Methodist district superintendent of the area allegedly refused to
cooperate with the local UCCP pastor of Lamut, Bagabag, Nueva Vizcaya.37 Deemed even more serious
was the trip to Mindanao in 1953 of a Methodist Survey Committee headed by Bishop Jose L. Valencia
himself, to look into the possibilities of extending Methodist work into Mindanao. Since the Methodists
had never had any work in Mindanao, "it was feared," as Bishop Sobrepeña put it, that
the extension work of this Church to that region would not only be a violation of the old existing
Comity agreement which had assigned Mindanao to the Christian alliance [Christian and
Missionary Alliance], and to the Congregational Mission now related to the UCCP, but also cause
an unnecessary overlapping, if not competition between the UCCP and the Methodist Church.
The Methodist Church, on the representation of Bishop Valencia, claimed that the Comity
arrangement of 1901 had actually been violated when the UCCP accepted into the Union the
churches which had either previously split from the Methodist Church or which have been
established through indigenous leadership in the regions assigned to the Methodist Church by
the Agreement of 1901.38
Desirous of saving that old agreement, the UCCP leaders offered to take the position that "if the Comity
agreement would be made to prevail, the UCCP would care only for those churches that actually joined
the Church union, and would seek to strengthen them only in the communities where they were
established."39
This, however, could not remedy the fact — as the Methodists, from their point of view, correctly
claimed, and as UCCP General Secretary Smith admitted as far back as 1950 — that the UCCP, as a
necessary consequence of the Union of 1948, had unfortunately intruded into Methodist territory.

The New Situation in Mindanao
Due to the strong urging of their members in Mindanao and convinced that the 1901 agreement had, in
fact, already been broken, the leaders of the Methodist Church by 1950 were firmly convinced that they
should enter Mindanao. Many of their church members had emigrated there, particularly in the
provinces of Cotabato and Davao, the number greatly increasing in the immediate postwar period.
Before World War II, when the Luzon settlers in Mindanao were comparatively few in number, they
were generally quite ready either to integrate themselves into the existing Christian communities or to
form with other settlers new communities in virgin territories being opened up by the national
government, adopting as their new language the predominant Cebuano tongue of the earlier Christian
settlers.
But after the war, when Ilonggos from western Visayas, and Tagalogs and Ilocanos from Luzon, came to
Mindanao in far greater numbers, there arose Ilonggo-speaking, Tagalog-speaking, and Ilocano-speaking
communities in these southern provinces. In fact, before very long, Cebuano and Tagalog became the
lingua franca of many places in Davao and Cotabato. Thus, as their numbers grew, the llocano
Methodists wanted to worship in churches that spoke their mother tongue. For one reason or another,
the CMA and the UCCP could not answer this felt need on the part of the new settlers.
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Moreover, among the new Ilocano settlers were Methodist ministers themselves. In contrast to the
situation in the early decades of the century when denominational practices and ways had not quite
crystallized, it appears that a good number of them now felt quite uneasy with the thought of joining the
ranks of the UCCP ministry and would rather form new Methodist congregations of their own. Before
long, they began to press on their Church's leaders to officially set up new work in Mindanao.

Activation of the PFCC Board of Christian Strategy
With this development, the UCCP leaders decided in 1951 to urge the Philippine Federation of Christian
Churches to fully activate as soon as possible its Board of Christian Strategy, which, although created the
previous year, had so far only held preliminary meetings without making any concrete decisions. Thus,
at the instance of the UCCP, the Federation convened this Board on April 13, 1951. The official church
representatives present at that meeting where Bishop Jose L. Valencia, of the Methodist Church; Bishop
Enrique C. Sobrepeña, of the United Church of Christ in the Philippines; the Rev. Rudolph Prange, of the
Philippine Lutheran Church; the Rev. Loreto Saysay, of the Tagalog Conference of the Church of Christ
[Disciples]; the Rev. Justiniano Cajiuat, of the UNIDA; and the Rev. William H. Fonger, of the American
Bible Society. Present as observers were Dr. Ernest Tuck, of the Methodist Church; Bishop Cipriano
Navarro and Bishop Proculo A. Rodriguez, of the UCCP; and Atty. Juan Nabong, of the Methodist Church,
secretary of the Philippine Federation of Christian Churches.40
Unfortunately, the fact that it was Bishop Sobrepeña, one of the chief protagonists, who was elected
chair of the Board of Christian Strategy, vas probably not the best decision that the Board could have
done.
The meeting of April 13, 1951 was spent in dealing with the conflict between the UCCP and the
Methodist Church. After some discussion, the Federation's Board of Christian Strategy decided to
implement the general guidelines which it had adopted in principle in 1950, as follows:
That, where there is already an established church of a cooperating Denomination in a
community, the Board of Christian Strategy encourage that Church to continue its work in that
community.
That, if there is a real need for another Church to work in a community where there already
exists a church of a cooperating Denomination, it must first be referred to a sub-committee of
the Board of Christian Strategy which shall render the final decision.
That, sub-area committees of the Board of Christian Strategy be created for Mindanao, Visayas
and Luzon, each to be composed of two representatives from each of the participating churches
and such other Denominations as may wish to cooperate.
That the Board of Christian Strategy make a comprehensive study and planning for the location
of evangelistic work and organization of churches in communities or municipalities not yet
occupied.
That the cooperating Churches attempt and promote an inter-church approach to the overall
program of evangelizing unreached communities of the Philippines.4I
Except for the clear-cut division of territory as in 1901, these principles of 1952 were basically the same
as the position taken by the Evangelical Union of 1901.
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The UCCP and Methodist Positions
In spite of this new agreement, however, controversy continued between the UCCP and the Methodist
Church. Bishop Sobrepeña's view was that since there were many towns and localities in the Philippines
where no Protestant church existed, these places should have priority in the expansion program of any
denomination cooperating in the Philippine Federation of Christian Churches. Adherence to this policy
was felt more urgent, specially that there were many new small and non-cooperating Protestant
missions already starting work in towns where a Methodist, or a UCCP, or some other cooperating
Church had long been established. For either of the UCCP or the Methodist Church to set up work
indiscriminately without regard to any comity agreements would seem to condone the violation by the
newly arrived evangelical missions of what all the cooperating Protestant Churches had stood for from
the very beginning.
Bishop Valencia opined, however, that no single Protestant denomination can sufficiently evangelize a
town of even 5,000 inhabitants, and therefore, any Protestant denomination can start new work even
where there already existed another evangelical Church, as long as the new Protestant church-building
is located quite far from the one previously established.
It would appear that the real concern of the UCCP was that the Methodists, if it could be helped at all,
should not enter Mindanao. Thus, Bishop Sobrepeña would underscore in 1952 that
the Methodist Church had by far not occupied all the territory [in Luzon] assigned to it, a
territory which is as rich as Mindanao in regard to avail-able lands for settlers as well as for new
communities being organized.... For the Methodist Church to open work in Mindanao where
churches are already established or in places which would be the logical ground for expansion
of the UCCP would prove not advantageous and economical in the interest of the total task of
building the Kingdom of God.42
During its 3rd General Assembly in 1952, the UCCP confirmed the principles agreed upon in the Board of
Christian Strategy,43 but it also expressed itself as prepared, if necessary, to take up directly with the
member-Churches of the Philippine Federation of Christian Churches such problems as might not be
solved by the Federations' Board of Christian Strategy, in order to give these problems a wider hearing
in line with the Board's adopted principles.44 Despite, or possibly precisely because of, this threat of
further ruffled relations with the Methodists, the UCCP General Assembly went on record as ready to
"continue our Overture to sister Churches, seeking a conference looking toward further advancement of
the Church Union Movement."45

De Facto Break-Down of Comity Agreements
There was also an external factor which came into play at this time. With the growth in the immediate
postwar period of world confessionalism, which saw the development of closer ties the world over
among Churches of the same confessional family the same phenomenon which gave rise to the World
Lutheran Federation, the World Alliance of Reformed Churches, and the World Methodist Conference,
etc. — its effects ultimately affected the Philippines. At the San Francisco General Conference of The
Methodist Church in 1953, their Philippine Central Conference was divided into three Conferences,
covering the entire coun-try.46 This gave the Methodists liberty to move into Mindanao.
Subsequently, following the survey tour led by Bishop Valencia himself, the Methodists moved into
Mindanao, where they soon formed new congregations of their own, with recent Ilocano-speaking
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settlers as nuclei. It was also at this time when the Rev. Catalino Guzman renamed his church building in
Kiamba "The Methodist Church."
Up to this point, tension between the UCCP and the Methodist Church could have remained at the
existing level, and hopefully abate in time. But Bishop Sobrepeña, as UCCP Presiding Bishop, before long
heard from some Mindanao annual conferences "of cases where the Methodist Church put up their
chapels where there are United Churches, at first two or three kilometers away; but after several
months the urge of convenience and competition led the Methodist groups to transfer their chapels, in
some cases only around 200 meters close to the United Church's."47
The fact of the matter is that it would have been unrealistic to expect that in those cases, the Methodist
chapel would remain at the outskirts, while the UCCP church should stand at the city or town center. For
the Methodist Church not to place its evangelistic work in the very best position for success was
unrealistic, especially in new settlements where some former Methodists had already gained local
prominence and owned major properties in the town centers, from which a suitable site for a new
house of worship could easily be secured.
In 1953 Bishop Sobrepeña still expressed the hope "that protestants of varying opinions might yet see
the wisdom of comity, cooperation, and union, especially in a dominantly Roman Catholic country
where divisive activities have very discouraging effects upon prospective adherents to the Protestant
Communion and where they expose the Protestants to the weakness and ugliness of com-petition and
division."48
That the idea of the comity agreement of 1901 was breaking down, however, may be seen in the fact
that by 1953, the UCCP Executive Committee, in creating a "Committee on Strategy for the Location of
New Church Lots," designated as two of the first seven strategic places chosen for building new UCCP
churches the cities of Dagupan and Cabanatuan,49 right in the heartland of Methodist territory.
Subsequently, the UCCP Executive Committee thought of introducing regulations into the Philippine
Federation of Christian Churches that might give the Federation "some power or authority over the
member-Churches in relation to policies and agreements made by member-Churches."50

Derailment of Cooperative Efforts
One of the immediate results of the UCCP-Methodist controversy was the collapse of the otherwise
promising negotiations for a projected Union Medical School in Manila, in connection with the
Methodists' Mary Johnston Hospital. It was to be a cooperative endeavor of the member-Churches
within the Philippine Federation of Christian Churches, with the UCCP and the Methodist Church as the
principal supporters, just like Union Theological Seminary, Philippine Christian Colleges, and Bethel Girls'
High School.
Plans for this Protestant medical school, which was to be jointly supported by the various American
mission boards, had reached a stage where the latter were ready to release the initial grant of $300,000
for its establishment. In fact, on February 12, 1953, when news was heard that the Philippine Committee
in New York City of the various cooperating boards was about ready to release the initial grant, the
UCCP Bishops stated: "In view of its great importance and therefore of high priority, we of the United
Church of Christ in the Philippines are ready to endorse the plan presented to us for realization at the
earliest possible time and to cooperate with other groups here according to an agreed plan of
cooperation with us."51
Yet the UCCP Bishops also conceded that
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the best guarantee for the success of the proposed medical college will be found in the spirit of
cooperation among the groups ... which are joining in the venture. ...
In our opinion the Medical College, if it should be realized, will fail to witness for our unity in this
country if we are so disunited in other aspects of our church work.52
When the negotiations on a new comity arrangement fell through, the UCCP Executive Committee at a
meeting on May 28, 1953 expressed the "strong feeling" that "further participation" in the Medical
School project was "impossible," unless the prior problems between the two Churches were settled first.
The Executive Committee then agreed to adopt the following principles:
1. That we consider the settlement of the relationship right at the base which is the
community or the town as of primary importance in our relationships. for it is at this point
where we can determine whether or not we are friends. If we are friends, we ought to be
able to come to some understanding and avoid duplication of efforts.
2. If all that is left is cooperation in certain projects, like literature, audio-visual, etc. such as we
have in the Federation of Christian Churches, just to save money, that is not worth very
much in the absence of unity of spirit.
3. If we cannot go together in our relationship in the community, we may just as well scrap our
relationship in the Federation.53
For a time, continuing cooperation with the Methodists in Philippine Christian Colleges and in Bethel
Girls' High School was also placed in question.54 But the counsel of caution and wisdom prevailed, for
the former was the only Protestant institution of tertiary education in Manila, and Bethel enjoyed "a
position of prestige," with many respectable families sending their daughters to it. Moreover, it was also
"the only school of its kind within the whole United Church of Christ."55
On the other hand, the Methodist Church leaders also felt justifiably vexed, and therefore gave
information that henceforth, they could no longer accept new UCCP students at the Harris Training
School for women church workers. Thus, on the recommendation of Miss Panfila Babista, Promotional
Secretary of Women's Work, the UCCP decided in 1953 to establish its own deaconess training school.56
Another development that caused ill feeling and, for the UCCP leaders, the last straw, was the alleged
"proselytism" by Methodists of UCCP church members in Mindanao. The seriousness with which the
UCCP Executive Committee received this report may be gleaned in Bishop Rodriguez's letter of May 29,
1953 to Miss Alice Cary and Atty. Mateo Occeña, members of the Philippine Committee in New York
City. Bishop Rodriguez had a gentle and irenic spirit, which had been demonstrated consistently from
the very beginning. But for him to write a letter, such as follows below, must have been elicited by
something which he deemed was sufficient cause. As Bishop Rodriguez puts it:
It has been reported by reliable churches [sources?] that preachers sent by Bishop Valencia of
the Methodist Church to Mindanao have purposely made efforts to draw members from our
established churches in Mindanao. These persons they are interested in may have been
Methodist's in former years, but it does not seem right to us that they should be pulled out from
a fellowship where they already feel at home through many years. We of the United Church of
Christ in the Philippines would never think of pulling out individuals from a Methodist Church
although these persons may have been former members of United Church of Christ
congregations. ... It was to avoid this very divisive effect that we have urged the adoption of the
principle of negotiation in the Board of Strategy during the Convention of the Federation of
Christian Churches at Manila. We want to see that [if] any denomination [desires] to start work
in any town where there is already established a church by one of the sister denominations in
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the Federation, there should first be a conference between the parties concerned to make clear
the reason why a new congregation needs to be established and how the spirit of cooperation
may be maintained. ... This principle of negotiation has been adopted by the Convention but the
Methodists have openly declared they do not want to be bound by it.
They try to make it appear that we are trying to block their spread to Mindanao. That is not true.
They are already in Mindanao. But should we be competing in every town? They have always
been bringing up the fact that we were slow in answering a communication [Bishop Valencia's
letter of May 12, 1949] several years ago. If the reply was long delayed due to unavoidable
circumstances, should that be forever cited as a reason for refusing to preserve the best spirit of
cooperation?
If we would improve our cooperation and our united front, it is now high time we forget the
past and face the present and the future. We must also face the problems as church to church
problems and not use individual like or dislike of personalities for smoke screen. Our
cooperative projects are not well founded if our denominations are only cooperating to save
money for this and that project and not really based on a spiritual unity and sincere
friendship...57
With the benefit of historical hindsight, one can now say that this was an unfortunate episode in the
relationship between the two Churches. There was both justice and error on either side, but both sides
were faced with circumstances which proved too strong for individuals officially representing
institutions to avoid. After all, they were ultimately but finite human beings. For a good number of years
thereafter, relations were strained between the top leaders of the UCCP and the Methodist Church,
though their respective followers generally continued to regard each other cordially and warmly.
Yet even among the top leaders, there remained many individual friendships between members of
these two largest Protestant denominations in the Philippines. One Methodist leader who always
remained cordial to his UCCP colleagues was Dr. Benjamin I. Guansing, the first Filipino president of
Union Theological Seminary and a man who was constantly a strong advocate of church union. When Dr.
Guansing was in attendance at the Third General Assembly of the UCCP held at Dumaguete City in May
1952, on behalf of Union Theological Seminary, he spoke fervently for church union. The General
Assembly responded by putting on record their appreciation, thus: "We note with pleasure the
expression of his [Dr. Guansing's] personal desire that a larger Church union may be realized and that he
desired his statement to be a matter of record."58
Again, at the 4th UCCP General Assembly in Los Baños in 1954, Dr. Guansing, who was again present in
his capacity as President of Union Theological Seminary, said:
I have started to be in love with interdenominational work. I am a Methodist who is definitely in
favor of one united evangelical church in the Philippines. One of your bishops told me that I am
a frequent visitor to the United Church of Christ headquarters and that I look like a UCCP
minister already. That is the best compliment I have received in my own relations with this most
comprehensive church union in the Philippines — the United Church of Christ in the Philippines.
I have fallen in love with church union and I think I am gradually falling in love with the United
Church of Christ.59
But the immediate result of this sad episode of UCCP-Methodist conflict was to affect adversely the
continuing efforts for wider Protestant church union in the Philippines. Not until many years later did
official relations improve between the UCCP and the Methodist Church, though inter-church politics
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continued to plague the joint administration of such common projects as Philippine Christian University
and Union Theological Seminary.

Ebbing Away of the Methodist-UCCP Conflict
Fortunately, by 1954 the cold war between the UCCP and Methodist leaders had began to thaw. As
Bishop Sobrepeña reported to the UCCP General Assembly in 1954, UCCP-Methodist relations had
"greatly improved,"60 although in 1956 he would lament the attempts of the Methodist representatives
in the Philippine Federation of Christian Churches "to delete at the last two biennial conventions a
constitutional provision regarding Church union as an objective toward which the Churches in the
Federation should move."61
With the aggressive programs of expansion of both the UCCP and the Methodists, there continued the
likely danger of conflicts in areas where both were at work. But through the Board of Christian Strategy
of the Philippine Federation of Christian Churches, the working arrangement the two Churches had
adopted by 1954, if properly implemented, promised the settlement of the problem which in the past
had often brought "difficulty and misunderstanding.”62
This misunderstanding between the two Churches, however, was generally only among the top leaders,
particularly between Bishop Enrique C. Sobrepeña and Bishop Jose L. Valencia, and this was recognized
by those who knew about the affair, and even by the two Bishops themselves.
Thus, even as the leaders quarrelled and quibbled, cooperation continued between the UCCP and the
Methodist Church on the lower levels. Thus, for several summers since 1953, UCCP and Methodist DVBS
teachers met for the annual week-long seminars on DVBS-teaching, held by the PFCC at the Methodists'
Harris Memorial School. The chief teachers of these seminars were UCCP personnel like Miss Panfila
Babista and Miss Ruth Swanson.63 Moreover, in 1956 and 1957, Miss Babista and Miss Rebullido, of the
Methodist Church, conducted a total of three DVBS Training Institutes at Kidapawan, Cotabato; Davao
City; and Cagayan de Oro City, with a total of about 105 participants, almost equally divided between
the UCCP and the Methodist Church.64
Moreover, between 1956 and 1960, the Mindanao-wide Daily Vacation Church School Training was held
in Cagayan de Oro City, at the Christian Center of the Mindanao Jurisdiction of the UCCP. This training
was conducted by UCCP and Methodist leaders, under the over-all direction of the Rev. Samuel G. Catli,
who then represented the Philippine Federation of Christian Churches.
As a further sign that the "cold war" between the leaders were thawing, as early as 1956 the UCCP
Executive Committee members, who earlier had virtually killed the plan for a joint Protestant Medical
School in Manila, took official action affirming that it is "our desire as a Church to enter upon a
cooperative effort with the Methodist Church and other Evangelical churches ... for the establishment of
a strong College of Liberal Arts in Manila."
The Executive Committee further stated: "We are prepared to say that we are ready to enter into full
partnership with the Methodist Church for this enterprise." The Executive Committee also voted to
assign for the use of such a college the UCCP-owned facilities, buildings and grounds of Philippine
Christian Colleges as requested.65
The first joint meeting of UCCP and Methodist representatives for the "proposed Protestant Christian
College" met at the Methodist Mission conference room on 900 Isaac Peral Street (now United Nations
Avenue) on January 24, 1957. They issued a joint statement reaffirming the establishment of "a strong
Christian College of Liberal Arts in Greater Manila," with the Philippine Christian Colleges, which already
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was a joint enterprise, as "a possible nucleus."66 The ultimate result of these exploratory talks was the
formation of Philippine Christian University in 1978.
In succeeding years, relationship between the two mainline Protestant denominations in the Philippines
increasingly improved. Thus, as early as 1956 the UCCP Executive Committee would request the Student
Work Committee of the Philippine Federation of Christian Churches to ask The Methodist Church to
open their vigorous Davao Methodist Church Student Center to the participation of the UCCP and other
denominations. About the same time, The Methodist Church would also send the UCCP a new proposal
for a new, jointly-sponsored, and high-quality Protestant college in Manila, in addition to Philippine
Christian Colleges and the Methodists' Philippine Wesleyan College in Cabanatuan City.67 This proposed
new "Protestant College" did not materialize. Instead, Philippine Christian Colleges would be
strengthened and raised to the status of a university.

The Healing of the UCCP-Methodist Rift
The healing of the rift between the UCCP and the United Methodist Church, however, would not take
place until the 1960's. As seen above, Dr. Guansing, as President of Union Theological Seminary, had
always been present at the biennial General Assemblies of the UCCP, as long as he held that capacity. As
an indication of the revival of cordial relations between both Churches, the United Methodist Church in
1960 sent an official fraternal delegate to the UCCP Biennial General Assembly for that year in the
person of the Rev. Dr. Fidel Galang,68 the first time ever since 1948.
By 1964, the UCCP Executive Committee began to view positively the possibility that any threat of undue
overlapping of work in Mindanao, where the Methodist Church was fast expanding, could be solved
simply by comity arrangements with Methodist leaders.69
It is also remarkable that for the 10th UCCP General Assembly in 1966, Bishop Jose L. Valencia himself
would write the greetings from the United Methodist Church. As Bishop Valencia would put it:
On behalf of the Methodist Church in the Philippines and of the College of Bishops of the
Philippines Central Conference of our Church, I wish to extend to you and to the United Church
of Christ in the Philippines our fraternal greetings and good-will, and our best wishes for the
success of your Tenth Biennial General Assembly. We regret that it is not possible for us, at this
time, to send a fraternal delegate to your Assembly, as we have done before. However, we want
you to know that we keep you in our thoughts and prayers as you meet and deliberate on the
work and witness of your Church.70
Even closer relations were forged between the UCCP and the Methodists following the union in the
United States in 1968 of the Evangelical United Brethren and the Methodist Church, as noted in the
preceding chapter. As an immediate result, there was created in the Philippines an "Inter-Church
Council" composed of 12 United Methodist and 12 UCCP representatives, who met once a year to
discuss common concerns, particularly their cooperative support of Union Theological Seminary and
Philippine Christian Colleges. When the Philippine Christian Educational Foundation was founded in
1972, to take responsibility over these two institutions and the properties in Malate formerly owned by
the Presbyterian Board, both the UCCP and the United Methodist Church were each given seats in the
board of the foundation.71
The 12th UCCP Biennial Assembly held at Baguio City on May 24-28, 1970 was the first time that a
Methodist Bishop, in the person of Bishop Paul Locke A. Granadosin, was present as a fraternal delegate
at a UCCP General Assembly. The fact that Mrs. Socorro M. Granadosin, who had grown up in the UCCP,
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rendered a beautiful vocal solo during the opening worship service was an eloquent human touch to the
normalization of relationships between the two Churches.

UCCP Membership in the World Methodist Council
Lastly, at the 12th World Methodist Council meeting held in August, 1971 at Denver, Colorado, U.S.A.,
two UCCP fraternal delegates, namely, Bishop Aquilino P. Guerrero, of the Southern Luzon Jurisdiction,
and Atty. Joel P. Aliño, lay representative from the Visayas Jurisdiction, were sent in response to an
invitation from the Council. On that occasion, the UCCP became a "regular member" of the World
Methodist Council, by virtue of the fact that "a good segment" of the UCCP comes from "the Methodist
tradition."72
Except for occasional differences of opinion and approach in endeavors where each had its own special
interest, particularly in the cooperative educational programs connected with Union Theological
Seminary and the Philippine Christian Colleges (which merged in 1978 to form Philippine Christian
University), UCCP-United Methodist relations remained mutually cordial and sympathetic in all aspects
of their relationships. Wherever there were national concerns of the utmost importance in which the
common stand of the Protestant Churches was imperative or expected, both the UCCP and the United
Methodist Church usually would find each other standing on the same side of the issue.

Postscript
By 1948 the original hope in 1901 for the union of all Protestant groups in the Philippines into one
Church had become increasingly unrealistic, because of the greater diversity and wider latitude of
evangelicalism that came into the country, in the immediate postwar period. More than this, in the
ecumenical world, it had increasingly been seen that other forms of Christian unity may be forged as an
alternative, whenever organic union for the moment proved impossible.
Of the various evangelical missions which came to the Philippines about the turn of the century, the only
ones who have not participated in union endeavors over the years are the Christian and Missionary
Alliance and the Seventh-Day Adventists. But like the Philippine Convention of Baptist Churches [which
despite the best efforts of its leaders had not found a sufficient majority among its local congregations
to vote for union], the Christian and Missionary Alliance had always been friendly and cooperative with
the other Protestant Churches. In the early 1970's, a new spirit of cooperation and friendship had also
been forged between the Seventh-Day Adventists and the others, the former participating in such joint
programs as the Philippine Association of Theological Schools and the Philippines Area program of the
South East Asia Graduate School of Theology. The theological schools of such other Churches as the
Southern Baptists and the Philippine Lutherans have also joined these common endeavors.
When one looks back at the early history of the UCCP, it is quite unfortunate and ironic that its
organization in 1948, which was a true product of the hopes and aspirations over the past half century
that there should be one Evangelical Church in the Philippines, also caused trouble and
misunderstanding with one of the other chief Protestant denominations in the country. A careful review
of the historical events shows that this unfortunate by-product was the result of events beyond the
control of the individual church leaders involved. The ensuing tension, in fact, served as a test of
Christian charity and understanding. As later events would show, both Churches in time were able to
surmount their differences, and a score years later both found themselves belonging to the same
confessional organization, the World Methodist Council, bound by a true spirit of Christian charity and
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love. This was without prejudice to the fact that the UCCP was, and continues to be, a member also of
the World Alliance of Reformed Churches (WARC).
As far as the United Church and the United Methodist Church in the Philippines are concerned, the door
has not been closed on the hope of union first articulated in 1901, though it is apparently temporarily
shelved for other more pressing tasks and concerns of both Churches. If a new and much wider scheme
of union will arise, it probably will be in connection with some impetus sufficient to move church leaders
in such a direction, as the history of previous church unions have shown. One likely event to provide
such an impetus is the centennial celebration of Evangelical Christianity in the Philippines scheduled for
1998. From a religious point of view, Church history is, in a way, the story of the encounter of the Gospel
with men and women under the guidance of the Holy Spirit. As one cannot predict the leading of the
Holy Spirit, all possibilities are open for the future.
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Chapter IV
LIGHTS AND SHADOWS IN LUZON
During the last two years I travelled practically throughout the ... Philippines.
I visited all the annual conferences. . . In all of these contacts,
I found most encouraging signs of vitality in our United Church ...,
was reassured of the loyalty and devotion of our Church workers,
became more than convinced of the validity of church union,
and came to know of the missionary-mindedness of our people
and of their zeal for evangelism and social reconstruction.
— Presiding Bishop Enrique C. Sobrepeña, 1954

The period 1948 to 1958 showed the first significant developments in the life of the United Church of
Christ in the Philippines. Within this period also, the four General Assemblies from 1952 to 1958 would
go down in the life of the Church as the convocations which either determined the early ecclesiastical
structure, or else approved the first constitutional draft of the United Church of Christ in the Philippines
during the first decade of its existence. The decisions of these General Assemblies not only determined
the shape of the UCCP Secretariat, but also created new Annual Conferences or modified the boundaries
of the existing ones, and made decisions on the role and function of the Church's chief national officers.
In 1948 the attention of UCCP church leaders was concentrated on the question of church union and
organizational matters, as well as the reconstruction, with the help of the Restoration Fund from the
cooperating American mission boards,1 of church edifices ruined or completely destroyed during the
war. Throughout the country, most of the Protestant churches had been destroyed during the war.
Thus, as a result, in the immediate postwar period, there was hardly any time for any other thing except
rebuilding and survival.
There was, in fact, even no opportunity to compile statistical reports in connection with the uniting
General Assembly of 1948. The first appearance of any statistics came with the Minutes of the 2nd
General Assembly of 1950. It was largely incomplete, and many of the figures were later found to be
more of guess-work rather than actual numeration. Nevertheless, it gave rough figures approximating
the membership at that time of all jurisdictional areas except Manila-South Luzon, for which statistics
were then not available.

Initial Numerical Strength of the UCCP
Though no statistics at that time were available, it was the general, though unascertained, impression
that the UCCP was rapidly growing in numerical strength. This was because, attention was focused on
the new members coming into the Church through the front door, so to speak, while hardly any
cognizance was made of those inside who were slipping out through the back-door and the sidewindows. In 1949, for example, it was happily reported that some 2,065 new adult members were
received in the Manila-North Luzon Area,2 about 3,300 in the Visayas,3 and another 2,186 in Mindanao.4
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In 1950 the two largest jurisdictions, in terms of church membership, were the Visayas Area and the
Manila-North Luzon Area with 33,089 and 32,183 church members, respectively. Though no statistics
were given for the Manila-South Luzon Area, the report for the Mindanao Area placed its total
membership at 19,799.5 But when more complete, though in some cases questionable, statistics were
obtained about 1952, it became apparent that there were fewer UCCP church members than had been
thought. As the General Secretary, the Rev. Stephen L. Smith would soberly report to the 1952 General
Assembly:
... Our membership reported this year is officially less than we supposed it to be in 1948. I am
sure, however, from personal contact with the churches, that our Church is growing. The
evangelistic work of our Church in many places is most encouraging, but there is no reason for
complacency. There have been losses as well as gains ...
Thousands of our members are migrating to better land each year. In fact the percentage of
Evangelicals among the migrants is high, for theirs is a pioneering spirit. ...
As we prepare the statistics for our Church, a number of unaccounted for changes, in some
cases downward and in one case upward, make it apparent that adequate membership records
are not being kept throughout the Church. ... It is important that each pastor furnish statistics of
his congregation based on personal knowledge and systematic records, statistics which take into
account the death or removal of members from the area and which are not weighted in favor of
larger representation or of smaller financial quotas.6
Smith was particularly concerned about members who, in moving to frontier areas like Mindanao, were,
for some reason or another, being lost to the UCCP. In passing, Smith also urged pastors to keep careful
records which have legal value, such as baptismal and marriage records. As will be discussed in greater
detail in a later chapter, many UCCP church members who had moved to new frontier areas still kept
their identity as "UCCP church members", though there may be no UCCP local churches in these places.
In fact, in 1990 the number of Filipinos who identified themselves to government census personnel as
"members of the UCCP" was nearly double that in the official UCCP church membership rolls.
In any case, by 1953 the UCCP would officially state that its church members numbered 27,558 in
northern Luzon, and 47,148 in the Visayas and Mindanao.7 There were still no figures reported for
Southern Luzon. It was not until 1954 that the first more reliable membership statistics were compiled
by the UCCP.
This first decade from 1948 to 1958 showed remarkable changes both in the geographic distribution of
UCCP church members, and in the comparative strengths of the various annual conferences. Greater
detail will be devoted to a study of this particular development at the end of the following chapter.

Over-view of Jurisdictional and Conference Thrusts
In general, the most important emphases in the life of the various UCCP jurisdictions and conferences
during the first decade were Christian nurture and evangelism, of which more will be said in a later
chapter. Coupled with these emphases was the endeavor to recruit more students for seminary and to
upgrade the existing ordained and lay ministries.

The "Four-Year Plan of Advance"
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In line with its total program, the UCCP launched in 1949 the so-called "Four-Year Plan of Advance," with
such annual themes as "Our Faith" (1949), "Our Church" (1950), "Our Ministry" (1951), and "Our
Mission" (1952). To develop and promote this plan, a "Promotional Council" was constituted, with the
Bishops and other General Officers as members. The first significant act of this Council was to prepare a
program of quarterly conferences and normal institutes in the various Annual Conferences, in order to
advance the work of the Church.8
In May, 1954, the UCCP Executive Committee launched the project of evaluating the results of the
previous program of the UCCP, and created a committee of 12 Filipinos and 8 missionaries to evaluate
progress in the areas of missions, evangelism and stewardship, the ministry, Christian education,
student work, rural service, medical service, finances, literature, missionary personnel, SU-UCCP
relationship, and organization.9
The results of this study led to the so-called "Five-Year Advance Plan," which was launched in 1956.

Programming in the Jurisdictional Areas
It can be shown that the thrusts and direction indicated by the national leadership of the UCCP shaped
the particular aspirations and efforts of the various jurisdictions, conferences, and local churches. At
times, however, the particular stress in each jurisdictional area varied according to the general needs of
its various conferences, the presence of gifted personnel and experts and the possibilities offered by the
situation, and the individual initiative and interest of each Jurisdictional Bishop within the specific goals
projected for the period.

Manila-North Luzon Area
To illustrate, the Manila North-Luzon Area had seven conference-related colleges and high schools. In
addition, within the jurisdictional area were four other senior and two junior colleges, each with
elementary and high school departments, plus five more separate high schools, which were all founded
and headed by Protestant educators who were sympathetic to the evangelical cause.10
In Ilocos Norte, the Protestant, though non-UCCP related, schools included Banna Academy, in Banna;
Eureka College, in Batac; and Northern Christian College, in Laoag, which subsequently became related
to the UCCP. Those in La Union were Pacifican Institute of Bauang, Union Institute of Agoo, Union
Institute of Rosario, Union Institute of Naguilian, and La Union Christian High School; while those in
Pangasinan were Luna Colleges in Tayug; Pacifican Colleges with campuses in Villasis, Urdaneta, and
Mangaldan; and Pacifican Institute of Asingan. Far to the south in the Tagalog region of the jurisdictional
area, there was also Sierra Madre Institute, in Tanay, Rizal.11
Not surprisingly, Bishop Enrique C. Sobrepeña's first emphasis beginning 1949 was evangelism among
school youth. Only in 1951, in line with the Four-Year Plan theme for that year, did earnest efforts begin
in the equally important task of upgrading the existing ministry.
In 1956 Bishop Enrique C. Sobrepeña introduced into the jurisdictional area the so-called "Cooperative
Parish Plan," which he hoped would eventually be adopted by the entire UCCP. As will be seen shortly,
this scheme immediately achieved remarkable results in the Central Luzon Annual Conference, where it
was first tried.

Manila-South Luzon Area
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In the Manila South-Luzon Area, church programming in the early years was hampered by the fact that
unlike Manila-North Luzon, its territory was not contiguous, and included, moreover, a number of
islands, like Mindoro, Masbate and Catanduanes, where roads were poor or non-existent. In visiting
these places, Bishop Cipriano Navarro either had to hike, or ride a carabao sledge. In the early 1950's,
the General Assembly had no funds to provide him with travel money, so that his episcopal visitations
were accordingly limited.12
At that time, moreover, insurgency and banditry, resulting from conditions that may be ultimately
traced to the crisis spawned by the recent war, was prevalent in many parts of the country. But it
seemed to have hit hard on the UCCP churches in the Manila-South Luzon Area, where more than twofifths of the area had mountain ranges and forests serving as hide-outs for the rebel Hukbalahaps [Huks]
and common bandits.13 The operations of these various groups greatly affected the life and
programming of the various conferences. Bishop Navarro describes certain incidents during the
biennium of 1952-54, as follows:
One very frustrating incident was a scheduled meeting of workers in the province. Taking an
early bus, I rode for a long time and at last reached the church. I found it closed and perfectly
quiet. I wandered in the barrio to the nearest home of a church member. I found an old lady
who said that her folks had gone with the delegates to Manila where the meeting was to be held
because a serious bandit attack took place in the barrio and it was then under the Constabulary.
She insisted that I be provided with protection as I walked towards the national highway. My
escorts were a boy of 12 and another of 16. Even the Manila meeting place had to be located by
trial and error.
A scheduled session of the Southern Tagalog Conference had to be suddenly transferred
because the original site fell into the hands of the Huks.14
Southern Luzon was also often ravaged by calamities. At one time, locusts swept over Masbate. Just
before the 3rd UCCP General Assembly of 1954, the whole region was severely battered by the dreadful
typhoons "Trix" and "Wilma." As a result, many UCCP congregations and their pastors endured untold
sufferings. Though they heroically rallied and began reconstruction immediately after each calamity, yet
because of their general poverty, it took much time to rebuild their homes, churches, and schools.
Coconuts, abaca, and bananas ravaged by pests needed more than two years to recover. Naturally, said
Bishop Navarro, "this fact decidedly delayed the carrying out of program, old as well as new."15
The Manila-South Luzon Area, however, was blessed with having a good number of women, nearly all
products of the former Ellinwood Bible School, who had risen to leading positions in the Church.
Through the influence of Mrs. Rebecca Magill, who had been an excellent kindergartner, and of Miss
Ruth Swanson, who served the jurisdictional area till her retirement and return to the United States in
1958, several of these women leaders, led by Miss Panfila Babista, ably directed the program of church
education in the jurisdictional area.
Not surprisingly, during the biennium of 1952-1954, the most significant advance in the Manila-South
Luzon Area was in the area of women's work, youth Work, and the development of Daily Vacation Bible
Schools [DVBS]. In DVBS programming, the jurisdictional area was unequalled anywhere at the time. By
1958, the Manila-South Luzon Area had about 40 DVBS schools every year.16
In other aspects of Christian education, the jurisdictional area during this period laid stress on study
institutes among church workers, rallies for youth, and conferences for women. In these activities, Bicol
by far led all other conferences. In the biennium 1956-1958, the conference conducted for church
workers six institutes on Christian doctrine and UCCP church government, two other institutes for
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Christian leadership, one Bible institute for church members, four Sunday School institutes, one youth
convention, and two conference CYF rallies. Women leaders were also instrumental in strengthening
work among women and the Home and Family Life program of the Church.17
In the aspect of evangelistic activity, notable results, in terms of new churches organized and
worshipping congregations gathered, were seen in the Southern Tagalog, Greater Manila, and Bicol
annual conferences, as will be discussed more fully shortly. There was also evident an energetic
movement in the improvement of church edifices and the building of new parsonages, particularly in the
Greater Manila Annual Conference.
Manila-North Luzon Area
As noted in an earlier chapter, of all the various jurisdictions at the time of union in 1948, it was the
Manila-North Luzon Area which was the most diverse in terms of the church heritage and traditions. Its
members included elements from the Disciples, United Brethren, Philippine Methodists, IEMELIF,
UNIDA, and Evangelical Church of the Philippines [ECP].
Within this Area were 6 annual conferences, with 211 established churches, and a total membership in
1952 of 29,954. These were served by 151 regularly assigned ministers, 62 supply ministers, 28
deaconesses and 41 Biblewomen.18

Overlapping with the Methodists
Four of these conferences, however, particularly those of Northeast Luzon, Central Luzon, Southwest
Luzon, and Manila North, were to cause trouble to rise between the UCCP and the Methodist Church in
the years immediately following 1948, as discussed elsewhere in this volume, because these were
located in areas that formerly were granted to the Methodists by virtue of the territorial agreements of
the Evangelical Union of 1901. The overlapping resulted from the fact that the UCCP conferences in
these places came from the Philippine Methodist Church, which, as may be recalled, emerged as a
schism in 1933 from the mother Methodist Episcopal Church and in 1948 participated in the union
which formed the UCCP. This ticklish matter of having two Protestant Churches within these disputed
districts soon transmuted into a serious problem, which directly led to the collapse in 1953 of the former
territorial agreements.

Concentration of UCCP Strength in the North
The greatest numerical strength of the Manila-North Luzon Area in 1950 lay in the Northwest and North
Central annual conferences, the former mission territories of the Disciples and United Brethren
missions. These two annual conferences at that time had communicant memberships of 8,000 and
9,522, respectively, representing slightly more than half the total membership in the jurisdictional area.
Manila North Annual Conference came third with a total membership of 6,200. All in all, the total church
membership of Manila-North Luzon came to 32,183, gathered into 216 different churches and served by
152 ordained ministers, 84 supply pastors, 19 deaconesses, and 47 Biblewomen. For 1949 alone, some
2,065 new members were received into the various congregations.19

First Biennial Emphasis
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As noted earlier on, Bishop Sobrepeña's emphasis in the first biennium was on evangelism, particularly
among school youth. In 1949 there were no less than 1,000 first-time decisions throughout the
jurisdictional area, aside from renewals or recommitments of faith. During the Christmas season of
1949, a youth training conference with 160 students was held in the campus of Pacifican Colleges in
Villasis, Pangasinan, the participants receiving instruction on Christian leadership and service in campus,
home and church life.20 To carry on the momentum thereafter gained in student evangelism, the various
annual conferences of Manila-North Luzon in 1953 pooled their resources together, and supported a
full-time youth director, the Rev. Samuel Baniqued, who promoted youth work throughout the
jurisdictional area till he became associate pastor of the United Church of Manila in 1956-1960.21
By 1952, the Manila-North Luzon Area already had conference youth fellowships, some of which had not
yet fully accepted the Christian Youth Fellowship program and were still called Christian Endeavor
Unions. These conference youth fellowships held annual institutes of a few days, usually following
Christmas Day or during the summer vacation.22 In 1951, the Manila-North Luzon Area held a youth
post-Christmas conference on the campus of Pacifican Colleges in Villasis, Pangasinan, under the
leadership of Dean Casiano Coloma, who also happened to be pastor of the local Villasis UCCP.23
Since 1948 also, the annual conferences of the Area had Conference Women's Associations, most of
which had missionary projects. They usually held their annual meetings simultaneously or just preceding
the annual conference sessions. Up to 1952, what was lacking on the conference level in this Area was
the organization of conference Sunday School associations and conference associations of church men's
clubs.24
To upgrade the training of the ministry, and in line with the emphasis of the UCCP for that year, ManilaNorth Luzon in 1951 held a Ministers' Institute attended by 80 ministers on the campus of Pacifican
Colleges in Villasis, with the Rev. Aquilino F. Guerrero as director. This was immediately followed by Lay
Workers' Institutes in all the annual conferences in the Area.
A jurisdictional area Women Workers' Institute was also held at the same venue during the Christmas
season of 1951, led by Mrs. Cristeta Lorenzana-Santos, Mrs. Felicidad G. Catli, Miss Panfila Babista, Mrs.
Urbana Santos and Miss Helen Topping.25 One woman church leader whose volunteer efforts during
those years in promoting women's work in the North Luzon Area deserve special commendation was
Mrs. Angeles M. Avecilla. Despite her very heavy schedule as co-administrator of San Jose Colleges, she
"found time to attend the various sessions of the Annual Conferences in [the] Area and in promoting
women's institutes and conventions in cooperation with Conference women leaders."26

Northwest Luzon Annual Conference
Located at the northernmost sector of Luzon, the Northwest Luzon Annual Conference covered the
territory of the former Ilocano Disciples and comprised the provinces of llocos Norte, Ilocos Sur north of
Vigan, Abra, and western Cagayan.
As the second strongest conference in the Manila-North Luzon Area after North Central Luzon,
Northwest Luzon in 1950 had a total of about 8,000 adult church members, although due to migrations,
generally to Mindanao, the number had dropped in 1952 to but 6,116 [with a total worshipping
community of some 7,837]. These were gathered in some 50 organized churches served by 28 ordained
ministers, twelve lay workers, and 18 Biblewomen or deaconesses.27 The conference was characterized
by a strong evangelistic program, and in 1951 alone, some 755 new adult members were received by
baptism. By 1954, the conference membership had risen nearly 16% over the past two years to a total of

103

7,209 in some 109 organized churches, served by six ordained ministers, 59 licentiates, lay preachers
and evangelists, and 17 deaconesses or Bible women.28
Under the UCCP, its moderator for the first dozen years from 1948 to 1960 was the Rev. Pablo Bringas,
of Bangued, Abra, who under the former Evangelical Church in the Philippines, had been the Bishop of
the Laoag District Conference. The conference also had two American missionary couples, namely, the
Rev. and Mrs. Norwood B. Tye, in Vigan, Ilocos Sur; and the Rev. and Mrs. Lynn A. Keyes, in Cabugao,
Apayao, Mt. Province. Aside from the Rev. Bringas, the leading ministers of the conference at that time
included the Rev. Canuto Batoon and the Rev. Jose Blanco.
With a strong program in education, Northwest Luzon at that time operated two mission high schools,
namely, Apayao Christian Academy, at Kabugao, Apayao, Mountain Province, founded in July, 1946 for
the lsneg people in Apayao; and Abra Mountain High School [now Abra Mountain Development Center],
located in Lamao, Buclog, Abra, which was a government-recognized school first opened in July, 1947 for
the Tingguians of Abra. Within the conference area also were two colleges which, though not
considered "church-related" at that time, had been founded and were operated by UCCP church
members. These were Northern Christian College, founded on July 1, 1946 and directed by the Rev. Juan
F. Santos, pastor of Laoag UCCP, and Eureka College, headed by Dr. Silvestre Morales. The former was
later classified as a "church-related" college, though the latter proved unable to deserve this
classification.29 In 1951 a rural high school was opened in Burgos, llocos Norte, on a 100-hectare
property donated by Mr. Julio Salcedo to Northern Christian College. There were also two or three other
secondary schools within the conference, patterned after Northern Christian College or Eureka
College.30
For the training of rural lay workers, especially women, the Northwest Luzon Annual Conference also
operated the Vigan Training School. The conference likewise ran an active Daily Vacation Bible School
program, which in 1950 had about 1,000 children receiving Christian instruction.
When the UCCP launched its "Five-Year Advance Program" in 1956, North-west Luzon marked the
occasion by opening new evangelistic work in La Paz, Abra,31 to the northeast of Bangued.
With approval from the General Assembly of 1950, the Northwest Luzon Annual Conference also
accepted from the Mennonite Central Committee Mission the latter's Bangued Christian Hospital, at first
for a trial period of five years. The stipulation was that if it can be shown that the conference could take
care of the operation of the hospital during that period, it will then be completely turned over to the
conference by Mennonite Central Committee Mission.32
In 1946, the Mennonite Central Committee, of Akron, Pennsylvania had decided to do medical relief
work in a war-devastated area in the Philippines. After surveying Luzon, they chose Bangued, Abra for
this purpose, and with a medical doctor and a handful of nurses set up what at first was simply a clinic.33
In 1947, this clinic developed into a full-fledged hospital, which was then called the Bangued Christian
Hospital. It was sometime in 1949, a year just before the Mennonites decided to pull out as scheduled,
that they made overtures to turn over the hospital to the UCCP.
When the Mennonites were satisfied that the Northwest Luzon Annual Conference could satisfactorily
carry on the work, they turned over the hospital to the UCCP. Subsequently, Dr. Ben Bringas became its
director.34

The North Central Luzon Annual Conference
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In every aspect of the program of the Church, the strongest conference in 1948 of the Manila-North
Luzon Area was the North Central Luzon Annual Conference. Encompassing the former mission territory
of the United Brethren, the conference comprised the whole of the province of La Union, that part of
Ilocos Sur south of Vigan, and the northernmost section of Pangasinan. The largest conference in terms
of membership, it had in 1951 a total of 11,926 communicant members. By 1952 its organized churches
numbered 81, served by 22 ordained ministers, 24 licentiates, ten supply pastors, fifteen deaconesses,
and thirteen Biblewomen.35
The leading church workers in the conference included the Rev. Dr. Cecilio P. Lorenzana, D.D., the Rev.
Fernando L. Ogbinar (1887-1960), both a pastor and home missionary to the Mountain Province; the
Rev. Onofre C. Fonceca, the Rev. Amadeo Q. Zarza, and the Rev. Silvestre P. Almirol. The venerable Dr.
Lorenzana, who had retired in 1950 after 42 years of unbroken ministerial service, had been for many
years the superintendent of this conference under the United Evangelical Church, and from 1943 to
1948, also under the Evangelical Church of the Philippines.36 As mission territory till 1953 of the EUB
Mission, this conference had up to eleven American missionaries in 1952.37
Among the missionaries, it was undoubtedly Miss Lottie M. Spessard, R.N., of the EUB Mission, who was
the most beloved and respected in the conference. A seemingly indefatigable creature, she had been
retired in 1954, after 30 years of service in medical work.38 But for three more years, she annually
requested her board to extend her term, till failing health, not faint heart, forced her final retirement
and return to the United States in 1957.
There were also a number of leading lay church members in this conference, who in one way or another
contributed greatly to the life and mission of the Church. These included Mr. Valentin Biteng (18941961); Dr. Macario Lingbaoan, D.D.M. (1898-1961), a dentist by profession; Mr. Laureano Santiago
(1896-1953), long-time elder, steward, and financial secretary of Baguio Church; Mr. Jose Salting (d.
1960), a public school teacher; Mr. Eleno D. Annaguem (1907-1961); Mr. Emilio Caccam (1905-1959),
who for 30 years had served as lay leader of the Baguio church; Miss Nen a Bugtong (d. 1961), a
deaconess and supply worker in the conference; Mrs. Paulina Zaydin Brown (1888-1962), a leading
member of the Conference Women's Auxiliary Society and a generous supporter of church workers;
Mrs. Ignacia Aspillaga (1892-1960), a charter member of the Baguio Evangelical Church; and Mrs. Lucia
E. Leones (d. 1961), wife of the late Rev. Juan Leones and pioneer missionary with her husband for a
great many years since 1909 to the mountain people in !locos Sur and the Mountain Province:39 and
many others.
Like its neighboring conference to the north, North Central Luzon during these years also suffered from
heavy losses through migrations to other places, particularly to Mindanao. By 1952, its membership had
dropped to 9,522 communicants — a 20% drop in one year and the number of churches to 76, though
the ranks of church workers had slightly risen since 1950. The creation in 1953 of the Highland Mission
Conference, from a major portion of its territory, caused the membership in North Central Luzon to
plunge that year to but 5,945 in 53 organized churches.40 Continuing migrations to Manila or to
Mindanao caused the number of communicants in the conference to go down yet further to 5,086, the
number of churches dropping to 48, by the end of 1957.41 But thereafter, the conference numerically
recovered, enabling it to hold its premier position among the annual conferences in Northern Luzon.
From 1948 to 1954, the moderator of North Central Luzon was the Rev. Onofre B. Fonceca, who was
thereafter succeeded by the Rev. Silvestre P. Almirol. Fonceca would subsequently become Bishop of
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the Northern Luzon Area in 1960-1970. After his retirement in 1950, Dr. Lorenzana, though now a
sexagenarian, served for some years as volunteer conference evangelist.
In 1956, the conference would open new evangelistic work at barrio Damortis in Rosario at the southern
end of the province of La Union.42 In the 1980's, the UCCP foothold in Damortis would lead to a new
major program of outreach, with the establishment of the CONDORA-DAMORTIS Development Center,
founded through the efforts of the Rev. Dr. and Mrs. Eliezer D. Mapanao and specializing in church
leadership training, livelihood training, sloping agricultural land technology, and environmental
protection programs.
The North Central Luzon Annual Conference had a very active Women's Missionary Society, which dated
back to United Brethren days before 1929. In 1949 it raised from within the conference the sum of 4,800
[US$2,400] for mission work among the Ifugaos and the Kalingas in the Mountain Province. For many
years afterwards, the conference maintained as its annual contribution for this work this same amount,
which then had a buying power easily worth 15 to 20 times today.
In institutional work, North Central Luzon was also a leading conference in the Area. In 1948 it ran
Bethany Hospital in San Fernando, La Union; plus two medical clinics in Mountain Province, namely,
those in Lubuagan, Kalinga, under Miss Lottie Spessard, and in Kiangan, Ifugao, under Miss Doris
Tracewell. In 1952 other clinics were also established in Tabuk, Mayoyao, and Kabayan, all in the
Mountain Province.
Within the conference also were five Protestant schools, namely, La Union Christian College, in San
Fernando; plus two high schools and junior high schools — Kalinga Academy, in Lubuagan, Kalinga;
Ifugao Academy, in Kiangan, Ifugao; Tabuk Institute, in Dagupan, Tabuk, Kalinga; and Tabuk Institute at
Bulanao, Kalinga.43 Kalinga Academy and Ifugao Academy were both founded by Evangelical United
Brethren mission in 1934. As the Rev. Norwood B. Tye would later describe them: "The two schools
were models of excellence in the rather unique role of making available some of the first high quality
secondary educational opportunities for mountain tribes people who, only two or three decades earlier,
had elementary schools made available to their children."44
With the exception of Kalinga Academy and Ifugao Academy, which since their founding had been run
by the EUB Philippine Mission till this mission was dissolved in 1953, the rest of these schools were all
operated by the conference. Bishop Sobrepeña himself was president of La Union Christian College for
four years in 1947-1951, while Fonceca was acting president for six months in 1951-1952, immediately
preceding the appointment of Mr. Samuel R. Capistrano as the regular president.
Aside from these institutions, there was also a Bible Training School and a School of Theology in San
Fernando, La Union, the total enrolment being 31 in 1951. In most of the churches in the conference,
there were also kindergartens. with an aggregate enrolment in 1952 of approximately 1,000 pre-school
children. The conference also systematically conducted DVBS schools each summer.45

Northeast Luzon Annual Conference
The Northeast Luzon Annual Conference had grown out of the work since 1941 of the former Philippine
Methodist Church, and comprised the provinces of Nueva Vizcaya, Isabela, most of Cagayan, and a
portion of Mountain Province. With most of its area being just settled immediately after the war, the
conference thus encountered rare opportunities for growth at that time. Indeed, it was the only
conference in the Area which was able to organize a total of eight new congregations between 1948 and
1951.
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By 1950 it had 2,854 communicant members and 25 organized churches, with 19 ordained ministers and
licentiates, four supply preachers, and two deaconesses. The chief ministers of Northeast Luzon at that
time were undoubtedly the Rev. Laureano A. Mari, the pioneer Philippine Methodist worker in the area,
and the Rev. Cornelio Tomas, who was his close colleague.
One of the deaconesses, Miss Balbina Balassu, had given her total life to church work. Beginning 1912,
she served continually as deaconess-Biblewoman, first under the Methodist Episcopal Church, then
beginning 1933 under the Philippine Methodist Church, and finally in the United Church of Christ in the
Philippines.46 The leading and most remarkable woman church worker in her jurisdictional area, Miss
Balassu was the counterpart for Northern Luzon of the Rev. Agripina N. Moralde (1893-1977), of
Southern Luzon; Miss Rosa Balbon, of the Visayas and, the Rev. Julia S. Yapsutco, of Mindanao.
For the period 1948-1958, the Rev. Mari was moderator of the conference, except for a time in 1954
when the Rev. Tomas served as acting moderator.
For some reason which is not quite clear, church membership in the conference fell to 2,318 in 1952, a
more than 23% drop since the previous biennium. The figure went down further to but 1,174 in 1954, as
a result of the transfer to the new Highland Mission Conference the previous year of some fifteen
churches in the Mountain Province portion of its territory.47 By 1958, Northeast Luzon was just
beginning to recover, with a communicant membership at that time of 1,356, and a total worshipping
community of 2,587, gathered in nineteen organized churches.48
To compensate for its paucity in numbers, Northeast Luzon exhibited great vitality since the early years.
Thus, in 1950 it held two Bible institutes, and conducted a vigorous summer DVBS program, which by
1952 employed up to 60 teachers and enrolled a total of 574 pupils.49
At the beginning of 1957, two new evangelistic outreach programs were opened in Rizal, Alicia, Isabela
and Cabiraoan, Gonzaga, Cagayan.50 In later years, the former would result in the establishment of four
organized UCCP churches in the municipality of Alicia, and the later, of two in barangay Cabiraoan.
Central Luzon Annual Conference
The numerically smallest conference, even smaller than Northeast Luzon, in the entire Manila-North
Luzon Area, was the Central Luzon Annual Conference covering the provinces of Tarlac and Pangasinan.
From 1948 to 1956, covering nearly the whole of the first decade of the UCCP, its moderator had been
the Rev. Ramon L. Nebalasca, assisted by the Rev. Pedro Ramos, the conference evangelist. A
sexagenarian, but still undaunted by the unmistakable signs of his physical need for retirement,
Nebalasca had insisted on remaining in the ministry, and would retire only when given an
unquestionable ultimatum by his health to do so. His zeal for the ministry was matched only by his
colleague, the equally highly respected Rev. Quirino Bayle, who was moderator in 1958.51
In 1950, Central Luzon had 1,550 church members and 19 organized churches, with 22 ordained
ministers and licentiates, 28 supply preachers, and five deaconesses.52 The conference grew rapidly in
the 1950's, the communicant membership rising to 3,158 in 32 organized churches and ten worshipping
congregations by 1954.53
For some reason, however, its membership dropped to but about 2,648 in 1956. Central Luzon Annual
Conference had so weakened, that it was "in danger of being attached to another conference."54 In line
with the note of evangelistic advance sounded at the General Assembly of 1956 at Baguio City, Bishop
Sobrepeña, introduced the idea of the "Cooperative Parish Plan," which he hoped would be adopted
eventually by all the conferences in the UCCP.
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Bishop Sobrepeña used Central Luzon as the pilot subject for this new scheme. Out of the 35 local
churches in the conference at the time, he established five "cooperative parishes" in 1956, with two
more added by 1958. The amazing result was that by the latter date, five new churches had been
organized, one for each of the cooperative parishes. Within that biennium, Central Luzon Annual
Conference also gained a total of 471 new communicant members, a 17.8% increase, bringing the total
members to 3,119. During the same period, its local churches also raised by an unprecedented 97% their
giving to the conference and the General Assembly.55
Within the bounds of the conference were a number of educational institutions founded and run by
UCCP church members. These were Pacifican Colleges, in Villasis, Pangasinan, which had other academic
units in three large municipalities, and were administered by the Rev. Casiano Coloma, the dean who
was also pastor of Villasis UCCP; and Luna Colleges, in Tayug, Pangasinan, where the president was the
Rev. Mamenta, pastor of Tayug UCCP.56

West Central Luzon Annual Conference
Known in 1948-1952 as the Southwest Luzon Annual Conference, West Central Luzon grew out of the
heartland of the Philippine Methodist schism in 1933, and comprised the provinces of Tarlac, Pampanga,
Bataan and Zambales. For one reason or another, however, it would subsequently lose to adjacent
conferences all its territory except for Pampanga.
West Central Luzon had a number of venerable and seemingly tireless church workers who had labored
steadfastly however the name of their Church might have changed — Methodist Episcopal, Philippine
Methodist, and finally United Church of Christ in the Philippines. In 1954, the oldest and most revered
were the Rev. Teodoro Panlilio and the Rev. Pedro Sison, both of whom had been in the ministry since
1907. Though aged 79 and 72, respectively, and though technically retired nearly a score years
previously, both were still active in the ministry in 1954. Panlilio and Sison were among the oldest UCCP
ministers, their lives serving as shining testimonies to Christian commitment and unselfish service. Three
other leading, but comparatively younger, ministers in the conference were the Rev. Roberto P. Songco,
the Rev. Victorio F. Mendoza, and the Rev. Jose P. Luat.
From 1948 to 1954, and again in 1956-1958, the moderator of West Central Luzon was the Rev. Songco.
As would be recalled, Songco was the Presiding Bishop of the Philippine Methodist Church at the time of
union in 1948. In the early years, Moderator Songco was ably assisted by the Rev. Juan Pinlac as
conference evangelist.
In 1950 West Central Luzon had 4,057 communicant members and 17 churches, with 17 ordained
ministers and licentiates. But due to migration to Manila and to Mindanao, the membership had fallen
to but 3,947 in 1952.57 With the transfer in 1953 under unhappy circumstances of some four or five of its
churches in Pampanga and Tarlac to the Manila North Annual Conference, the communicant
membership of West Central Luzon by 1954 had plunged to 1,455, along with the loss of four
ministers.58 Further migrations to other places caused the communicant membership to dip still lower to
1,377 by 1958, consequently reducing the total worshipping community in the conference to but
2,787.59
These losses in membership may have created serious adverse effects, but West Central Luzon Annual
Conference did not flag in its evangelistic zeal. In 1957, two new evangelistic outreach programs were
opened in Pampanga, particularly at Floridablanca and barrio Potrero of Bacolor.60 Both these efforts
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proved fruitful, and subsequently led to the organization of Floridablanca UCCP and Potrero UCCP,
respectively.

Manila North Annual Conference
In 1948, the third largest conference in the Manila-North Luzon Area had been the Manila North Annual
Conference, comprising the provinces of Nueva Ecija, Bulacan, Rizal and that section of Manila north of
the Pasig River. In membership, it was the most diverse in the entire Area, for it included churches from
four different groups, namely, the Philippine Methodist Church, the 1EMELIF, the UNIDA, and the
Evangelical Church of the Philippines.
Manila North was formed mostly out of the churches which followed the leadership of Bishop
Sobrepeña in the Evangelical Church in the Philippines in 1943. Indeed, the strongest local church in the
conference was the historic United Church of Manila, of which Sobrepeña himself had been the pastor
from 1926 to 1952.
From 1948 to 1954, Manila North had its moderator in the person of the Rev. Juan S. Pring (d. 1959),
with the Rev. Quintin D. Santiago (1888-1960), by then in his sixties, as conference evangelist. Pring was
a former UNIDA bishop who, with some eleven UN1DA congregations under his episcopal oversight, had
remained in the Evangelical Church in the Philippines after 1945, and thus joined in the union of 1948.
Pring was succeeded in 1954 by the Rev. Anacleto R. Lazaro (1903-1961), of Atlag, Malolos, Bulacan,
who remained in that post till 1962.
In 1950, Manila North was estimated to have about 6,800 church members and 19 churches, with 22
ordained ministers and licentiates. When a more accurate count, however, was made in 1952, it was
found that the conference actually only had a total membership of 6,256, including 251 converts won
during the previous year.61
As will be seen shortly, this conference was sorely affected by the "redistricting" which resulted in the
creation in 1952 of the Greater Manila Annual Conference, bringing into one new conference the local
churches in the cities of Manila, Pasay, and Quezon, and in the outlying provincial towns.
By 1955, the Manila-North Annual Conference had a communicant membership of only 2,448, though
the figure for the total worshipping community was quite high, numbering 9,662.62 The same unusually
small ratio of communicants to the total community remained in 1958, the corresponding figures being
2,818 and 11,765, respectively. As these figures cannot be simply explained by the number of children
below 12 years of age, it is most likely that many of those who worshipped on Sunday were either
candidates for full-fledged church membership who were still awaiting admission as such, or else
inquirers who had not made a commitment or Protestants who had not identified themselves as
members of a particular congregation.

Creation of Special Conferences
Aside from the Greater Manila Annual Conference, two other new conferences were organized in Luzon
at this time. These other two were products of the missionary endeavors of the UCCP, its antecedent
Churches, and their supporting mission boards. As they both comprised former mission territory, they
were thus initially called "special conferences."
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The first of the "special conferences" which arose at this time was the High-land Mission Conference,
which was created by the Third General Assembly in 1952 out of those churches in the Mountain
Province which formerly formed part of the North Central Luzon Annual Conference.
The territory of the Highland Mission Conference comprised what was to become — after the division of
the original Mountain Province — the provinces of Benguet, Ifugao, the Bontoc region which would
retain the name Mountain Province, and the southern portion of Kalinga-Apayao. From 1929 to 1943,
this part of the Mountain Province lay within the jurisdiction of the Northern Luzon District Conference
of the United Evangelical Church. From 1943 to 1948, it formed part of the San Fernando North District
Conference of the Evangelical Church in the Philippines.
The work in the region which was to become the Highland Mission Conference was the product of the
early missionary thrusts into the interior by Ilocano United Brethren missionaries, initially supported by
the United Brethren Foreign Missionary Society and later by the indigenous Timpuyog Misionera Filipino
of the United Brethren Conference.
As noted in the first volume, the Rev. and Mrs. Juan Leones were the first missionaries in 1910 to the
Bago people in Sigay, in what is now the eastern interior of Ilocos Sur. In 1911, Evangelist Maximino
Nebres was also sent to Baguio, and within a year organized what was to become the Baguio Evangelical
Church and a second congregation in the Antamok Mines.63 In 1912 Mr. Andres Manipon was also sent
by United Brethren Foreign Missionary Society to Bacun, in what is now northern Benguet. The first
missionaries sent by the Timpuyog Misionera were the Rev. and Mrs. Simeon Balatero, who labored in
1915-1916 in the region of Cervantes and Mankayan. When forced to withdraw due to ill health, the
Balateros were succeeded the following year by Evangelist Genaro Laigo, who labored in Kabayan and
Buguias along the Agno River. Two more Filipino missionaries followed in 1917, namely, the Rev.
Fernando Ogbinar, a recent graduate of Union Theological Seminary, and Evangelist Ceferino Rulloda.
With his center at Kabayan, Ogbinar reached out to Bokod and Buguias, while Rulloda's labors ranged
over a more extensive area.64
Beginning 1919, a new mission thrust was launched in the sub-province of Kalinga. Two Ilocano
Protestants, who had been members of a Bible class in San Fernando conducted by the Rev. Howard W.
Widdoes in 1904, had by this time risen to distinguished positions in government service. One had
become the governor and the other the sanitary inspector of Kalinga sub-province. Another llocano
Protestant, who had been converted in Manila under the influence of the Rev. Ernest J. Pace, served also
as a lieutenant in the Philippine Constabulary detachment in Lubuagan, capital of Kalinga. The three
started a Christian Endeavor Society and a Sunday School in Lubuagan, and soon led to conversion a rich
Kalinga widow.
In response to these challenging developments in the Mountain Province, the Timpuyog Misionera in
1919 sent the Rev. and Mrs. Juan Leones to Lubuagan in Kalinga, and the Rev. Leon Almarez to Kabayan
in Benguet. Two years later, the first deaconesses, who were graduates of the Young Women's Bible
Training School in San Fernando, La Union, were sent to join the missionary force in the Mountain
Province.65 When an intelligent and highly capable Igorot convert from Benguet named Edward Tomilas
joined the mission staff in 1925, the increased force enabled the United Brethren to open a new mission
station in Kiangan, Ifugao. It was Tomilas who was responsible for extending the work from Kabayan to
Adoay and Ambuklao. By 1927 the Lubuagan station reported a total church membership of 483, the
Kabayan station 483, and the new Kiangan station 42.66
The United Brethren converts in Mountain Province included some of the most outstanding men in the
province. In Kalinga, the foremost Christian convert was Chief Madolem, a stalwart tribal leader who
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was appointed the presidente [mayor] of Lubuagan. One of the earliest Kalinga converts of Leones, it
was he who donated the lot where the Lubuagan chapel was built. In Benguet, the most eminent
convert was Henry Kamora, who subsequently was appointed Assemblyman for the Mountain
Province.67
The mission continued to advance in the 1930's. More conversions were recorded among the local
people around Kabayan, Lubuagan, and Kiangan. In some cases, however, Ilocano Protestant settlers
from the lowlands also paved the way during this time for the organization of new United Brethren
churches, as in Dagupan, Tabuk in what is now southeastern Kalinga-Apayao. In 1937, the Rev.
Buenaventura A. Munda was sent as pioneer pastor of a second, newly organized Christian congregation
of homesteaders in Tabuk. Munda's congregation became the nucleus of a much increased evangelical
community during the war years, as evacuees flocked there from the lowlands and other parts of the
Mountain Province.68 For many years in the postwar period, Munda was the only pastor for the Bulanao
and Dagupan congregations in Tabuk, and it was his ministry which paved the way for the subsequent
rise of nine other UCCP local churches in the immediate vicinity.
As with the adjacent Apayao Mission to the north and the Bilaan Mission far south in Mindanao, fresh
evangelistic efforts were launched in the territory of the Highland Mission in 1946, in this case as a joint
mission project of the Women's Missionary Society of the San Fernando North District Conference and
the Department of World Missions of the Evangelical United Brethren Church. At this time, this
mountain mission was carried on among three various peoples, namely, the Igorots, the Kalingas and
the Ifugaos.
The mission concentrated on evangelism, education and medical work. To provide training for future
leaders of the Church, two high schools, namely, the Kalinga Academy at Lubuagan, Kalinga; and the
Ifugao Academy at Kiangan, Ifugao, were founded by the United Brethren Foreign Missionary Society in
1926, the former through Miss Harriet Raymond. In Kalinga, the high schools became "the effective
evangelizing agency of their own people."69 It is further reported that in two or three instances, the
Kalinga students built chapels in their own barrios, and afterwards invited Filipino and American
missionaries to hold services in these chapels.70 By 1929 also, three Kalinga students had decided to
enter the ministry.
Another two schools, namely, the Tabuk Christian Institute at Tabuk, Kalinga, and the Benguet Christian
Academy, were subsequently founded and sup-ported entirely by the San Fernando North District
Conference.71

Organization of the Highland Mission Conference
In consonance with the action of the Third General Assembly in 1952, the Highland Mission Conference
was organized in January 1953, with the Rev. Onofre G. Fonceca as the first moderator. At Kiangan, the
EUB missionaries until 1955 were the Rev. and Mrs. Frank E. Robinson.
In the twelve-month period preceding April 1954, some 980 new church members were added to the
new conference. But due to migrations to other places, particularly from the Baguio City UCCP, more
than 1,100 members had been dropped from the rolls, so that the net figure showed a decrease of 117
members. Still, the new additions of 980 represented 23.5% of the entire membership in the
conference, and augured well for evangelistic progress in years ahead.72
In 1954 the difference between having and not having mission assistance was seen in the fact that while
Ifugao Academy and Kalinga Academy received P20,799.92 and P17,700 from the EUB Board,
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respectively, Tabuk Christian Institute and Benguet Christian Academy received only P1,200 and P2,000
from the conference, respectively.73
By 1954, the Highland Mission Conference had 33 organized churches and 9 unorganized groups, with a
total adult church membership of 4,191, served by 6 ordained ministers, 9 licentiates, 10 lay preachers
and evangelists, 20 deaconesses and 12 Biblewomen.74 Some of the leading ministers in the new
conference were the Rev. Amadeo Q. Zarza, the Rev. Buenaventura Munda, and the Rev. Angelo
Guinomma. Some of the leading lay leaders were Angela B. Cheng, Ernesto Allaga, and Venancio Uyan.
When the Highland Mission Conference held its second annual conference at Kiangan, Ifugao in April
1954, close to 100 delegates were in attendance.
In the beginning, there had been three dispensaries in the Highland Mission Conference, found at
Kiangan, Ifugao; and at Lubuagan and Tabuk, Kalinga. A fourth one was added at Mayoyao, in Ifugao, in
1953. In 1954 Bethany Hospital at San Fernando, La Union, added a fifth dispensary at Kabayan,
Benguet.75 The mission stations were also found at Kiangan and Lubuagan. Miss Lottie M. Spessard,
assisted by a Filipina nurse at Kiangan, carried on medical work from her mission station at first in
Lubuagan, and later in Kiangan. After Miss Spessard's final retirement in 1957, she was replaced
thereafter by Miss Ethel King.
One of the first actions of the new conference was to send young men for the ministry, and in June 1953
three young men were sent to Union Theological Seminary and one, Samson B. Almarez, to Silliman.76
From the very beginning, the foremost and most important program of the Highland Mission
Conference was evangelism — through church services, Christian education, church-related schools, and
health services. In 1953, a total of P9,430 or 60% of the total conference budget of P15,000 was spent
for "missions."77 In 1955 also, more than 90% of its annual budget for that year was spent on
evangelism.78
From 1954 to 1956, the Rev. and Mrs. C.G. Cosselmon were missionaries for student evangelism in the
Benguet district. In 1955 another EUB missionary couple, the Rev. and Mrs. Paul W. Deiner, Jr. were
assigned to the Highland Mission Conference for evangelistic work, in-service training of workers, and
student evangelism, with residence at Kiangan. The following year, another new EUB couple, the Rev.
and Mrs. L. Dean Miller, came to replace the Cosselmons, for general evangelism, in-service training of
workers, and community development in Lubuagan.79

Creation of the Apayao Mission Conference
The successful creation of the Highland Mission Conference as a special conference encouraged the
Northwest Luzon Annual Conference in 1954 to recommend that their Apayao work be created as a
separate Apayao Mission Conference. This was approved at the 4th General Assembly held in Los Baños,
Laguna on May 17-23, 1954.80
The region of Apayao was one of the most undeveloped areas in the country at the time. There were
hardly any motor roads in the area, and travel from one place to another was difficult, mostly by trails.
But there was much promise for evangelistic work, and one of the earliest districts chosen for advance
work in 1956 was barrio Santa Filomena in Bayag [now part of Calanasan], in the northernmost part of
the new mission conference.81 Though the Santa Filomena work apparently did not quickly prosper in
succeeding years [and four decades later, it still remained a conference outreach], it served as the
center from which more extensive efforts were launched into Calanasan and Luna districts.
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Manila-South Luzon Area
Compared to the three other UCCP jurisdictional areas, Manila-South Luzon had the smallest
geographical area. But it encompassed nine chartered cities and thirteen provinces, namely, Cavite,
Rizal, Laguna, Quezon, Batangas, Camarines Norte, Camarines Sur, Albay, Sorsogon, Catanduanes,
Masbate, Oriental Mindoro, and Occidental Mindoro. As noted earlier on, there were also two churches
on Culion Island and one other elsewhere in Palawan, which were attached to the Manila-South Luzon
Area.
Like its northern neighbor, Manila-South Luzon Area had a mixed constituency, encompassing five
former denominational groups, namely, the Presbyterians in the United Evangelical Church, the
Evangelical Church, the IEMELIF, the UNIDA, and the Philippine Methodist Church.
In the years immediately preceding the union of 1948, there had been six different district conferences
from the uniting Churches in the area. Under the UCCP, these were regrouped into four annual
conferences, namely, Manila Southeast, with the Rev. Rafael E. Romana as moderator; Manila
Southwest, with the venerable Rev. Guillermo L. Abella (d. 1971); Mindoro, with the Rev. Pedro R.
Razon; and Bicol, with the Rev. Artemio F. Auste.

Pioneering Work of the Rev. Agripina N. Moralde
The Bicol Annual Conference was specially noteworthy in that it had the only ordained woman minister
in Luzon before World War II, namely, the aforesaid Rev. Agripina N. Moralde, who, as seen in the first
volume of this work, had been a deaconess-evangelist since 1914 and was ordained in 1937. The
organization of several congregations and the conversion of a good number of youths, among whom
were included several future ministers, were due to Miss Moralde's vigorous ministry.
Her industry and zeal in preaching in season and out of season is clearly reflected as early as the 1920's
in some of her letters and reports of her work. Writing of the experiences of the team of Biblewomen
she led through several towns of Camarines Norte, she once stated:
We are the first to open the gospel message to these people. Think how wonderful that is —
from their birth they have never had an opportunity to hear this good news. Thank God that
wherever we go there is always a big place [for us] in the hearts of the people. We never come
to any place where the people seem to hate us.82
From another town in that same province, she also wrote:
Most of the members in this place are cold, and it is my work to strengthen them. I have to
study hard in order to preach sermons every night this week, for among my hearers are men of
understanding as well as many ignorant. I am almost worn out, but I never lose hope nor feel
discouraged, for God's grace is sufficient for me.83
Sometime afterwards, she again wrote, this time from the province of Sorsogon:
I am sure it is God's will that we stay here a while longer on account of the serious
discouragement in the church. May God help me to fix this absolutely before we leave. Oh, dear
me! It sometimes seems to me that I will not be able to endure it longer when I reach such
churches, where members who were faithful in the past have fallen into such degradation and
disgrace. I have not been able to sleep for two successive nights, but lay awake thinking what to
do.84
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In the first volume of this work, mention has been made of the early dormitory work of Miss Moralde,
which had led to the conversion of a number of youth, who were later to rise to distinction as leaders of
the Philippine Presbyterian Church, and then the United Evangelical Church, and even the UCCP. Her
success in leading many individuals to conversion is further illustrated by her work in Barcelona,
Sorsogon. In 1928 when she was the deaconess assigned to nearby Gubat, Miss Moralde was invited by
Mrs. Juana Rivera to come to Barcelona and preach at her home. Rivera's daughter, Mrs. Irene Galias,
was at that time the president of the local Centro Catolico, while Irene's own son, Jose Galias, was also
the local acolyte. As a result of Miss Moralde's preaching on that occasion, thirteen were converted,
including Irene and Jose Galias. These new converts, who became the nucleus of the Barcelona United
Evangelical Church, were subsequently baptized by Rev. Stephen L. Smith. Pooling their resources
together, they were able the following year to build their own chapel on land donated by one of their
number.85
Seemingly indestructible, Miss Moralde had remained active in church work for about half a century. In
her later years, she virtually became the personification of zeal and devotion shown by many women
workers in the evangelical Churches in the Philippines. Her colleague, the Rev. Julia Sotto Yapsutco, the
first Filipina ordained to the ministry in 1936,86 had died in 1942 during the war. Though no other
women would be ordained to the ministry for some time, several others would follow in their footsteps
beginning with the Rev. Conchita Apao, the Rev. Laura Luz A. Bacerra, Rev. Ramona D. Loyola, the Rev.
Cristina C. Albano, the Rev. Adelaida M. Gonzales, the Rev. Julieta A. Orteza, to name a few of the
women ministers ordained since the 1950's.

Character Features of Manila-South Luzon Area
Of the four Manila-South Luzon annual conferences, the most homogenous in terms of church tradition
were Manila Southeast and Bicol, which were practically all former Presbyterians who came into the
UCCP either through the old United Evangelical Church or the Evangelical Church in the Philippines. On
the other hand, the Mindoro Annual Conference was composed in 1948 of about 85% former Philippine
Methodists and 15% former Presbyterians in the UEC, particularly in the local churches of Calapan and
Naujan. The most mixed in tradition was the Manila Southwest Annual Conference, for it encompassed
local churches from the United Evangelical Church, the Evangelical Church, the Philippine Methodist
Church, the IEMELIF, and the UN IDA.87
It is not known how many UCCP church members there were in the Manila-South Luzon Area in 1948.
For this area, there were no statistical reports until 1952, when it was reported to have had a total of
20,223 communicant members in 145 organized churches.88
For the biennium 1948-1950, the most salient evangelistic activities in the Manila-South Luzon Area
were lay evangelism training institutes and home visitation. One institute each was held at the
Ellinwood-Malate and Cosmopolitan churches, as well as in San Pablo City in Laguna and the capital
towns of Cavite and Batangas. As a result, the two Manila churches gained a total of 400 new members
during the period, while the Manila Southwest Annual Conference registered a net increase of 206.
During a six-month period in 1949, the Rev. Dr. Paul R. Lindholm, a former Presbyterian missionary in
China, also conducted a series of 3- to 4-day institutes on stewardship in all the annual conferences
except that of Mindoro. Lindholm and the Rev. Angel Taglucop, Sr., would follow these with a series of
stewardship seminars in Mindanao in the mid 1950's.
In institutional work, Manila-South Luzon Area at the time had one-church related school, the United
Institute in Albay. The Area also maintained the Ellinwood Bible Extension School in Lucena, Quezon,
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where Miss Ruth Swanson, a Presbyterian missionary assigned to the General Assembly for lay
leadership training, conducted a series of annual religious education institutes with the assistance of
Miss Panfila Babista and Mrs. Rafaela Defeo.89
In the Manila-South Luzon Area, women's work in 1952-54 rapidly gained ground largely through the
efforts of the national Promotional Secretary for this program, namely, Miss Panfila Babista, in
cooperation with other national, jurisdictional, and conference women leaders.90 As mentioned above,
the jurisdiction excelled in women's work, youth work, and DVBS programming. One main thrust in
1952-1954 was the training of DVBS teachers. The Daily Vacation Bible School program was most highly
developed in the Bicol and Southern Tagalog conferences.
Since the early 1950's, Legazpi City was a center for DVBS teacher training held through institutes at the
beginning of the summer vacation.91 In 1954 Bicol Annual Conference had 1,419 pupils with 66 teachers;
and Southern Tagalog, 1,817 children with 80 teachers. In contrast, Manila Southwest only had 460
children and 15 teachers, and Mindoro 162 children and 8 teachers.92

Manila Southeast [Southern Tagalog] Annual Conference
The Manila Southeast Annual Conference, which in 1952 was to be renamed the Southern Tagalog
Annual Conference, comprised the provinces of Batangas, Laguna, and Quezon. It was once a segment
of the wide Manila District Conference of the United Evangelical Church, and its membership was almost
entirely
Presbyterian in origin. With the exception of Quezon Province, the region was thickly populated,
offering vast opportunities for evangelism.
Among the leading UCCP local churches in the conference might be mentioned Batangas City United
Church, Lipa Evangelical Church, the Church Among the Palms (at Los Baños), Pagsanjan United Church,
Candelaria United Church, and Lucban Evangelical Church. Of the various towns in the Philippines,
Lucban has held an important religious significance. Since the 1830's, when it served as the center of the
religious movement of Apolinario de la Cruz ["Hermano Pule"], Lucban was the Philippine town which
had contributed the most number of sons and daughters to the Christian ministry, both Catholic and
Protestant. By 1984, Lucban Evangelical Church, as it continues to be called, had contributed no less
than 16 ordained ministers and 14 deaconesses to the ministry of the Philippine Presbyterian Church,
United Evangelical Church and the UCCP.93
In 1950 the conference probably had more than 6,000 church members. in its 43 organized churches.
These were served by a total of 14 ordained ministers, five lay evangelists and supply pastors, and three
deaconesses and four Biblewomen. In 1951 some 400 newly baptized members were received into the
Church," reportedly bringing the total communicant membership in the conference to 7,049 by 1952.95
By 1955, membership had further risen to 7,693 communicants and a total worshipping community of
10,600, gathered in 39 organized churches.96 But there apparently were losses to evangelical sects, for
by the end of 1957 the corresponding figures were reported at only 5,866 and 9,040, respectively,
although the number of organized churches had, in fact, risen by 16 to a new total of 55.97
The first moderator of this conference in 1948-1950 was the Rev. Rafael E. Romana, who was succeeded
by the Rev. Alejandro M. Gube from 1950 till his untimely death in 1954.98 Thereafter, the Rev. Jose P.
Oracion, and beginning 1958 the Rev. Marciano C. Evangelista, of Batangas, Batangas, served as
moderator until the was elected Bishop for Southern Luzon in 1962. The leading ministers in the
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conference included such old-timers as mentioned above, as well as the Rev. Hilarion B. Cruz (18761961), who although already a septuagenarian in the 1950's, was still active in the ministry.
In 1950 the greatest ministerial need of the conference was for an able youth worker, whether Filipino
or American, for the Church Among the Palms at College, Los Baños, Laguna, especially as the increase
of enrolment in the U.P. College of Agriculture sharpened the challenge posed by student work. This
need was not answered, however, till the arrival in 1957 of a new Presbyterian fraternal worker, the
Rev. James E. Palm, who served as pastor of the student church, while his wife, nee Louise Lloyd, served
as music director and took care of Bible study in Protestant homes on the campus.
In 1951 the conference had fourteen ministerial students at Union Theological Seminary and Harris
Memorial Training School. Of this number, two graduated with the Bachelor of Theology degree, and
two with the Associate in Theology title in 1953.99 Of the ministerial candidates from this conference
who entered Union Theological Seminary in 1951, the one who was to become the most distinguished
was Cirilo Aquino Rigos (1932-1996), of Candelaria UCCP in the province of Quezon.100 Rigos was
persuaded to enter the ministry partly through the urging of Levi V. Oracion, another future outstanding
leader of the UCCP, who would become Dean of the Divinity School of Silliman University in 1973, and
afterwards President of Union Theological Seminary, and secretary of the Human Development desk of
the World Council of Churches in Geneva. Following his graduation (summa cum laude) from Union
Theological Seminary in 1955, Dr. Rigos would serve as pastor of Cosmopolitan Church, and later also of
Ellinwood-Malate Church. From 1965 to 1972 he would also serve as General Secretary of the UCCP.
More will be said of him in the next volume.
Up to 1957, Miss Ruth Swanson at Lucena was the only American missionary in the conference.
Following in the footsteps of Mrs. Rebecca Magill, the pioneer kindergarten teacher-missionary in the
Philippines and expert in children's work, Miss Swanson possessed an excellent record in training young
women leaders in Daily Vacation Bible Schools. As a result, DVBS schools blossomed in many local
churches in Southern Tagalog, unexcelled at that time anywhere else in the Philippines.101
Like other conferences, Southern Tagalog had its share of active and able lay leaders, particularly Atty.
Teotimo Y. and Dr. Rosario Atienza, and Mr. and Mrs. Gregorio Defeo, of Magill Memorial Church in
Lucena City. In San Pablo City and Candelaria, Quezon, the prominent lay leaders of the church were the
Montecillos, the Bedullas, and the Alvaros. On Sunday afternoons, bands of laymen, especially from
Lucena church, would go with their pastors to specific barrios, and hold Sunday Schools and Bible
classes. As a result of this type of outreach, new congregations arose by 1952 in the province of
Quezon.102
There were also vigorous jail visitation programs in Lucena, where it was conducted by the church
women, and in Santa Cruz, where it was led by the young people. The church youth were also active
throughout the three provinces in the conference, and youth rallies and institutes were held in various
places for the study of the Bible and of the Christian approach to life, leisure, and stewardship. As a
result of the rallies, local church CY F's mushroomed in various places, finally resulting in the union of
the local groups into provincial chapters in all three provinces of Laguna, Batangas, and Quezon. 103
Throughout the conference, local Dorcas societies for women were also organized for Christian
fellowship and nurture and charity work. For 1950-1952, their main projects were providing rice for the
orphanage in Los Baños, salary for a deaconess assigned to a small frontier church, and relief services
among the prisoners in provincial jails.104

The Manila Southwest Annual Conference
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The Manila Southwest Annual Conference, comprising the southern half of Manila and the provinces of
Cavite and Rizal, was geographically the most compact conference in the Manila-South Luzon Area. But
it also had the greatest mixture of heritage and traditions. Most church members in the conference
were former Presbyterians, but there were a considerable number of former Philippine Methodists, and
some local churches coming from the UNIDA and the IEMELIF, while the city churches also included
former United Brethren, Baptists, and Disciples.105
From 1948 to 1950, the conference moderator was the Rev. Guillermo L. Abella (d. 1971), who was
succeeded thereafter by the Rev. Rafael B. Resus.106 Along with the Rev. Eligio B.A. Hernandez, these
two were the leading ministers in the conference in the 1950's.
The strongest churches in the conference were Ellinwood-Malate Church and Cosmopolitan Church. In
the city of Manila, the greatest evangelistic challenge to the conference was the largest concentration of
students in the country. In the countryside, the challenge was posed by the thriving fishing villages along
Manila Bay and the Pasig River.107
As will soon be seen, Manila Southwest would be dissolved in 1954 as a result of the "re-districting" of
conferences in the Manila capital region. Just prior to its dissolution, Manila Southwest had some 35
organized churches; 28 ordained ministers; 28 licentiates, lay preachers and evangelists; and an
estimated number of 5,210 communicant members — figures carried over from the records of 1952.108

Bicol Annual Conference
In 1948 the Bicol Annual Conference covered a large area encompassing six provinces, namely,
Camarines Norte, Camarines Sur, Albay, Sorsogon, Masbate and Mindoro, and the large cities of Legazpi
and Naga. Because of its breadth, especially that the islands of Masbate and Catanduanes were some
distance off, one of the earliest appeals of the conference was for more missionary personnel. Up to
1952, it had a total of seven missionaries. But the departure that same year of the Rev. and Mrs.
Kenneth P. Macdonald, after 43 years of service, decreased the number to five, though this loss was
partly offset by the arrival of Miss Sarah Ferguson early in 1952.
The undisputed dean of Bicol pastors at that time was the Rev. Julian V. Bertumen, the Catholic
seminarian who had turned Protestant in 1907 just before his ordination to priestly orders. After serving
for seven years as an evangelist, Bertumen was ordained a Presbyterian minister in 1914, and remained
active in church work, till failing health, forced his retirement in 1952 after 45 years of apostolic
service.109 Of the younger ministers, the most outstanding at that time included the Rev. Artemio T.
Auste and the Rev. A. Homer Clavecilla.
The growth and development of the Bicol Annual Conference in its early years was largely due to the
leadership of the Rev. Auste, moderator from 1948 to 1962, and the enthusiastic support of other
ministers and lay leaders. Soon after he assumed his post, Auste launched a vigorous program of
evangelism in the conference. With the assistance of Deaconess Mrs. Elvira Romulo, of Legazpi City,
Auste conducted a year-long series of circuit institutes for evangelism and stewardship throughout the
conference. This resulted in a gain of 711 new members in 1949.110
At that time, the Bicol Annual Conference, with the assistance of the General Assembly, also carried on a
home mission with one evangelist among the Aetas in Camarines Sur. By 1950, some 54 Aetas had been
baptized and received into the Church).111 Miss Sarah Ferguson and some lay, volunteers also worked
among lepers at the leper stations of San Roque and San Pedro in Albay province. At another
leprosarium in Camarines Sur, the conference also supported the work of an evangelist, who himself had
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been a former leper. The conference CWA and CYF assisted this work by giving clothing to the leprosy
patients.112 As will soon be seen in greater detail, the Rev. Ensign and Mrs. Gladys Leininger and a young
deaconess named Miss Ester Estayani also opened new work in the island of Catanduanes in 1949.
By 1951 the conference had a total communicant membership of 5,476, gathered in some 53 mostly
small organized churches and 20 worshipping congregations.113 These were served by 14 ordained
ministers, 23 unordained local evangelists and supply pastors, 18 Biblewomen, and seven deaconesses.
Between 1950 and 1952, nine new chapels and churches, and one parson-age, had been built with
assistance from the Restoration Fund of the Presbyterian Board. During this biennium also, some 362
new members were received into the Church, bringing the total conference membership, as it was then
believed, to 4,387 adult communicants and 2,411 children.114
In the immediate postwar period, a handful of new local churches were also organized in the Bicol
Annual Conference. Thus, the Santo Domingo church was established in 1945, followed by the Legaspi
Port UCCP in 1947, and the San Roque Evangelical Church in 1954.115 The first pastor of the Port Church
was the Rev. Agripino Clavecilla, while that of San Roque was the Rev. David Clavecilla.
Bicol Annual Conference was also not remiss in its evangelistic task. As alluded to earlier on, new work
was opened in the Caramoan, Camarines Sur, in 1955, in the towns of Ticao and Masbate on Masbate
Island in 1957, and in Lagonoy, again in Camarines Sur, in 1958.
But apparently, membership losses continued due to migrations or proselytism by evangelical sects. For
when more accurate statistics, with reclassified categories, were obtained in 1955, it was found that the
conference had, in fact, only 3,487 communicant members and a total worshipping community of
5,805.116 Two years later, the figures did not significantly change at 3,621 and 5,826, respective ly.117
The conference had two schools in Legazpi, Albay, namely, United Institute, which had elementary, high
school, and collegiate departments; and Albay Bible School, for the training of evangelists and lay
leaders. A government-recognized institution, United Institute was also one of the earliest churchrelated schools of the UCCP. Mr. Severo G. Dia, brother of Bishop Leonardo G. Dia, was principal for
many years since its establishment. In 1953 and 1954, United Institute graduated 68 of its 468 high
school students, and 17 of its 183 collegians.118
On the other hand, the Albay Bible School was a conference-related school, where the Rev. and Mrs.
Kenneth Macdonald, Mrs. Jael Primavera Cruz, and Mrs. Elvira R. Romulo had taught for many years.
The vacuum created by the retirement of the Macdonalds in 1952 was filled by the coming of the Rev.
and Mrs. Milton Vereide. Due to the high quality of its faculty and graduates, Albay Bible School soon
gained such prestige that even Visayas and Mindanao students were sent there by their respective
conferences. Its graduates' distinctive strength was in Sunday School leadership and teaching, work
among children especially in Daily Vacation Bible Schools, and visitation evangelistn.119
One of the UCCP' s strongest Conference Church Women's Associations was that of Bicol conference, led
by Mrs. Jael P. Cruz, the vice-president of the National Evangelical Women's Association (NEWA) of the
United Evangelical Church at the time of the 1948 Union. Through her leadership and those of her
associates, the Bicol Conference CWA was able to pay the salary of its own conference promotional
worker. Mainly on account of her able leadership, Mrs. Cruz also was chosen in 1953 to represent the
Philippines in a church women's tour of churches in India, Thailand and Pakistan.120
The Bicol Annual Conference also had a strong youth program, with local church, provincial, and
conference CYF's, though up to 1954 some local churches still did not have a CYF organization.121 As
early as 1952, the Bicol Conference CYF, with the aforementioned Miss Ester Estayani as president,
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already had a regular well-attended annual youth convention. The conference also had an annual
month-long Summer Bible Institute in Legazpi, which was attended by as many as 160 lay leaders for the
study of Sunday School methods, Bible-teaching, hymnology, and sermon-making. Since about 1945, the
conference also had a regular monthly magazine in Bicol titled El Mensajero ["The Messenger"], which
was gratuitously edited by Mrs. Jael P. Cruz for many years. Its section on Sunday School lessons was the
main reason for its popularity, all churches in the conference subscribing to it.122
One of the earliest evangelistic outreach projects of the Bicol Annual Conference after 1948 was on the
island of Catanduanes. As noted in the first volume of this history, there had been a Presbyterian
congregation on that island from about 1917 to 1922,123 though no report is heard of what happened
thereafter. What is certain is that Catanduanes was without any Protestant work or workers for many
years.
As referred to earlier on, in 1949 the Rev. and Mrs. Ensign Leininger, assisted by Miss Ester Estayani,
established a new mission station at Virac, Catanduanes. By 1951 three organized churches, chief of
which was Virac Evangelical Church, and three other preaching places had been established on the
island.124 The following year, the work was reinforced by the arrival of Miss Miriam Abad, a charming
young deaconess and new graduate of Harris Memorial School in Manila.125 When the Leiningers moved
to Naga City in 1954, with Miss Estayani being assigned to conference work, the mission in Catanduanes
was placed under the care of Evangelist Juan Serafica and Miss Abad.126

Mindoro Annual Conference
Although comprising only one island, the Mindoro Annual Conference covered an area equal to the
plains of Central Luzon. In 1951 the island was divided into Oriental Mindoro and Occidental Mindoro. In
the immediate postwar period, the island suffered from the fact that it lay beside, but not exactly along,
the main sea routes between Luzon and the Visayas or Mindanao. At that time also, Mindoro had not
yet attracted sufficient attention to bring development to the island. Nevertheless, though not as
popular as Mindanao, Mindoro, along with Palawan, was also a land of new settlements, with as many
as 800 new emigrants coming each month in the early 1950s. Yet there were no roads for most of the
island, even along the coastal places. In 1952 the provincial highway stretched only from Calapan to the
town of Bongabong in the northwest.
Mindoro had never had any resident foreign missionary connected with the UCCP, though soon after
1950, quite a number of other evangelical mission societies sent foreign personnel to the island. In 1954
there were Four-Square Gospel workers, Jehovah's Witnesses, Pentecostalists, the China Inland Mission
Overseas Missionary Fellowship, and an indigenous group calling itself "The Church of Christ on the
Rock." Before starting their work, the Overseas Missionary Fellowship [OMF], which had had a long and
happy experience in comity in China, consulted with UCCP officials, who posed no objection to their
working on the island. By 1954 the OMF had twelve missionaries in Mindoro,127 headed by the Rev. Cyril
F. Weller. In the next dozen years, the OMF would have missionaries in Manila; Karuhatan, Valenzuela,
Bulacan; Mabini and Bauan, in Batangas; Silang, Cavite; Cebu City; and Davao City. The main thrust of
their Philippine mission, however, would remain in Mindoro, where 53 out of their 95 missionaries were
stationed. Their chief mission stations were Calapan, Oriental Mindoro; and Pinamalayan, Occidental
Mindoro, with smaller stations at Mansalay and Bongabong, in Oriental Mindoro; and Mamburao,
Paluan, Abra de Ilog and Santa Cruz, in Occidental Mindoro.128
From 1948 to 1956, the UCCP conference moderator of Mindoro was the Rev. Pedro R. Razon, who in
1945-1950 had also concurrently been pastor of Parañaque Community Church. Retiring in 1956, Razon
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was succeeded as moderator by the Rev. Pedro A. Adalia, who in turn was succeeded by the Rev.
Leodegario A. Milambiling from 1957 to 1964.
Since about 1948, Mindoro Annual Conference had a "home mission" among the Mangyan ethnic
minorities on the island, carried on by the Rev. Paulino Yumang (d. 1958), the Rev. Favelena, and Mrs.
Mateo Bravo. By 1950 more than 100 Mangyans in Mt. Anoling and Pola had been converted and
received into the Church.129
In 1950 also, the conference started new work among the scattered lowlanders, mostly new settlers, in
Bibihan, Mamburao, and Lubog.130 When the Luna townsite of Bongabong was established in 1952, the
local elder Mr. Severino N. Luna donated a corner lot of 900 square meters for a church building, and
also helped raise the salary of a young seminarian who had recently earned his A.Th. title from Union
Theological Seminary.131
By 1952, Mindoro had twelve local UCCP churches in the lowlands, twelve mission churches among the
Mangyans, and two new preaching places. As personnel for this work, the conference had seven
ordained ministers and four licensed supply pastors.132 At that time, there were a total of 1,499
communicant members, and an aggregate worshipping community of 2,488. Of the communicants, 638
were new members received only since 1948.133
At the encouragement of Bishop Cipriano Navarro,134 Mindoro conference in the next few years sought
as best it could to establish new churches in the new communities and townsites being opened on the
island with the arrival of more new settlers.

Demarcation Between the Two Luzon Areas
According to the Basis of Union, it was the General Assembly which set the boundaries of Annual
Conferences and Jurisdictional Areas. There was no question about the geographical limits of the Visayas
and Mindanao Areas, as these limits simply followed the conventional political demarcations. The
question of the boundary between North Luzon and South Luzon Areas, however, proved to be a more
ticklish problem, inasmuch as this boundary straddled the annual conferences in the general area of
Manila of two of the uniting Churches, namely, the United Evangelical Church of the Philippines and the
Evangelical Church of the Philippines.
At the First General Assembly in 1948, some discussion was spent on the problem, but as there was no
time to give it full attention, the matter was referred to the Executive Committee for study and report to
the next General Assembly in 1950. In the meantime, an informal agreement was reached in the UCCP
Executive Committee, by which the Pasig River was for the moment made the dividing line between the
two Luzon Areas.135

The Need for Redrawing Conference Limits
The original basis in 1948 for the delineation of the annual conferences had largely been the geographic
distribution of the local churches of the three uniting denominations. In most areas of the country, as in
northern Luzon, the Visayas, and Mindanao where there had existed only one of the three uniting
Churches, the previously established annual conferences of these denominations were simply carried
over into the United Church of Christ in the Philippines. The rationale for the delineation of these
conferences had been tested by time or historical experience, and the union of 1948 brought little or no
necessary readjustment.
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But it was quite a different matter in central Luzon, the Manila area and its immediate environs, and in
the rest of the Tagalog provinces, where overlapping conferences of the uniting Churches had to be
"redistricted" under the united Church. In the first place, the establishment of the Pasig River as the
demarcation between Manila-North Luzon and Manila-South Luzon Areas divided the local UCCP
churches in the city of Manila into different annual conferences and jurisdictional areas. Thus, Manila
was divided between the Manila North Annual Conference belonging to the Manila-North Luzon Area,
on the one hand, and Manila Southwest Annual Conference, belonging to the Manila-South Luzon Area,
on the other.
In other cases, it soon began to appear that some Annual Conferences in the two Luzon Jurisdictions
may not be viable, either because the local churches and church members were too few, or because
they did not have a sufficient number of pastors. When these factors were compounded by personal
differences which, due to human frailty, soon arose among some of the leaders in some of these
conferences, the situation clearly demanded some appropriate remedy at the earliest possible time.
Indeed, some serious trouble arose about 1951 in the West Central Luzon Annual Conference, involving
the churches of Pampanga and Tarlac. The consequence of the affair was that the churches of
Pampanga subsequently affiliated with the Manila-North Annual Conference, leaving West Central
Luzon Annual Conference sorely weakened.
At the 3rd General Assembly in 1952, the General Assembly urged the incorporation of the West Central
Luzon Annual Conference into the Manila-North Annual Conference, and asked the two conferences
involved to study the matter.136 If this materialized, the plan would have brought all the churches of
Manila north of the Pasig River, Bulacan, Nueva Ecija, Pampanga, Tarlac, part of Pangasinan, and
Zambales into one new conference. After looking into the matter, and on the recommendation of
Bishop Sobrepeña as bishop of the Area, the Executive Committee, meeting on November 25-27, 1953,
voted to allow the existing situation to remain, at least until the next General Assembly in 1954.137
Yet this scheme would not address the other problems arising from the division of the Manila churches
into three separate conferences, or of the Manila Southwest Annual Conference, where personal
differences among certain church leaders had led some churches either to want to be created into a
new separate conference, or else to transfer to another neighboring conference.
Apart from those troubles arising from mainly personal matters, the more compelling and more logical
reason for the "redistricting" of churches in the Manila area was to solve the now apparent
disadvantage of having churches in the city divided among three separate conferences of two Luzon
Areas. It was now clear that this division had been dictated by considerations that might have been
necessary when the different Churches were uniting, but which had now become obstacles to the
efficient operation for mission of the united Church. It was Bishop Cipriano Navarro, Bishop of ManilaSouth Luzon Area, who most clearly articulated the issue when he wrote to the 1952 General Assembly:
I am eager to see the Board of Missions and representatives of our three leading churches in
Manila, viz: Ellinwood, Cosmopolitan and the United Church of Manila, sit together and map out
a coordinated, correlated plan of City Mission program as the joint outreach of each of the three
churches on the one hand, and the Board of Mission on the other, whereby the cities of Manila,
Quezon and Pasay, and the thriving towns around, be strategically covered for evangelistic and
missionary outreach of these three churches under the technical and other assistance of the
Board of Missions.138
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From Manila Southeast to Southern Tagalog
As the question of "redistricting" was being mulled over, an interlude occurred which involved the
changing of the name of the Manila Southeast Annual Conference. Thus, at the 3rd General Assembly in
1952, the delegates representing the Manila Southeast Annual Conference, namely, the Rev. Alejandro
M. Gube (d. 1954), who was then the moderator, the Rev. Marciano C. Evangelista, the Rev. Alfonso C.
Belulia, Atty. Teotimo Y. Atienza, and Mr. Honorio Montecillo, petitioned the General Assembly that
their conference be renamed the "Southern Tagalog Annual Conference." As the matter was discussed
in the context of other more pressing problems, the General Assembly did not want to bother itself with
what appeared to be a merely procedural matter, and simply referred it back to the Manila Southeast
Annual Conference, with the suggestion that they select "some other more distinctive name."139
At their next annual conference in February 1953, however, the conference members unanimously
adopted the appellation "Southern Tagalog Annual Conference," arguing that this was "the most
appropriate and the best name they could think of." When the newly elected executive committee of
the same conference held their first meeting at Candelaria, Quezon the following April, they upheld this
same chosen name.140 The conference then submitted a new petition to the UCCP Executive Committee,
and the latter, at its meeting on May 1953, approved the petition, changing the name of Manila
Southeast Annual Conference to Southern Tagalog Annual Conferenee.141
The change of name from Manila Southwest to Southern Tagalog was sim-ply an enhancing measure to
denote more properly the geographical identity of this annual conference. But its effect was to raise a
question regarding the appropriateness of the titles "Manila North" and "Manila Southwest", referring
to the two other neighboring conferences, and to heighten the most important issue as to whether the
churches within the city of Manila should not themselves be grouped into a new separate annual
conference.

The Manila Southwest Conference Problem
Meanwhile, personal conflicts among certain leaders arose within the Manila Southwest Annual
Conference, and this problem, which proved to be knotty, soon began to demand an early and definitive
remedy. Presiding Bishop Sobrepeña and Manila-South Luzon Bishop Navarro had tried to smooth out
the conflict, and for a time it appeared to have been solved. But because the real causes were simply
ironed over, the conflict before long flared up once more.
As a result of this frustratingly continuing "misunderstanding obtaining among the leaders of the Manila
Southwest Annual Conference,"142 a group represented by such older ministers as the Rev. Guillermo L.
Abella and the Rev. Rafael B. Resus subsequently raised a petition for the churches in their following to
be constituted into a new Annual Conference.
The matter was taken up by the Executive Committee of the General Assembly at its meeting on
November 25-27, 1953. While sympathetic to the petition, the Executive Committee asked for more
time to resolve the issue, perhaps by the time of the next General Assembly in 1954. Meanwhile, as the
idea of "redistricting" the annual conferences around Manila including the Southwest Annual
Conference gained ground, it was hoped that this measure would somehow prove the answer to the
problem in this conference.
As a temporizing measure, the Executive Committee also voted to "suspend the operation" of the
Manila Southwest Annual Conference and to place the oversight of its churches under the Moderator of
the Southern Tagalog Annual Conference, at least until the 1954 General Assembly, and authorized
122

Presiding Bishop Sobrepeña, Bishop Navarro, and Southern Tagalog Moderator Alejandro M. Gube to
implement this action.143 As Presiding Bishop Sobrepeña would report regarding this conference
problem to the 1954 General Assembly:
In an attempt at solving this problem as well as bringing forth more desirably a possibly more
effective way of regrouping the churches, "re-districting" of the Conference in and around
Manila has been authorized by the Executive Committee. This matter will in due time be raised
during the General Assembly and it is hoped that after it has been resolved the problem which
has been troubling many of the churches in this particular Conference and Jurisdiction will have
been definitely settled.144

The Greater Manila Annual Conference
In 1953 and 1954, the problems faced by the ad hoc Redistricting Committee included the
reorganization of the Manila churches for greater efficiency and effectiveness, and the solution of the
problems obtaining in the West Central Luzon and the Manila Southwest Annual Conferences.145 Even
on the opening day of the 1954 General Assembly, a brief controversy erupted with the submission of
two lists of Manila Southwest assembly delegates, one submitted by the Moderator of the Southern
Tagalog Annual Conference, and another by those churches which insisted on remaining as a separate
annual conference. This was resolved by confirming the Executive Committee action of November 1953,
temporarily attaching Manila Southwest to Southern Tagalog.146
At the 1954 General Assembly, the plan proposed by the Redistricting Committee was one which had
been suggested by an association of Manila pastors, namely, "to group together into a Conference
churches in adjacent urban centers where a situation presents itself and where there [is a] sufficient
number of churches to constitute a Conference."147 This would make possible the coordination of the
efforts of churches with similar problems and interests for greater effectiveness. Though it was stated as
a general principle, it was clear that the Redistricting Committee had the greater Manila area in mind. At
the same time, the Redistricting Committee also proposed that, for the sake of insuring better
leadership and of bringing about a greater sense of strength, conferences with comparatively smaller
memberships and inadequate leadership, should be merged together or attached to larger ones.148
Acting on this report, the 1954 UCCP General Assembly created a Greater Manila Annual Conference,
composed of the churches in the cities of Manila, Pasay and Quezon, along with those in towns
immediately adjoining these three cities, including such local churches in Cavite as James B. Rodgers
Memorial Church in Kawit and Salinas Evangelical Church in Bacoor, but excluding the churches of Pasig
and Tambo in the province of Riza1.149
In line with the principle of local church autonomy, the General Assembly also ruled that, "subject to the
approval of all the churches concerned,"150 the local churches remaining of the Manila-North Annual
Conference were to merge with those of the West Central Luzon Annual Conference to form a new
"South Central Luzon Annual Conference." On the other hand, the local churches remaining of the
Manila Southwest Annual Conference, including those of Pasig and Tambo, would be joined with the
Southern Tagalog Annual Conference.151 This in effect would dissolve the former Manila Southwest
Annual Conference, some of its churches going over to the new Greater Manila Conference and the rest
merging with the Southern Tagalog Annual Conference.
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Continuing Troubles in Manila Southwest and West Central Luzon Annual
Conferences
The creation of the Greater Manila Annual Conference was effected with no great difficulty, particularly
with those churches in Metro Manila previously belonging to the Manila-North and the ManilaSouthwest Annual Conferences. There also appeared to be not much trouble in the transfer of
membership of those Manila Southwest churches due to merge with Southern Tagalog. But the problem
was with those churches of Manila Southwest due to join Greater Manila, but which were not within the
Metro Manila area. They insisted on continuing as a Manila Southwest Annual Conference.
It was also soon found out that some churches of the West Central Luzon Annual Conference were
equally disturbed and unhappy about the plan, which included them, to form a new "South Central
Luzon Annual Conference." In the first place, the representatives of the West Central Luzon Annual
Conference vigorously opposed the proposal, on the ground that they could not work with the two
Pampanga and two Tarlac churches, which early in 1955 bolted from West Central Luzon to join the
Manila-North Annual Conference. These four were Guagua Evangelical Church and UCCP Gumi (Lubao),
of Pampanga; and San Miguel United Church of Christ in the Philippines and Ungot Evangelical Church,
of Tarlac.
The moderator of the West Central Luzon Annual Conference, the Rev. Victorio F. Mendoza, informed
the General Assembly that these Pampanga and Tarlac churches had belonged to their own conference.
But "misunderstandings and troubles" regarding situations in Pampanga and Tarlac became "worse and
worse," until it became clear that the Pampanga leaders and the others in the conference "cannot work
together." It was then that the four local churches seceded from the West Central Luzon Annual
Conference and joined the Manila-North Annual Conference. The Rev. Mendoza then told the Assembly
that West Central Luzon and Manila-North "can cooperate with each other, but never when they are
merged."152 To underscore the issue, Mendoza's fellow ministerial delegate, the Rev. Jose P. Luat,
mentioned the "existence of two local churches in Bancal, Guagua, Pampanga with two pastors."153
Their conference lay delegate, Atty. Salvador M. Morales, also added that "based upon ministerial
standards, these two groups of churches cannot be merged."154
Suddenly faced with this dilemma, all the General Assembly could do was to suggest four possible
courses of action, namely:
1. That West Central Luzon Annual Conference remain as a separate annual conference.
2. That West Central Luzon Annual Conference merge with the adjoining Central Luzon Annual
Conference.
3. That the remaining churches of Manila-North Annual Conference continue as a separate annual
conference.
4. That the remaining churches of Manila-North Annual Conference join the Greater Manila Annual
Conference, though it should be realized that this, in effect, would defeat the purpose of creating
the latter, in the first place.155
The question of "redistricting" the West Central Luzon and the Manila-North annual conferences was
then referred back to the Redistricting Committee.156

The Question of Jurisdictional Boundary
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The creation by the 1954 General Assembly of the Greater Manila Annual Conference, which comprised
churches on both sides of the Pasig River, raised the question as to the jurisdictional membership of the
new Annual Conference, and as to what was now the new boundary between the two jurisdictional
areas. As would be recalled, at the time of union in 1948 the boundary between the two Luzon Areas
was fixed at the Pasig River that runs through Manila.
At its meeting of May 22-26, 1954, the Executive Committee were of the consensus that the Greater
Manila Conference was free to decide as to which juris-dictional area they would belong.157 As most of
them were located south of the Pasig River, the churches of Greater Manila Annual Conference voted at
their annual conference in 1956 to keep their affiliation with what was now called the South Luzon
Jurisdiction. The question of jurisdictional boundary, however, still remained.
This matter was discussed at length at the UCCP Executive Committee of May 29-June 1, 1956. Bishop
Sobrepeña affirmed that to change the 1948 Pasig River boundary was not a simple statute, but would
require an amendment. On the other hand, Bishop Navarro opined that in creating the Greater Manila
Annual Conference, which was composed of churches in the cities of Manila, Quezon, and Pasay and in
immediately adjoining towns, the General Assembly of 1956 had, in fact, changed the 1948 boundary,
although he did not offer an opinion as to what was the new boundary thereafter. Other members of
the Executive Committee tended to think that the decision of the Greater Manila Annual Conference, as
to what jurisdictional area it should belong, should decide the matter of the new jurisdictional
boundary.
Sobrepeña insisted, however, that the creation of the Greater Manila Annual Conference did not change
the boundary of the two jurisdictional areas. He maintained that the boundary between the two Luzon
Jurisdictions was still the Pasig River, and that the local churches on either side of the Pasig may belong
to one and the same conference, but those on the north side still remain with the North Luzon Area and
those on the south, with the South Luzon Area.
In the end, the Executive Committee voted to adopt the following statement:
That the boundary between the Northern Luzon Jurisdiction and the Southern Luzon Jurisdiction
is in question. It is recognized that churches within the Northern Luzon Jurisdiction but affiliated
with the Greater Manila Annual Conference may remain with the Southern Luzon Jurisdiction as
indicated in their action during their 1956 annual conference, and that the question of
jurisdictional boundary be referred to the proper bodies concerned.158
In the end, the matter received a convenient and logical resolution, the jurisdictional boundary following
that of their adjoining conferences.
Interestingly enough, it was also about this time that the titles "Manila-North Luzon" or "Manila-South
Luzon" in reference to the two Luzon jurisdictions began to go out of vogue, in favor of the shorter
"North Luzon Jurisdiction” or "South Luzon Jurisdiction."

Postcript
Some of the most dynamic developments in the UCCP during its first decade took place in Luzon,
particularly in the Ilocano northwest, the interior mission territory in the Mountain Province, the
Kapampangan districts of central Luzon, Manila area and the southern Tagalog region, and the Bicol
peninsula. In part, this dynamism was due to the burst of zeal and enthusiasm, exhibited also in the
Visayas and Mindanao, which followed the consummation of the union of 1948. In part, it was due to
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the vigor of the leadership of both Luzon jurisdictions, and to the faithfulness and constancy of both the
conferences and the local churches.
Of the several external developments that impinged upon UCCP life in Luzon at this time, the one with
the greatest impact was migration, either to the Manila area or to Mindanao. This was not a new
development, but it markedly increased in numbers and frequency in the immediate postwar period, as
a good number of church members, particularly in northern Luzon, left home in search of a better life.
The result would grow more perceptible in the next few years. In the process, some UCCP members
would be "lost," especially when they moved to places where there were no nearby UCCP local
churches, or where there were active other evangelical groups. Years later, it would be known that the
UCCP had simply lost contact with these "lost" members, but that many of them, in their hearts and
understanding, still identified themselves even as late as 1990 as UCCP church members.
Nevertheless, a good number of those who "left Ur for the Promised Land" either found their places in
the established UCCP churches in their new home towns, or else started new UCCP congregations
among themselves. In the end, the net result was to alter, in some cases dramatically, the demographic
distribution of the membership of the UCCP.

REFERENCE NOTES
1

Bishop Leonardo G. Dia, "Visayan Area," in Minutes, 3rd UCCP General Assembly, 1952. Appendix XI, 40.

2

See "Report of Bishop Enrique C. Sobrepeña," in Minutes, 2nd UCCP General Assembly, 1950, Appendix II, 66.

3

"Report of Bishop Leonardo G. Dia, Jurisdictional Head, Visayan Jurisdiction," in Minutes, 2nd UCCP General Assembly,
1950, Appendix IV, 78.

4

Bishop Proculo A. Rodriguez, "The State of the Church in the Mindanao Area, 1949-50," in Minutes, 2nd UCCP General
Assembly, Appendix V, 83-89.

5

Ibid.

6

S.L. Smith, "Report of the General Secretary," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XIII, 99-101.

7

See "Report of the Department of Evangelism, June 1952-May 1953," in Minutes, UCCP Executive Committee, May 28-30,
1953, Appendix XVIII, 123.

8

Minutes, UCCP Executive Committee, Dec. 21-22, 1948, 14-15.

9

Minutes, UCCP Executive Committee, May 14-15, 1954, [Action EC54-10, 4-5.

10 Ibid., 65-66.
11 See "List of Evangelical Influenced Schools," in Minutes, UCCP Executive Committee, Dec. 1, 2 & 5, 1950, Appendix IV, 3941.
12 Bishop Cipriano Navarro, "Report of the Jurisdictional Head for Manila-South Luzon Jurisdiction to the Fourth Biennial
General Assembly, United Church of Christ in the Philippines, Los Baños - May 17-23, 1954," in Minutes, 4th UCCP General
Assembly, 1954, Appendix IX, 98.
13 Ibid., 101.
14 Navarro, "Report of the Jurisdictional Head for Manila-South Luzon Jurisdiction," in Minutes, 4th UCCP General Assembly,
1954, Appendix IX, 99.
15 Ibid., 100.
16 Cf. Bishop Cipriano Navarro, "Southern Luzon Jurisdiction, The Bishop's Report," in Minutes, 6th UCCP General Assembly,
1958, Appendix, 146.
17 Ibid.

126

18 Bishop Enrique C. Sobrepeña, "Manila-North Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XI, 54.
19 "Report of Bishop Enrique C. Sobrepeña," in Minutes, 2nd UCCP General Assembly, 1950. Appendix II, 66. 20 Ibid., 62.
21 See Bishop Enrique C. Sobrepeña, "Report to the Fourth Biennial General Assembly, United Church of Christ in the
Philippines, May 17-23, 1954, Los Baños, Laguna, in Minutes, 4th UCCP General Assembly, 1954, Appendix VII, 84-85.
22 Sobrepeña, "Manila-North Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XI, 55."
23 Ibid.
24 Ibid.
25 Ibid.
26 Sobrepeña, "Report to the Fourth Biennial General Assembly," in Minutes, 4th UCCP General Assembly, 1954, Appendix VII,
84.
27 Sobrepeña, "Manila-North Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XI, 55.
28 Bishop Leonardo G. Dia, "Report of the General Secretary to the Fourth General Assembly, Los Baños, May 17-23, 1954," in
Minutes, 4th UCCP General Assembly, 1954, Appendix VIII, 95-97.
29 See Tye, Journeying with the United Church of Christ in the Philippines, 77.
30 Sobrepeña, "Manila-North Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XI, 56.
31 See "Priority Projects for Evangelistic Outreach, 5-Year Plan," in Minutes, UCCP Executive Committee, November 15-17,
1956, Appendix VII, 72.
32 "Report of Bishop Enrique C. Sobrepeña, Manila-North Luzon Jurisdiction," in Minutes, 2nd UCCP General Assembly, 1950,
Appendix II, 63-64. See also Sobrepeña, "Manila-North Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952,
Appendix XI, 56.
33 The Mennonite staff involved in setting up the Bangued Christian Hospital were Dr. James Brenneman, of Belleville, Pa.;
Mrs. David Hoover, of Pleasant Hill, Ohio; Miss Fannie Shrock, of Lebanon, Oregon; and Mrs. R.C. Navarro, of Norfolk,
Virginia. See J. Andrew Hall and Floyd O. Smith, Survey of Medical Missions in the Philippines (n.p., 1960), 70.
34 Ibid.
35 Sobrepeña, "Manila-North Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XI, 57.
36 See Minutes, 4th UCCP General Assembly, 1954, 3.
37 Sobrepaña, "Manila-North Luzon Area," in Minutes, 3rd UCCP General Assembly, 1954, Appendix XI, 57.
38 Ibid.
39 See "Necrology (1958-1960)," in Minutes, 7th UCCP General Assembly, 88. See also "Necrology (1960-1962)," in Minutes,
8th UCCP General Assembly, 1962, 49-50.
40 Dia, "Report of the General Secretary," in Minutes, 3rd UCCP General Assembly, 1954, Appendix VIII, 95-97.
41 "Statistical Report for January, 1957 to December, 1957," in Minutes, 6th UCCP General Assembly, 1958, 374.
42 "Priority Projects for Evangelistic Outreach, 5-Year Plan," in Minutes, UCCP Executive Committee, November 15-17, 1956,
Appendix VII, 72.
43 "Report of Bishop Enrique C. Sobrepeña, Manila-North Luzon Jurisdiction," in Minutes, 2nd UCCP General Assembly, 1950,
Appendix II, 64.
44 Tye, Journeying with the United Church of Christ in the Philippines, 78.
45 Sobrepeña, "Manila-North Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XI, 57.
46 Minutes, 4th UCCP General Assembly, 1954, 4.
47 Dia, "Report of the General Secretary," in Minutes, 4th UCCP General Assembly, 1954, Appendix VIII, 95-97.
48 "Statistical Report for January, 1957 to December, 1957," in Minutes, 6th UCCP General Assembly, 1958, 374.

127

49 Sobrepeña, "Manila-North Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XI, 56.
50 See "Priority Projects for Evangelistic Outreach, 5-Year Plan," in Minutes, UCCP Executive Committee, November 15-17,
1956, Appendix VII, 72. See also Evangelistic Outreach Projects, 1951-1962, part of "Biennial Report: Department of
Evangelism and Ministry, United Church of Christ in the Philippines, 1956-1958," in Minutes, 6th UCCP General Assembly,
1958, Appendix, 281-282. See also "Department of Evangelism, 1959 Budget," in Minutes, UCCP Executive Committee,
December 9-13, 1958, Appendix XII, 138.
51 Minutes, 4th UCCP General Assembly, 1954, 3.
52 See "Report of Bishop Enrique C. Sobrepeña," in Minutes, 2nd UCCP General Assembly, 1950, Appendix XII, 64-65.
53 Dia, "Report of the General Secretary," in Minutes, 4th UCCP General Assembly, 1954, Appendix VIII, 95-97.
54 See "Dr. Enrique C. Sobrepeña, Bishop for Manila-North Luzon Jurisdiction and Chairman of the General Assembly for
1957-158, to the General Assembly of 1958," in Minutes, 6th UCCP General Assembly, 1958, Appendix, 135.
55 Ibid.
56 Sobrepeña, "Manila-North Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XI, 57.
57 Ibid., 58.
58 See statistical report for 1954, in Minutes, 4th UCCP General Assembly, 1954, 95-96.
59 "Statistical Report from January, 1957 to December, 1957," in Minutes, 6th UCCP General Assembly, 1958, 374.
60 "Priority Projects for Evangelistic Outreach, 5-Year Plan," in Minutes, UCCP Executive Committee, November 15-17, 1956,
Appendix VII, 72.
61 Sobrepeña, -Manila-North Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XI, 58,
62 "Statistical Report from January, 055 to December, 1955," in Minutes, 5th UCCP General Assembly, 1956, [270].
63 See Several Springs, One Stream, 1, 408.
64 Walter N. Roberts, The Filipino Church: The Story of the Development of an Indigenous Evangelical Church in the Philippine
Islands as Revealed in the Work of "The Church of the United Brethren in Christ" (Dayton, Ohio: The Foreign Missionary
Society and The Women's Missionary Association, United Brethren in Christ, 1935), 82-85.
65 Ibid., 90.
66 Ibid., 91.
67 Ibid.
68 Information supplied by William B. Mariano, "A Written Report on How the UCCP Capitol Church, Bulanao, Tabuk, KalingaApayao Came About," submitted as a term paper in a Philippine Church History class at the Sill iman Divinity School, 19881989.
69 Roberts, The Filipino Church, 127.
70 Ibid., 127-128.
71 See Stephen L. Smith, "Report of the Secretary of Missions to the Fourth Biennial General Assembly, United Church of
Christ in the Philippines, Los Baños, May 17-23, 1954," in Minutes, 4th UCCP General Assembly, 1954, Appendix XII, 147.
72 Sobrepeña, "Report to the Fourth Biennial General Assembly," in Minutes, 4th UCCP General Assembly, 1954, Appendix XII,
146.
73 See "Financial Reports 1954," Minutes, 4th UCCP General Assembly, 1954, Appendix XI, 4-5.
74 "Report of Bishop Cipriano Navarro, Southern Luzon Jurisdiction," in Minutes, 2nd UCCP General Assembly, 1950, Appendix
II, 67-68.
75 Rodney A. Sundberg, "Report of the Secretary of Missions," in Minutes, UCCP Executive Committee, May 28-30, 1953,
Appendix XVII, 115.
76 Angel B. Taglucop, "Report of the Secretary of the Department of Evangelism to the Fourth Biennial General Assembly,
United Church of Christ in the Philippines, Los Baños, May 17- 23, 1954" Minutes, 4th General Assembly, 1954, Appendix
XIII, 151.

128

77 See "Statement of Operation, January Ito December 31, 1953," in Minutes, 4th UCCP General Assembly, 1954, Appendix XI,
4.
78 See "Philippine Board of Missions, 1955 Budget."
79 "Minutes of the Personnel Committee, June 8, 9, and 11, 1955," in Minutes, UCCP Executive Committee, June 9-14, 1955,
Appendix IX, 139, 141, 143.
80 Minutes, 4th UCCP General Assembly, Los Baños, May 17-23, 1954, [Action GA54-631, 31.
81 See Minutes, UCCP Executive Committee, November 15-17, 1956, [Action EC56-164], 17.
82 As quoted by Laubach, People of the Philippines, 296.
83 Ibid.
84 Ibid., 296-297.
85 The eleven others were Apolonio and Toribia Esternon, Justo Escalderon, Telesforo and Raymunda Ernacio, Teodoro
Escalderon, Pedro Floresca, Melecio Estonanto, Adolfo Encinares, Guillermo Hequibal, and Gliceria Labita. The donor of the
church lot was Mr. Telesforo F. Ernacio. See "United Church of Christ in the Philippines, Barcelona, Sorsogon, Golden
Jubilee [April 14, 1978], n.p.
86 See Several Springs, One Stream, 1, 408.
87 "Report of Bishop Cipriano Navarro, Southern Luzon Jurisdiction," in Minutes, 2nd UCCP General Assembly, 1950, Appendix
II, 67-68.
88 Dia, "Report of the General Secretary," in Minutes, 4th UCCP General Assembly, 1954, Appendix VIII, 95-97.
89 "Report of Bishop Cipriano Navarro," in Minutes, '2nd UCCP General Assembly, 1950, Appendix III, 71.
90 Navarro, "Report of the Jurisdictional Head for Manila-South Luzon Jurisdiction," in Minutes, 4th UCCP General Assembly,
1954, Appendix IX, 102.
91 Bishop Cipriano Navarro, "Report of the Department of Christian Education to the Fourth Biennial General Assembly,
United Church of Christ in the Philippines, Los Baños, Laguna, May 17-23, 1954," in Minutes, 4th UCCP General Assembly,
1954, Appendix XIV, 160.
92 Navarro, "Report of the Jurisdictional Head for Manila-South Luzon Jurisdiction," in Minutes, 4th UCCP General Assembly,
1954, Appendix IX, 102-103.
93 The ministers were the Rev. Pedro Eleazar Racelis, the Rev. Simeon Ygloria, the Rev. Francisco Luz Beltran, the Rev. Diego
Villegas, the Rev. Vicente B. Verora, the Rev. Jose P. Oracion, the Rev. Dr. Levi V. Oracion, the Rev. Modesto Diolanda, the
Rev. Delfin S. Cavida, Sr., the Rev. Jesse S. Cavida, the Rev. Henry B. Aguilan, the Rev. Marcelino Caja, the Rev. Celso I.
Saliendra, the Rev. Pepito Rosas (adopted son of Lucban), the Rev. Abraham Vallega, and the Rev. Obleñas Bautista.
The deaconesses were Miss Panfila Babista (later Mrs. Hadden), Mrs. Maximina Abanilla, Mrs. Mercedes I. Rodriguez, Miss
Flor Sario, Miss Josefina I. Saliendra, Mrs. Lorenza S. Cavida, Mrs. Senna C. Bahia, Mrs. Lourdes L. Rama, Mrs. Rosario L.
Cabuya, Mrs. Leonila I. Ison, Mrs. Amor V. Hernandez, Mrs. Oyie H. Alitagtag, Mrs. Genial (Jean) S. Santiago, and Mrs.
Rebecca R. de Castro.
See "Kasaysayan ng Iglesia ng Lucban," in "Handog sa ika-74 Taong Buhay ng United Church of Christ in the Philippines sa
Lucban, Quezon, Agosto 17, 1980," n.p.
94 Navarro, "Manila-South Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XI, 48.
95 Dia, "Report of the General Secretary," in Minutes, 4th UCCP General Assembly, 1954, Appendix VIII, 95-97.
96 See "Statistical Report from January, 1955 to December, 1955," in Minutes, 5th UCCP General Assembly 1956, [270].
97 "Statistical Report from January, 1957 to December, 1957," in Minutes, 6th UCCP General Assembly, 1958, Appendix, 374.
98 In 1954 both Moderator Alejandro Gube and his son, Rev. Josue Gube, died during that same year. Another son, Rev.
Isagani Gube, thereafter became pastor of his father's church in Lipa City. See Cipriano Navarro, "Report of the Southern
Luzon Jurisdiction," in Minutes, 5th UCCP General Assembly, Appendix, 262.
99 Navarro, "Manila-South Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XI, 49.
100 See Joel E. Tendero, Primitivo M. Arce, and Jessie S. Suarez, "Kasaysayan ng Iglesia ng Candelaria, Quezon."

129

101 Navarro, "Manila-South Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XI, 49.
102 Ibid.
103 Ibid.
104 Ibid.
105 Ibid., 46.
106 Ibid., 49.
107 Ibid., 59.
108 See statistical report, in Minutes, 4th UCCP General Assembly, 1954, Appendix VIII, 95-96.
109 Minutes, 4th UCCP General Assembly, 1954, 3.
110 See "Report of Bishop Cipriano Navarro, Southern Luzon Jurisdiction," in Minutes, 2nd UCCP , General Assembly, 1950,
Appendix XII, 67-68.
111 Ibid., 72-73.
112 Ibid.
113 See statistical report, in Minutes, 4th UCCP General Assembly, 1952, Appendix VIII, 95-96.
114 Navarro, "Manila-South Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XI, 48.
115 The founding members of Santo Domingo Evangelical Church were Miss Teresa Romero [later Mrs. Francisco Santiago],
Donato Olovere, Salvador Baltar, Marcial Bigueras, Inocentes Bismonte, and the members of the Banal family. For the
Legaspi Port Church, the charter members were the families of Francisco Santiago, Getulio Erandio, M. Azagra, Atty.
Barranda, and others surnamed Lazaro, Frias, Campomanes, Revenke, Camarllo, Ramos, Ardales, Mateo, Belgira, Carretas,
and others.
On the other hand, the founding members of the San Roque Evangelical Church were the families of Francisco Santiago,
Getulio Erandio, Gerardo Raquel, Antonio Tiimago, and others surnamed Oropesa, Margallo, Tuazon, Arao, Rodrigo, and
Albania. See "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.
116 "Statistical Report from January, 1955 to December, 1955," in Minutes, 5th UCCP General Assembly, 1956, Appendix, [270].
117 "Statistical Report for January, 1957 to December, 1957," in Minutes, 6th UCCP General Assembly, 1958, Appendix, 374.
118 Navarro, "Report of the Jurisdictional Head of Manila-South Luzon Jurisdiction," in Minutes, 4th UCCP General Assembly,
1954, Appendix IX, 102.
119 Ibid.
120 Ibid.
121 Ibid.
122 Ibid., 103. See also Navarro, "ManiIa-South Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XI, 48.
123 See Several Springs, One Stream, I, 206.
124 Navarro, "Manila-South Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XI, 47.
125 Ibid.
126 Navarro, "Report of the Jurisdictional Head for Manila-South Luzon Jurisdiction," in Minutes, 4th UCCP General Assembly,
1954, Appendix IX, 99.
127 Ibid., 100.
128 See "Philippine Missionary Directory 1966" (Manila: Philippine Crusades, 1966), 20-22, 50- 103.
129 "Report of Bishop Cipriano Navarro, Southern Luzon Jurisdiction," in Minutes, 2nd UCCP General Assembly, 1950, Appendix
III, 72-73.
130 Ibid;

130

131 Ibid.
132 Navarro, "Manila-South Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XI, 51.
133 Dia, "Report of the General Secretary," in Minutes, 4th (ICU General Assembly, 1954, Appendix VIII, 95-97.
134 Navarro, "Manila-South Luzon Area," in Minutes, 3rd UCCP General Assembly, 1952, Appendix XI, 52.
135 Minutes, lit UCCP General Assembly, 1948, 18.
136 See Minutes, 3rd UCC? General Assembly, 1952, [Action GA52-44], 17.
137 Minutes, UCCP Executive Committee, November 25-27, 1953, [Action EC53-129], 12.
138 Bishop Navarro, "Manila-South Luzon Area," in Minutes, 3rd LICCP General Assembly, 1952, Appendix XI, 51.
139 Minutes, 3rd UCCP General Assembly, 1952, [Action GA52-46], 17.
140 See "Excerpt of the resolution adopted by the members of the Manila Southeast Annual Conference during their annual
meeting held at San Pablo City, February 26-27, 1953, and the first meeting of the Executive Committee of the same
conference held at Candelaria, Quezon, April 4, 1953," in Minutes, UCCP Executive Committee, May 28-30, 1953, Appendix
X, 90.
141 Minutes, UCCP Executive Committee, May 28-30, 1953, [Action EC53-441, 10.
142 Minutes, 4th UCCP General Assembly, 1954, 6.
143 Minutes, UCCP Executive Committee, November 25-27, 1953, [Actions EC53-I68, EC53-169, EC53-1 701 21. See also Bishop
E.C. Sobrepeña, "Report to the Fourth Biennial General Assembly, United Church of Christ in the Philippines, May 17-23,
1954, Los Baños, Laguna," in Minutes, 4th UCCP General Assembly, 1954, Appendix VII, 84.
144 Sobrepeña, "Report to the Fourth Biennial General Assembly," in Minutes, 4th UCCP General Assembly, 1954, Appendix VII,
84.
145 These recommendations of the Redistricting Committee were approved by the UCCP Executive Committee at its meeting
of May 14-15, 1954. See Minutes, UCCP Executive Committee, May 14-15, 1954, [Action EC54-13], 5.
146 Minutes, 4th UCC? General Assembly, 1954, [Action GA54-24], 7.
147 Ibid., 13.
148 Ibid.
149 Ibid., [Action GA54-66], 33.
150 Ibid., [Action GA54-67], 33.
151 Ibid.
152 Minutes, 4th UCCP General Assembly, 1954,33.
153 Ibid., 34.
154 Ibid.
155 Ibid.
156 Ibid., [Action GA54-68], 34.
157 Minutes, UCCP Executive Committee, May 24-26, 1954, 13.
158 Minutes, Executive Committee, May 29-June 1, 1956, [EC56-100], 66.

131

Chapter V
ADVANCE IN THE VISAYAS AND MINDANAO
Mindanao has many outreach opportunities which must be grasped
now as the situation is still in a fluid state.
The immigrant areas are plentiful and the immigrants
are open to friendly approaches.
This is common knowledge to us Protestants.
The support to outreach work in . . . [many places] . . .
deserve special attention. . .
Praise God for giving us such a challenge and such an opportunity.
— Bishop Proculo A. Rodriguez, 1956

As referred to in the previous chapter, the Visayas and Mindanao jurisdictional areas differed from those
in Luzon mainly because each of the former arose out of a homogenous church heritage and tradition,
Presbyterianism in the Visayas and Congregationalism in Mindanao. It was perhaps natural that the
most vehement opposition to episcopacy in the UCCP in the early days was expected to come from
these two Areas. But it was soon discovered that the fears connected with the office of Bishop were
more imagined than real, and the UCCP Bishops turned out to be more of "promotional officers" rather
than ecclesiastical lords, as was originally imagined. The issue of having Bishops or not did not
completely subside in later years, but it can safely be said that the UCC'P church members in Visayas and
Mindanao had rediscovered the value of episcopacy, not in the medieval European sense, but in the
spirit of the New Testament and the early Church. This particular development in the life of the UCCP
was an illustration of how church union involving various ecclesiastical heritages often helps each group
to recover elements of basic Christian tradition which during their separation may have suffered neglect
or disuse.
Because the Visayas and Mindanao Areas came into the UCCP as homogenous and established units in
the old United Evangelical Church, there was thus none of the sometimes touchy adjustments and
realignments of church tradition which was experienced in Northern and Southern Luzon. For Visayas
and Mindanao, the transition from the UEC to the UCCP was accomplished without neither hitch nor
difficulty.
There was also one further peculiarity of the situation in the Mindanao Area. This was the fact that in
the immediate post-war period, as dislocations in the economy resulting from the war caused privation
for many landless families and as the changed conditions loosened ties to old ways, and in many cases,
even to one’s birthplace, many people from Luzon and the Visayas migrated to Mindanao — which soon
came to be called “the land of promise.” For the Protestants among the settlers who knew their Bible,
moving out to a new, distant, and unknown country as Mindanao was something akin to an act of faith,
a dependence on God who will provide, reminiscent of the Old Testament story of Abraham’s journey
from Ur.
Coupled with vigorous evangelistic activity by the Mindanao churches, the net result, which became
obvious after a few years, was the significant change in the demographic distribution of Protestants in
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the Philippines. By 1970, the provinces of Davao and Cotabato would have the highest percentages in
the country of Protestants of almost all confessional families, rising up to 10% of the regional
population.
The Visayas Area
With a total membership in 1950 of 33,089, including a net gain of 2,601 [representing more than 10%]
over the past year, the Visayas Area at that time was the largest jurisdiction in terms of church
membership, though the Manila-North Luzon Area came in as a close second with 32,183. About half of
the new members in the Visayas came from southern Masbate, northern Leyte, and north-ern Samar,
though there was also significant growth in Siquijor Island and northern Bohol, including the islets off
the latter’s northern coast.1 Yet this figure of 33,089 was but a tiny segment, a mere 0.6%, of the entire
Visayan population, which numbered some 5,500,000 in 1948.2
In the Visayas Area, the strength of the UCCP local churches generally lay in the vigorous local church
leadership, the well-developed women’s organizations, and the enthusiasm of the local church and
conference youth fellowships. In several places, particularly in the Dumaguete Annual Conference, it
was the church women who were the chief supporters of mission outreach. The church young people in
the Visayas were also among the first to respond favorably to the idea of work camps and caravans
promoted by the “Commission on Youth Work” of the UCCP General Assembly.3
Reading between the lines of Bishop Leonardo G. Dia’s reports at that time, it appears that the thrust of
all the various conferences in the Visayas Jurisdiction was in evangelism. This was conducted with great
zeal and enthusiasm, especially in northern Antique, northern Negros Oriental, northern Bohol,
southern Masbate, and northeastern Samar.

Pressing Needs of the Visayas Churches
Despite their strength in the above areas, the Visayas churches, however, were characterized by several
conditions of pressing concern in the early 1950’s. The most important of these were the need to
develop the spiritual life of many rural churches in the area, and the great lack of appropriate Christian
literature. The church members were also too busy trying to make a living, and could give little time to
do evangelistic witness among their neighbors in the rural communities. On the matter of Christian
literature, the need was for special locally prepared materials written from the perspective of the
people. As Bishop Dia put it in 1950:
We are of the opinion that here is a field for the investment of talent by local writers. In many
places our Sunday Schools are weak because we lack materials for use by teachers and pupils.
Our evangelistic campaigns limp because we have no literature to be placed in the hands of
prospective church members.4
This lack of suitable literature would haunt the UCCP for a great many years to come.

Iloilo-Antique Annual Conference
In the early years, the churches in the Iloilo-Antique Annual Conference had been among the fastest
growing in the Presbyterian Church. But as noted in the previous volume, the Panay Presbyterian
churches irreparably suffered when the Presbyterian Mission left the island for Samar in the exchange of
mission territory with the Baptists in 1925. The Panay Presbyterians at that time numbered about
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10,000 in about 60 congregations. But when their Presbyterian missionaries left in 1925, the majority of
the Panay Presbyterians, except for four congregations in Antique province which joined the Baptists,
staunchly remained Presbyterian. Until 1936, they also stayed out of the United Evangelical Church of
1929, as mentioned in the first volume of this work.5 Thus, in effect, they were virtually orphaned for
ten years.
As practically all local churches at that time had not yet attained self-support, many pastors and
evangelists continued to labor even without salary, though some of them were eventually forced to
migrate to Mindanao in search of better living conditions, or else joined the Baptists.6 With the loss of
some of their leaders during these years, the Presbyterian congregations in Panay declined in
organization, and many of their church-buildings went into utter disrepair.
Not until they joined the United Evangelical Church in 1936 did they once more receive assistance from
the three cooperating American mission boards. Their decline during the interlude, however, was most
tragic, for even fifty years and more afterwards they would not be able to recover their numerical
strength in 1925. In the immediate postwar period, the conference suffered more losses, as a good
number of church members migrated to Mindanao, specially to Cotabato and Davao.
As alluded to earlier on, because Of vigorous guerrilla activity in Panay during the war, most of the
church buildings were burned or otherwise destroyed. In the immediate postwar period, the
congregation in Iloilo City worshipped with the different Baptist churches in the city, until aid from the
Restoration Fund from the U.S. Churches enabled them to rebuild their own sanctuary on Delgado
Street, which was completed only in 1951.7
At the end of the war also, a new calamity befell the conference in the wake of the flare-up of Huk rebel
activities, which were widespread throughout the island of Panay. In the heyday of the Huk movement,
especially in 1950-51, Antique had a large dissident element, which actually held some of the towns.
Most of the UCCP church members in Panay were humble farming folk who lived in the mountains of
Antique. When they were forced, in the wake of the government’s anti-insurgency measures, to move
to the lowland towns, most of the UCCP churches for the duration were disbanded. The pastors and the
moderator suffered for lack of salary as a result. It was not until 1951 that peace and order returned,
after government troops captured the local Fink leaders and broke the backbone of the insurgency.8
In 1948, the membership of the Iloilo-Antique Annual Conference had gone down to but a little over
4,000 church members in 45 organized churches and a handful of congregations. Another problem of
serious proportions was the fact that up to 1950; the conference had only four ordained ministers, two
of these well past retirement age.9 The oldest, the Rev. Maximo P. Olivo (1877-1962), had then reached
the ripe age of 71. Only slightly younger was the Rev. Clemente C. Constantino. The third pastor, the
Rev. Ramon C. Garcia, was but 56, but he was partly paralyzed by a recent stroke, though he labored on
despite this phys-ical disability. The youngest of the four was the moderator, namely, the Rev. Juan E.
Nuftez, who, however, had failing eyesight.
In 1951 the Rev. Ramon M. Lunasco, a new graduate of the Silliman College of Theology was ordained,
and the following year, there also came the Rev. Ruperto T. Contreras, a fresh graduate from Union
Theological Seminary. Welcome as these new personnel additions were, they were sadly not enough, for
the conference needed at least 13 more ministers.
Like the other conferences in the Visayas Area, Iloilo-Antique Annual Conference in the postwar years
continued to lose members through migration to Mindanao. Yet in 1949-1950, it posted a net gain of
161 members,10 perhaps a small figure in absolute terms but a great gain to a long-beleaguered
conference. It also had the distinction of being the first to pay its quota to the General Assembly for the
biennium 1948-1950 and, moreover, turned in a contribution of P305.00 for world mission, and P125.00
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for the expenses of the UCCP delegate to the Bangkok Conference of the East Asia Christian Conference
in 1950.
At its annual meeting in March, 1953, the Iloilo-Antique Annual Conference voted to seek permission
from the General Assembly to change its name to “Panay Annual Conference,” in connection with its
plat to extend ‘work to the province of Capiz, where the UCCP had a church in barrio Damayan, in
Sapian, which had been organized by the United Evangelical Church just before World War II. By this
move, it was also expected that Iloilo-Antique Annual Conference would take care of the UCCP churches
in Palawan, which for long had been left orphaned by distance and difficulty of access. In fact, in 1952 a
representative from the Palawan churches came to Iloilo to ask for an intern student, reminiscent of the
way the Cuyo Presbyterian Church had, come seeking aid from Panay in 1917. To local objections raised
that this would be intruding into Baptist territory, it was argued that the conference “will only try to
reach those unevangelized areas in Capiz and where there is no organized Baptist Church.”11
The UCCP Executive Committee, however, believed that adopting the pro-posed new name and moving
into Capiz would be undue infiltration into the field of the Baptist Convention, and therefore advised the
Iloilo-Antique Annual Conference to retain its current name, “at least for the present.”12 The conference
accordingly complied with this action, and when it finally changed its appellation, it adopted the more
embracing though even more vague, and thus safer, title of “Western Visayas Annual Conference.” In
the end, moreover, the Palawan churches would remain with the Southern Luzon Jurisdiction because of
the comparative frequency of travel between Palawan and Luzon, rather than Panay.
For most of the years of this decade, the moderator of Iloilo-Antique Annual Conference was the Rev.
Juan E. Nunez, who held the post in 1946-1954 and again in 1956-1958, the intervening biennium of
1954-1956 being held by the Rev. Ramon C. Garcia. In 1958, however, new blood and new thinking,
which were more congenial with the present times, came to the conference with the election as
moderator of the Rev. Ruperto T. Contreras, one of the most able church officers in the UCCP, who
served as such for the next three terms.
The main bulk of UCCP church members in Panay was concentrated in northern Antique, in the region of
Culasi. Since Contreras beginning 1957 was concurrently pastor of Culasi UCCP, he established the new
seat of the conference there, which was then a second-class municipality of Catholics, Aglipayans, and
Protestants. In addition to Culasi town church, there were eight other organized UCCP churches in the
Mountain barrios, such as Carit-an, Pangihon, Paningayan, Pitac, Moleta, Osario and Flores, the last
three being named after pioneer pastors of Panay. Flores church had 141 members, and Pitac church
had 230 members. Indeed, all these eight barrios were “Protestant barrios.”13
By 1952 the conference had risen to just about 5,000, a remarkable 25% increase in the past biennium.
Another two years later, the number of communicants was reported at 3,627.14 By dint of zeal and hard
effort in evangelism, the Iloilo-Antique Conference by 1958 was able to raise its communicant membership further to 4,477 — again, a commendable 29.5% increase over the immediate quadrennium — and
the total worshipping community to 7,639.15 Most of the new members came from the mountain towns
of Antique, particularly in the interior region near Culasi.

The Culasi UCCP
Some understanding of the UCCP churches on Panay may be gleaned from the statistics of Culasi church
in 1958. It was the third church in the town, after those of the Catholics and the Aglipayans. Culasi
Evangelical Church, as the old-timers still loved to call it, had a modest but beautiful building, erected in
1949 with a sum from the Restoration Fund of the Presbyterian Board and some local help.
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In 1958, the congregation numbered about 177. One of its elders, Mr. Felipe Alon, was Vice-Mayor of
the town, a humble man who was often seen sweeping and tending the church grounds. The church
treasurer, named Mr. Pablo Orcajada, was also the Municipal Treasurer, while the secretary of the
church council, Mr. Flaviano Musquara, was a teacher in the Antique School of Fisheries, in Tibiao,
Antique.
The membership roll of Culasi church in 1958 showed that it had at that time two lawyers, one doctor
(who, however, was practicing his profession in the city), 18 school teachers, five government
employees, six businessmen, six carpenters, three fishermen, four tuba gatherers, and the rest (about
35 or so) home-makers. The report did not include the children of church members, including high
school and college students, although it is known that there were a good number of them at the time.
The new pastor since 1957 was none other than Moderator Ruperto T. Contreras.16
As mentioned in the first chapter, the Culasi congregation was typical of the large-town UCCP churches
in the country at the time.

Dumaguete Annual Conference
Although the Dumaguete Annual Conference was geographically small and, in fact, was the smallest in
the Visayas Jurisdiction, comprising only the province of Negros Oriental, the sub-province of Siquijor
Island, and the two Cebuano-speaking towns of San Carlos and Calatrava in Negros Occidental, the area
had a total population in 1948 of about 500,000. Yet, in terms of membership, Dumaguete was the
largest Annual Conference in the entire UCCP, a distinction it would continue to maintain in succeeding
years. As in pre-war days, it still had the largest Protestant local church in the Philippines, namely, that
of Guihuingan, Negros Oriental.
With 1,609 new communicant members gained in 1949 alone, representing an increase of nearly
13.5%.17 Dumaguete in 1950 was the fastest growing annual conference in the entire UCCP, though,
with the rise of other conferences, particularly in Mindanao, it was not able very long to keep up this
lead.
From 1946 to 1953, it had as moderator the Rev. Simeon S. Emilia (1886- 1984), one of the oldest
pioneer church workers in Negros Oriental. Emilia was succeeded by the Rev. Marcelo Q. Perez, who
served in that capacity from 1953 to 1967, except for an intervening period in 1959-1965, when the Rev.
Arturo Jason was moderator.
Dumaguete Annual Conference had some of the most venerable pastors in the entire UCCP, some of
them among the earliest ordained in the Presbyterian Church between 1909 and 1914.18 These included
the Rev. Restituto C. Malahay (1873-1964), his younger brother the Rev. Enrique C. Malahay (18771960), the Rev. Simeon S. Emilia, and the Rev. Pedro F. Royola. Enrique Malahay would be forced for
health reasons to retire in the early 1950’s, but his elder brother Restituto and their two colleagues
were still active in church work in 1954, with Restituto by then having had 46 years of service in the
ministry.
The Rev. Royola, a man who had had a colorful experience in the ministry, was pastor of Dumaguete City
Church at this time. Ordained by the Cebu Presbytery in 1914, Royola briefly served in Bohol and then
became pastor of Jimalalud Presbyterian Church. In 1916, he left for Hawaii and for eight years served as
the second Filipino Protestant missionary [after the Rev. Simeon Ygloria (1884-1922)] in that U.S.
possession, working among Filipino plantation workers. Moving on afterwards to the U.S. mainland, it
was Royola who organized in 1926 the Filipino Presbyterian Church in Salinas, California — the first
Filipino Protestant congregation in the U.S.A. — and served as its first pastor till he re-turned to the
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Philippines to accept the pastorate of Cagayan United Evangelical Church in 1929-1935. In 1950, it was
the Rev. Royola whom the Dumaguete United Evangelical Church asked to be its pastor, a post he held
till 1955.19
The other beloved “old man” of the Dumaguete Annual Conference was the Rev. Emilia, the first
moderator of Dumaguete Presbytery when it was organized in 1918.20 A man of small stature and quiet
ways, but with a great heart, it was Emilia who was the foremost leader of the Dumaguete Presbytery
and the Dumaguete District Conference of the United Evangelical Church. Emilia was several times
reelected Moderator of the Dumaguete Presbytery. He was also the pastor of the Dumaguete town
church for 22 years from 1923 to 1945. Aside from many other ways in which Emilia had amply shown
his religious zeal, his devotion to the Church may be seen in the fact that during the war years, there
were only three books that he kept with him wherever his family went — the Bible, and the two bound
volumes of the Minutes of the Dumaguete Presbytery/Dumaguete District Conference, which are
preserved intact in the conference office to this day.21 Though he reached retirement age in 1951, Emilia
continued active in church work till the 1960’s, going past half a century of unbroken Christian service.
If only in terms of numbers, GuihuIngan Evangelical Church in northern end of the conference had been
the pride and joy of the Presbyterian Mission and the United Evangelical Church, and, as previously
mentioned, had been the largest Protestant local church in the Philippines. But the fact was that the
overwhelming bulk of its membership came from the many satellite congregations, at one time up to
about 30, in the mountain barrios, which remained attached to the mother church in the town proper. It
was not until about 1958 that Guihulngan church, which then had more than 5,000 members, was
broken up into several smaller congregations for convenience of administration.22
In 1946 the elders of the Guihulngan church established a local school called Hibbard Institute, named
after the founder of Silliman University.23 It was intended to be the junior northern counterpart of
Silliman. Unfortunately, due to human finitude and weakness which was made to rule over, instead of
being transformed by, the absolute ethical imperatives of the Gospel, Hibbard Institute, in spite of its
great hopes and ambitions, became instead a bone of serious contention among the local church
leaders, including the pastor. The school suffered sudden demise, and the local church, far from being
edified, was instead debased and mortified, though in time the local leaders mended their division and
went about the work of the church.24
In the 1950’s, the Dumaguete Annual Conference also had the largest UCCP church building in terms of
seating capacity. This was the Silliman University Church, construction of which begun just before the
outbreak of World War II, it being dedicated on April 2, 1950.25
In terms of evangelistic work, Dumaguete was among the more active conferences in the UCCP, with
extensive evangelistic outreach in the mountains of Negros, particularly in Mabinay, where several
agricultural colonies had been established, a good number of these by landless members of the UCCP.
Since 1948, it also carried on a mission project in Langao in the mountains of Negros sup-ported by
Silliman University Church. The women’s Conference Dorcas Society, which had organized a “Women’s
Missionary Union,”26 also gave full support to a traveling nurse, a Miss Rachel Rendal, who was based at
Langao and gave primary health care to various mountain rural communities in the interior.27 Silliman
University Church was also one of the staunchest supporters of the Bilaan Mission in Cotabato. The
Sunday School arid CYF were also active on the conference level.
The postwar ministerial training program of the conference also bore early fruit, when four of its
students at the Silliman College of Theology graduated in April, 1952.28 About 1957, the United Church
Men also beautified the altar and chancel of Dumaguete City UCCP — which was not a mundane event,
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as it may appear, considering the fact that in the 1930’s, the congregation was seriously troubled by a
local controversy as to whether or not a cross should be set up at the back of the chancel.
In the first decade of the UCCP, one of the most effective programs in the conference was systematic
visitation beginning 1956 of all its 38 local churches.
Every Sunday, three teams of four members each — all outstanding leaders in the various departments
of the conference visited a different church each time. They looked into such matters as finances,
Sunday School organization, etc. The visitation committee for 1956-1957 was chaired by Mrs. Rosemary
F. Bell, Presbyterian missionary and faculty member of Silliman University.29
In 1958 the Dauin UCCP was organized through the efforts of the elders and other lay people of the
Dumaguete church.30 That same year, two new chapels at Bunawon and Tampa were built, while a
campaign was launched to raise funds for five other new houses of worship. The conference also
contributed two personnel to the work of the Visayas. Jurisdiction, namely, the Rev. Francisco Cullamar,
as promotion worker for Community Development under the Department of Public Welfare, and the
Rev. Ignacio Villalino, for ‘the Visayan Audio-Mobile Unit under the Department of Evangelism.31

The Dumaguete Conference Dorcas Society
One of the special strengths of the Dumaguete Annual Conference was its women’s work, and
noteworthy in this connection were the labors of Miss Rosa B. Balbon (b. 1901), founder of the
Philippine branch of the Dorcas Society during the period of the United Evangelical Church. Miss Balbon,
a native of Manjuyod, Negros Oriental, started her professional career as a public school teacher in
1922, after completing her first year studies at the Negros Oriental High School. Through summer
classes at Cebu, Iloilo, and Zamboanga, she eventually earned her high school diploma. At this time,
there already existed the Manjuyod United Evangelical Church, which began through the work of three
youths from the town, namely, David Anfone, Marciano Baldosa, and Zosimo Kadile, who became
Protestants while studying at Silliman Institute. Some of the earliest church members came from the
Anfone, Baldosa, Kadile, Baldado, and Cadiz families.
About 1930 Miss Balbon and another teacher, Guillermo Abugan, saw a copy of the Bible, and became
intrigued by its contents. Two years later, both teachers turned Protestants and were baptized by the
Rev. Andres Tiloy, then pastor of Manjuyod. Though their decision met animosity, scorn and sneers from
their colleagues, who could not believe that teachers could ever turn Protestant and thus accused them
of “consorting with mountaineers” [naipon sa mga bukidnon], both converts held on to their faith. In the
end, however, Rosa Balbon was forced to leave school to prevent her co-teachers from being further
scandalized, and thereafter became a volunteer church worker.32
One important and hitherto unsung piece of service which frail-looking Rosa Balbon did was to help
open the mountains of Mabinay for settlement by lowlanders, originally all from Manjuyod. In the early
1930’s, when so many landless folk from Negros, including entire Protestant families, were migrating to
Mindanao to seek land and a better life, Rosa’s father, Felipe Balbon, asked the Manjuyod would-be
migrants to look for land nearer home, and spoke of a level plateau he had heard about in the border
mountain country between Negros Oriental and Negros Occidental. Rosa volunteered to help in this
search, and was given money by a local evangelical church member, Don Daniel Sycip, to go to Manila
and fetch a government surveyor. Twice Rosa went to Manila, first in 1936 to the Land Classification
Survey Office, and again in 1937 to the Government Surveyor’s Office. On both occasions, she brought
back a party of officials, and went with them to the mountains of Mabinay, walking two days through
virgin forests to their destination. A large party of land-seekers, mostly from the town of Manjuyod,
138

went along with the surveyor’s party in 1937, and Rosa and the Rev. Sancho Anfone held services for
them every night during their trek to the mountains. As a result, majority of the earliest settlers in
Mabinay in 1937 were people from Manjuyod, including officers of the Manjuyod United Evangelical
Church. The role that the Manjuyod church members, particularly Rosa Balbon, played in this enterprise,
was responsible for sowing the seeds of the evangelical faith in Mabinay. Half a century afterwards, the
UCCP presence in that upland municipality would be represented by 13 organized local churches and 15
worshipping congregations.33
But Rosa Balbon gave to the UCCP an even greater contribution in being the founder of the Philippine
counterpart of the Dorcas Society, which she started in Manjuyod about 1934. The Dorcas Society
spread throughout the local churches of what was then called the Dumaguete District Conference of the
United Evangelical Church in 1936, and in the various conferences of the UCCP beginning 1948, thus
serving as one of main components of the UCCP’s National Church Women’s Association. In 1919, Mrs.
Marion Woodward had organized a Dorcas Society in Cagayan, Misamis, but apparently, it was but a
local organization and did not spread beyond Cagayan Evangelical Church.
As Miss Balbon herself recounted it, it was soon after she experienced religious conversion and became
a Protestant that she read in the Bible about the story of Dorcas [Greek equivalent of the Hebrew name
“Tabitha”], the woman of Joppa, who was a female disciple of Jesus [see Acts 9:36-42]. Probably not
long afterwards, Rosa Balbon must have read about the “Dorcas societies”, organized by devoted church
women in many lands to provide garments for the poor.
The story of Dorcas so intrigued Rosa Balbon that she soon decided to organize a Dorcas Society among
the women of Manjuyod Evangelical Church. In 1936, the American Presbyterian missionaries of the
Dumaguete Mission Station asked her to serve as promotional officer throughout the Dumaguete
District Conference, for the purpose of organizing conference-wide programs in youth work, children’s
Sunday Schools, men’s organizations, and the women’s Dorcas societies. When Rosa complained why
she should be chosen for such a task when she had neither studied at Silliman Institute nor at the
Silliman Bible School, Mrs. Laura C. Hibbard, told her: “No, no, you must accept. I shall give you a
pamphlet on church organization for you to study. Leave everything to God — and you can do all
things!” Rosa Balbon obediently complied, and her future work was more than amply blessed by good
results.
During the war years, the family of the Rev. Proculo A. Rodriguez sought refuge in the mountains of
Manjuyod, and as church activities in Negros continued in the mountains during the war years, Mrs.
Eleuteria C. Rodriguez had many occasions to see the effective work of the Dorcas society. Mrs. Conrada
V. Del Carmen (1901-1991), wife of the Rev. Cirilo del Carmen, Sr., also visited Manjuyod on several
occasions to see the Dorcas Society at work, and herself soon became a zealous promoter of the
organization in the Northern Mindanao District Conference. By 1946 there were some 31 local Dorcas.
Societies in Northern Mindanao, most of these organized by Mrs. Del Carmen herself, who saw in this
way a good channel to involve the women in church work.
At the uniting Assembly of the UCCP in 1948, Rosa Balbon was one of the official delegates from the
Dumaguete Annual Conference, and was asked to speak on women’s work and the Dorcas societies of
Negro before the assembly. The result was that the Dorcas Society idea thereafter spread throughout
the UCCP.
Retirement age did not keep Rosa Balbon from active church work, continuing up to her nineties in
supporting the ministry of the Church. Like many other devoted women church leaders, she has left an
indelible legacy to the UCCP, marked by faithful obedience, a simple child-like faith, unswerving service,
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and quiet but powerful witness to her Christian convictions. Even at 96, she has continued to be an
active member of Manjuyod UCCP.

UCCP Growth in Negros Oriental
During this initial decade, a most crucial period of growth for the UCCP, how did the Dumaguete Annual
Conference fare — this largest conference under the UEC and the UCCP, whose communicant
membership nearly equalled the total in all of Mindanao in 1948?
The records show that the Dumaguete Annual Conference (later renamed. Negros District Conference)
did maintain its leading position as the most numerous conference, and that it continued to grow
numerically in terms of communicant members and total worshipping community. In 1950, the
Dumaguete Annual Conference had 13,541 church members and 32 organized churches and
congregations, with 12 pastors, 6 evangelists, and 7 Bible women.34 The total church community was
about 20,000, representing some 4% of the entire population of Negros Oriental, which was quite a high
percentage figure as Protestant numbers go in the Philippines. Evidently, the force and influence of
evangelical Christianity within the geographical limits of the conference and its immediate environs was
greatly underscored by the presence of the Presbyterian-founded Silliman University, the first private
university established outside Manila. The influence of Silliman University has been indeed nation-wide.
Interestingly enough, when the United Evangelical Church held its first postwar General Assembly in
1946, it was found that fully half of the delegates were Silliman gradu-ates.35 At the 3rd UCCP General
Assembly in 1952, fully one-third of the gathering rose when the call was made for Silliman alumni to
rise.
An example of how the conference grew during this period may be illustrated by the zeal and initiative
of Isaias R. Lim, then a theological student at the Silliman College of Theology. Lim, who himself would
later become a Chaplain of the Armed Forces of the Philippines, had first been interested to study for
the ministry, as a result of his admiration for the work of American and Filipino Protestant chaplains who
came with the U.S. Army, and in 1946 and 1947 visited the various public schools in Negros Oriental to
speak to elementary and high schools students. Lim was then a student of the Dumaguete West Central
School and later of the Negros Oriental High School. These meetings, sparked his burning desire to
become a military chaplain someday.
In 1953 he was assigned as theological intern student at the Palimpinon UCCP in Patimpinon, Valencia,
Negros Oriental. On his own initiative, he raised funds from Silliman faculty members, like Dr. Timoteo S.
Oracion, Dr. James F. McKinley, Dr. Paul T. Lauby, Dr. Omar Buchwalter, and others, in order to do
repairs and extension on the Palimpinon chapel. Then, to ascertain if he was indeed called to the
ministry, he thought that the only way to find out was to test his calling — if he indeed “could win souls
to Christ.” Lim then thought of following the trail up to Pulang-bato, which was further towards the
mountains of Negros, to see if he could “win ‘souls” in this barrio where there was not a single
Protestant or UCCP church member. Through his demonstration of Christian kindness — he would use
part of the 2 pesos given him by the school for transportation, to buy tulakhang [a local variety of fish],
and share this with his neighbors in Pulang-bato — he managed to convince the parents to let their
children attend the Sunday School Glasses he organized. Later, he succeeded in persuading them to
send their children to Sunday School at the Palimpinon chapel, and still later for these same parents to
come to the chapel for Sunday service of worship. During his year of internship, Lim succeeded in
leading a total of 23 adults to spiritual conversion, including the Rendal, Santa, and Saburo families. He
then asked the Rev. Arturo E. Jason to come over and baptize these converts.36
It was in ways like this that Negros District Conference grew during these years.
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But with a good portion of the total arable land area in Negros being owned by sugar or coconut
plantation owners, there were many landless people in Negros Oriental. The result was heavy
migrations either to urban centers or to ‘frontier ‘areas being opened up in Mindanao. Many of those
who moved away were UCCP families. Thus, between 1950 and 1955, the communicant membership of
Dumaguete Annual Conference fell by nearly 20% over the previous five years to but 11,146, and the
total worshipping Community likewise dipped to 20,747. But the losses were happily offset by the
evangelistic zeal of the conference workers, the communicant membership rising once more to 13,349
in 1957,37 and 14,336 in 1958.38 Almost certainly, the figures would have been considerably higher, if not
for the continuing migration to better farming places, which years later, after opportunities in Mindanao
had diminished, included new settlement areas like southern Palawan.
There was still one significant development in the Negros District Conference during these years, which,
however, was not [and indeed, could not be] reflected in church statistics. The presence of Silliman
University in Dumaguete, which had given education to most of the provincial and municipal leaders, as
well as to most of the prominent citizens in eastern Negros; the presence in the province of a
numerically strong Aglipayan community, which was generally friendly to the UEC and later the UCCP;
the admirable leadership shown by Silliman faculty, staff members, and students in the guerrilla
movement during the war; the leading position of Protestants in education, civic consciousness, and
political affairs in the province; the more or less continuous evangelical preaching through the years; but
more importantly, the observation by their neighbors that most Protestants generally lived quiet,
peaceful, sober, and godly lives — all these accorded the UCCP a tolerated and respected status in
Negros Oriental and Siquijor.
As was true also in all but the most fanatical places in the Philippines, there was a large number of
people within the limits of the Negros District Conference, who had heard evangelical preaching over
the years, and had themselves found that these teachings are indeed biblical, true, and authoritative for
the Christian faith. In varying degrees, they probably had accepted all, or a good portion, or some of
these teachings for their own individual faith and practice. But mainly for family and/or social reasons,
they had not, and probably psychologically could not imagine themselves being identified with the
Protestant faith. Generally either Aglipayans or Catholics, whatever evangelical teachings they had
learned from Protestantism had ‘served to strengthen their own faith in the context of their respective
Churches, though this was not recognized by the parties concerned in that pre-ecumenical period in
Philippine history.
Though the topic would be dealt with more fully in a succeeding volume in this history, suffice it to say
for the moment that the new ecumenical relations with the Roman Catholics in the 1960’s would take
early root in Negros Oriental. In fact, it would be in Dumaguete City, and particularly, on the campus of
Silliman University, that there would take place in December, 1964 a totally unprecedented event — the
very first time that a Filipino Bishop of the Catholic Church, who happened to have come fresh from the
third session of the Second Vatican Council, would address a huge Protestant assembly of youth, not
only from the Philip-pines but from all over Asia, Australia and New Zealand.
Cebu Annual Conference
After Leyte and Samar were separated from it in 1933, the Cebu District Conference of the United
Evangelical Church encompassed the island provinces of Cebu and Bohol, and the southern half of
Masbate. At that time, the moderator of this conference was the Rev. Angel Espina, with the Rev.
Santiago G. Iyoy (1897-1983) as vice-moderator.39 In 1948 this same territory became the Cebu Annual
Conference of the UCCP. In 1952 it had a total population of about 2 million. Numerically, it was the
second largest conference in the Visayas Jurisdiction, with a total of 7,124 church members, 69
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organized churches, and 15 congregations in 1950. A good number of these churches and congregations
were found on the island of Bohol. Except for Bradford Memorial Church and the three other churches
in Cebu City, however, all other local churches in the conference at that time were numerically small,
largely owing to continued migrations to Mindanao.
In 1948, the Cebu Annual Conference had two church hospitals, namely, Cebu Evangelical Hospital in
Cebu City, and Graham Memorial Hospital in Tagbilaran, Bohol. The former was struggling for bare
existence largely due to lack of patronage in a staunchly Catholic city, which happened to be the first
Catholic parish in the Philippines. The General Assembly would subsequently decide to have it closed,
though the annual conference, and largely through the efforts of Moderator Santiago Iyoy, would
successfully fight to maintain it. With the coming of a new American medical missionary, it would
eventually be reorganized as the Cebu Community Hospital, which stands to this day. The Graham
Memorial Hospital, however, soon came to grief through the finitude of human beings, and had to close
permanently, as will be seen in a later chapter.
Next to Manila, Cebu City was then the largest educational center in the Philippines. Aside from the
government institutions, which included Cebu Normal School, Cebu City even at that time had three
private universities [University of San Carlos, University of Southern Philippines, and University of the
Visayas] not to mention numerous colleges and schools, thus offering unparalleled opportunities for
educational and youth work. About 1951, ownership of the Camp Six property located in the hills of
Minglanilla, which was once noted throughout the Visayas as a young people’s conference center, was
transferred by the Presbyterian Board to the UCCP for the use of the Cebu Annual Conference.
Cebu Annual Conference had its own share of experienced and outstanding leaders, like the Rev. Jorge
B. Patalinghug and the Rev. Maximo A. Leopando (b. 1888), both of whom had been in the ministry since
1912; the Rev. Rafael D. Ybañez, Sr., a church worker since 1906 during his student days at Silliman
Institute; and the Rev., Lumen C. Roble, a graduate of the Silliman College of Theology in 1936. The chief
leader and apostle of harmony and peace in the immediate postwar period, however, was the Rev. Dr.
Santiago G. Iyoy, D.D., who had begun his service in the ministry as an evangelist about 1910. Dr. Iyoy
had studied at Union Theological Seminary, and later took graduate theological studies at Dubuque
University in Iowa. He was moderator of Cebu from 1938 to 1948 under the United Evangelical Church,
continuing in this same capacity under the UCCP until 1957, and again in 1960-1962, immediately prior
to his election as new Bishop of the Visayas Jurisdiction,
What Iyoy had started as an emergency organizational set-up during the war years served as an viable
instrument which continued to strengthen the local churches in the conference even afterwards. When
the outbreak of the war made communication between Cebu, Masbate and Bohol difficult, Moderator
lyoy instituted in each island a “provincial committee,” composed of five to ten ministers and lay
leaders, to serve as the “executive committee” for the local churches in each island.
By the 1950’s, the outstanding features of the work of the Cebu conference included the extensive citywide evangelism regularly carried on by Bradford Memorial Church, the largest local church in the
conference; and the twice-yearly Bible study institutes for the entire conference. Begun about 1935,
these institutes continued without interruption, even during the war years. In 1957 and 1958, the Cebu
Annual Conference also played host to the annual National Ministers’ Conference, under the auspices of
World Vision, Inc. Attended usually by up to 600 ministers from various evangelical Churches, these
conferences were accompanied by nightly evangelistic meetings, which in those two years had included
as special speakers the Rev. Dr. Bob Pierce [Dr. Billy Graham’s colleague], Bishop Theophilus, the Rev.
Halverson, Nelson, Springmann, the Rev. Gregorio Tingson, of Iloilo, and the Rev. Dr. Jose Yap, of the
Philippine Federation of Christian Churches.40
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What was amazing was that in Cebu City, advance was made despite the fractious character of the
evangelical community there, leading to separate parties loyal to one leader or another. In the mid1930’s, the squabble between a Filipino minister and an American Presbyterian missionary, the
unseemly rivalry between two of the leading Cebu ministers, aggravated by accusations and
ecclesiastical trials, eventually led in 1935 to the schism from Bradford Memorial Church of some 120
individuals, who soon organized themselves as Grace Church under the leadership of the Rev. Jorge B.
Patalinghug.41 At this time, the pastor of Bradford Memorial Church was the Rev. Maximo A. Leopando.
Not even the visit in 1937 of the famous American Methodist church leader, the Rev. Dr. E. Stanley
Jones, in order to reconcile the warring parties, could heal the rift.
These troubles eventually led to the existence of three separate United Evangelical churches in Cebu
City, namely, Fuente Osmeña Church [Bradford Memorial Church], the Cebu Christian Center Church,
the Visayan-speaking Grace Church. The Chinese United Evangelical Church, which began as a
worshipping congregation of the Bradford Memorial Church in 1925, also eventually organized itself as
an independent congregation. From 1945 to 1947, the Rev. Lumen C. Roble served as pastor of the three
Filipino local churches, and thus effectively reestablished fellowship among them. But when the main
protagonists in the prewar squabbles returned thereafter, the split recurred. Though it is beyond the
immediate scope of this present volume, it might be mentioned for purposes of perspective that in 1960
another schism occurred in Grace Church, which took away about half its membership under the
leadership of an elder who was a Spanish professor at Southwestern University. The result was Bethany
Church. In 1964, a new spirit enabled the union, or reunion, of Bradford and Bethany, though this was
not the end of the troubles of Bradford Memorial Church.
In Opon, on nearby Mactan Island, the three-way split that sundered the local United Evangelical Church
in 1938 was also healed after the war under the ministry of the Rev. Rafael D. Ybañez, Sr., minister of
Opon in 1929-1937 and again in 1948-1955.
In the two islands of Cebu and Bohol, the problem over the years had been natural calamities and the
migration of church members and workers to Mindanao. Thus, the typhoon of November 1949
destroyed about 90% of all the lightly-constructed UCCP churches and chapels in Bohol. As a result of
the migrations to the south, many of the organized churches in the conference consequently registered
low membership figures. The great lack of workers was vividly illustrated by the fact that up to March,
1952 the Bohol churches of the conference only had two ordained ministers, namely, the Rev. Maximo
B. Leopando and the Rev. Honorato C. Indino. In 1951 the conference lost one of its ordained ministers
by defection to one of the newly-arrived evangelical missions in the Philippines.42 However, the
graduation of Margarito N. IYoy and Nathaniel Q. Lumain from the Silliman College of Theology in 1951,
and their subsequent ordination to the ministry, more than made up for this loss, bringing the total
number of ministers in the conference to 15. The conference ministerial ranks were further
strengthened by the graduation of Silvino H. Mumar in 1953.
The work in the Cebu Annual Conference was also assailed by the inroads made by some proselytizing
evangelical groups. But happily, not all among the newcomers proved unfriendly. In 1952 two Swedish
Baptist missionaries, who had formerly labored in China, approached the UCCP and in a wonderful spirit
of comity asked for a district on the island of Cebu which they might evangelize. Due to the lack of
Protestant workers, the Cebu Annual Conference welcomed them and gave them northern Cebu as their
field of labor.43
In spite of its difficulties, the Cebu Annual Conference posted admirable numerical gains during this first
decade. In 1949 the conference had a net gain of 977 new members, representing a 16% increase of the
figure of 6,124 of 1948. A good number of the new converts were in Masbate. By 1952 the conference
had about 8,000 UCCP church members in 65 organized churches, with 14 ministers.
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By 1958, there were three significant outreaches being conducted by the Cebu Annual Conference,
namely, the evangelistic work in central Masbate, carried on at this time by the Rev. Lamberto Vaño;
that in the Lutopan Copper Mines under the charge of the Rev. Apolonio Navarro; and that in the
Camotes Island under the care of the Rev. Marcos Berame.44 Despite the creation in 1958 of 22
organized churches and 5,383 communicant members into the new Bohol Annual Conference, the Cebu
Annual Conference at that time still had 31 organized churches and 2 congregations, and a communicant
membership of 6,82445 — which was even larger than the total figure for the original undivided
conference in 1948.
The year 1957 was also a special year for the Cebu Annual Conference, when it set up the Balbino
Lozano Memorial Marker at the Balbino Lozano Memorial Church in Santander, to commemorate the
50th anniversary of Lozano’s martyrdom and the organization of the Santander local church. Present on
the occasion was Dr. Harold Martin, the Moderator of the General Assembly of the Presbyterian Church
in the U.S.A., who came with his wife.46

The Work in Masbate and Bohol
The fastest growing churches in the Cebu Annual Conference during this first decade were to be found
among the Cebuano-speaking inhabitants of southern Masbate Island. The evangelistic work there was a
project partly supported by the General Assembly, and was the southern counterpart to the evangelistic
outreach of the Bicol Annual Conference among the Bicol-speaking inhabitants on the northern side of
the island. As early as 1922, Mrs. Josephine W. McAnlis, of the Presbyterians’ Albay Mission Station, and
the deaconess-evangelist Miss Agripina N. Moralde started coming on week-long visits to the Bicolspeaking towns of northern Masbate.47
As mentioned in the first volume of this work, Protestant evangelism began in Masbate in 1919 when a
Presbyterian named Andres Magno, of Toledo, Cebu, moved to Alegria, Masbate, and taught evangelical
teachings to his new friends and neighbors and his fellow Cebuano emigrants from Toledo and Asturias.
The first local convert in Masbate was one of Magno’s closest friends named Catalino Miguel, a farmer
of Kabangkalan, who also soon brought into contact with evangelical teachings his brother-in-law named
Dionisio Pintuan, of Limbuhan.48 The two would later be baptized in Alegria in 1927.
More or less regular work in southern Masbate began in 1927 with the Visit of the Rev. Victoriano
Tumayao, then pastor of the Presbyterian Church of Toledo, and the Rev. John W. Dunlop, of the Cebu
Mission Station. They baptized in Alegria a total of 102 children and adults, and won to conversion some
28 students at the provincial high school in Masbate, Masbate.49 After a trial period of one year, the Rev.
Tumayao and his wife were assigned to Masbate, which would henceforth be their place of labor for the
next forty years. Though some 50 converts migrated elsewhere in 1931-1932, by 1934 the United
Evangelical Church had five Cebuano-speaking congregations in Masbate ministered to by the Rev.
Tumayao.50
By 1939, these five had all become organized churches, and with several other congregations or groups
of believers scattered over the island. The Rev. Tumayao continued to supervise the evangelistic work,
while the Rev. Rafael Ybañez, former pastor of Opon, served as resident pastor of Luna United
Evangelical Church. Working under Tumayao's direction were two evangelists (one of them being
Catalina Miguel), as well as a local preacher at Tudela, and a BibIewoman residing in northern Cebu.51 At
the instance of the Presbyterian missionaries in, the Bicol peninsula, the plan was considered in 1938 of
setting up a new mission station in Masbate, to be placed under the charge of the Rev. Dr. and Mrs.
Judson L. Underwood. This, however, did not prove feasible, and it was hoped that one Mr. Antonio
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Cruz, who was then a theological student at Union Theological Seminary in' Manila, might after
graduation served as pastor in the capital town of Masbate.52
The vicissitudes of World War II overtook the growing evangelical work in Masbate. But in 1945, the
local Protestants churches rose from the embers and debris of the war. In 1948, the Rev. Ramon T.
Cenit, one of the pastors in Cebu City, was sent to Masbate to boost the process of revival. The work
grew so rapidly that during the biennium 1948-1950, the number of Cebuano-speaking congregations
rose from two to 16, with a total adult membership of 800.53
During this period, several UCCP church members from Alegria, Placer and Limbuhan moved to the large
interior plain of Masbate, particularly in Curbada [now named Magsaysay] and Mabini. For their spiritual
nurture, the Cebu Annual Conference in 1954 sent the Rev. Eugenio Najarro, a fresh graduate of the Far
East Bible Institute and Seminary in Valenzuela, Bulacan. Najarro stayed but a year, being transferred to
Tagbilaran in 1955. He was succeeded by the Rev. Lamberto Vaño, who served in Masbate from 1956 to
1962. It was Najarra who organized Magsaysay UCCP at Curbada,54 while Vaño was responsible for
leading them in the construction of their first house of worship.
At this time, the Masbate churches were divided into two circuits. The first, comprising the churches of
Placer, Esperanza, Cataingan, Limbuhan, and Palanas, was under the care of the senior pastor, the Rev.
Tumayao. The second, comprising the churches of Dimasalang, Uson, Curbada and other barrios in the
interior of the island, fell under the charge of the Rev. Vaño. In 1958 the annual meeting of the Cebu
Annual Conference was held for the first time in Masbate, at the Curbada UCCP in particular.
In the meantime, the work on Bohol Island also continued to progress. A major reason why the work
had proceeded languidly in earlier years was the lack of church workers. Until 1952, there were only two
ordained ministers in Bohol, as mentioned earlier on. The Rev. Santiago G. Iyoy would have been the
third, but he was at that time moderator of the Cebu Annual Conference and had to spend most of his
time on the island of Cebu to attend to his duties. It was not until 1952 that the ordination of the Rev.
Margarito N. Iyoy, followed by that of the Rev. SiIvino H. Mumar in 1954, and the coming of the Rev.
Eugenio Najarro in 1955, boosted UCCP ministerial strength in Bohol. In 1954 also, the evangelical cause
in Bohol also suffered a setback as a result of a quarrel between two of the leaders in the Tagbilaran
UCCP, which led to the secession of some twelve families and their organization of an independent
Graham Memorial Church.55
By 1958, however, Bohol had 17 organized UCCP churches and 21 congregations. Upon the
recommendation of the Cebu Annual Conference, the 6th General Assembly in 1958 approved the
detachment from Cebu of the 22 organized churches with 5,383 communicant members on Bohol
Island, and their creation into a new Bohol Annual Conference.56 The Rev. Mumar was elected as its first
moderator of the new conference.

Western Leyte Annual Conference
In 1950 the two smallest conferences in the Visayas Area were the Cebuano-speaking Western Leyte
Annual Conference [the former Maasin Annual Conference], with a membership of 3,188 churches in 31
organized churches and congregations; and the Samareño-speaking Tacloban Annual Conference, with
1,821 members in 51 churches.
Western Leyte Annual Conference then covered the western half of Leyte, a small area but with a rather
dense population of some 500,000. Its largest towns at that time were Baybay with a population of
about 50,000,57 and Ormoc City, which before the war was considered the largest town in the
Philippines, its population at that time numbering 90,000. Yet, though the conference posted a net gain
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of 836 members (26.3%) in the biennium 1950-1952, bringing the total membership to 4,024,58 this
represented but a tiny drop of 0.8% of the total population in the area.
During the first decade of the life of the UCCP, leadership in Western Leyte Annual Conference was in
the hands of the Rev. Lucas Salvador (1948-1954), and his successor, the Rev. Jose D. Evarretta (19541962). The small conference membership, frequently buffeted by natural calamities and strong
opposition from society at large, had suffered much from the war. In western Leyte, most of the fairer
church buildings had been destroyed during the war years. In 1949, the conference was further beset by
the arrival of independent "faith missionaries" from the United States, who worked their way into the
good graces of the local UCCP churches and then drew away some of the more conservative-minded
church members.59
Western Leyte Conference, however, was not without blessings. One feature in its work which at that
time specially stood out as a marked success was the growth of the comparatively young congregation
at Palompon, Leyte. In 1941, there was but one lone Protestant in Palompon. But during the Japanese
occupation, an evangelist of the United Evangelical Church evacuated from a neighboring barrio to
Palompon, and quietly started personal work and Bible studies among his neighbors. By 1945 some 400
in Palompon had been baptized and organized into a church, their number rising to 500 by 1950.60
The full force of conservative evangelical inroads came not long thereafter. From 1949 to 1951, there
raged a vicious theological and ecclesiastical storm in this conference prompted by the arrival of the
Assembly of God and the Bible Presbyterian missions. Unlike other evangelical groups which entered
into friendly relationships with the UCCP, the Filipino evangelists of these two missions, fired by great
zeal and convinced that the UCCP was not teaching the absolute truths of the Scriptures, caused no
small amount of trouble to the established local churches.
The Assembly of God missionaries were pentecostalists connected with the General Council of the
Assemblies of God in Springfield, Missouri, U.S.A., and were based in Cebu City, where they had three
missionary families. The Bible Presbyterians, on the other hand, belonged to the Bible Presbyterian
Church, headed by the great opponent of the WCC and the ecumenical movement, the Rev. Dr. Carl
McIntire.61 The issue on which the newcomers challenged the UCCP local churches was “modernism,”
which was not defined, or only vaguely, but was clearly designated as an “unscriptural” innovation
identified with Protestant Churches that did not follow the fundamentalist line.
For a time, there was danger of losing a considerable portion of the Western Leyte conference, including
two ministers, three local churches, and the UCCP-related Bethel Academy in Hinunangan. Fortunately,
the threatened defection was largely checked, and the only losses were two ministers and three
evangelists, who defected over to the new missions. In 1951, not one of the UCCP members, however,
was lost, and one of the evangelists subsequently asked to be received back into fellowship. The
defection of the two ministers, however, was more than compensated by the ordination in 1952 of
three recent graduates of the Silliman College of Theology.62
This was not the end of the trouble, however, for beginning about 1954 the Assembly of God
missionaries again launched proselytizing activities among the southern churches of the conference. The
issue at this time was “baptism by immersion.” So successful was an Assembly of God missionary named
Rev. Brengle, that three-fourths of the 160-strong Bontoc UCCP congregation in Sogod, Leyte were won
over to the Assemblies of God.63 In nearby Hinunangan UCCP, the pioneer evangelist who organized this
church in 1931 and served as its first pastor, led four families and their friends, including some elders
and deacons, into the Assembly of God.64 Again, in 1958, Western Leyte Annual Conference lost 351
communicants (14.7% of its total membership), largely through similar proselytizing activity, causing the
total communicant membership to plunge to but 2,027.65
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Western Leyte Annual Conference also gave primary emphasis in its work to evangelism, and in some
places there were notable successes. Lay workers also continued to be trained at Vision Hill Bible School
in Malitbog, Leyte, which was approved by the General Assembly though it was almost entirely
supported by the Western Leyte Annual Conference. Within the conference also were four Protestant
private schools, all, except Maasin Institute, being founded in the immediate postwar period. Since 1946
the Dorcas Society of the conference also maintained a clinic, which employed full time a doctor and a
nurse.66
But the trouble was that by 1958, many of the members, particularly from Ormoc UCCP, had migrated
to manufacturing or mining centers or to better farming places,67 so that some of the local churches had
been so weakened that they were “almost ready to disband.”68 More than this, there was a general
malaise in the Church. Thus, the Moderator’s report for 1958 says:
While there is noted fast growth in one particular congregation, the majority of the churches
showed little growth in membership, and a good number no growth at all. For example, of the
22 churches that sent in their statistical reports ... 6 churches reported that there was not a
single new member added to their Church the whole year, 3 churches reported just 1 addition; 3
churches 2 additions; and only four churches reported an addition of 10 and above ... 69
These four churches were Buenavista, with 32 new members; lngan with 13, Baybay with 12, and
Palompon with 10. Important as these gains might have been, they were not sufficient to offset the
losses during those years.
It was not until the next decade that Western Leyte happily managed to reverse the trend.
By 1958, the losses from migration and proselytism by other groups were fully known. Western Leyte
Annual Conference, which was one of the smallest UCCP conferences in the first place, was more than
decimated; it was temporarily crippled by a loss of 39% within the last four years of its total
communicant membership —which plummeted from 3,319 in 1954 to 2,027 in 1958. In all of the Visayas
and Mindanao, it was the only conference which posted negative growth during this period.
If the conference survived, it was because of the faithfulness of the “remnant community” who held on
despite the greatest odds, and to the selfless service of dedicated church workers like the Rev. Clemente
I. Maturan, the Rev. Clemente Cardillo, and others, who helped the local churches to surmount the odds
during this most difficult period. Maturan, the pioneer evangelist in, Hinunangan, Silago, Ingan and
other places in the vicinity, was assistant director of the church-related Bethel Academy in Hinungangan,
but this did not keep him from serving the churches and in encouraging the members to remain faithful
to the UCCP.70
The Western Leyte Annual Conference would continue to nurse its wounds for a few more years, but it
soon began to recover. It is remarkable that by 1958, of the 23 annual conferences of the UCCP,
Western Leyte ranked second only to Greater Manila in terms of stewardship giving. In a study
conducted that year by the Rev. Dr. Paul A. Lindholm, the average weekly per capita giving of church
members in Greater Manila amounted to an average of 32.6 centavos. The corresponding figure in
Western Leyte was 24.4 centavos. This was followed by Eastern Mindanao with 24.2, and Central
Mindanao with 23.3 centavos, respectively. In contrast, the eleven conferences with the lowest week
per capita giving came up with an average of only 9.3 centavos.71
Western Leyte Annual Conference increased in vigor by the 1960’s, when more of its young people
returned from seminary studies and gave valuable assistance to the older ministers. This recovery itself
was a tribute to the resiliency and constancy of faith of the conference leaders and their church people.
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Tacloban Annual Conference
If eastern Leyte had been one of the most difficult places for evangelical Christianity to gain an entry in
pre-war days, the witness of Protestants during the war years suddenly opened the field. Thus, in a
twelve-month period in 1949-1950 just preceding the 2nd UCCP General Assembly, 11 new churches
were organized, 6 new worshipping congregations were formed, and 11 Bible-study groups were
gathered. For that same period, a total of 493 new converts were won, and 400 of these due to the
labors of two pastors, namely, the Rev. Pastor Cometa and the Rev. Severino Batuto Abiera (18941950),72 of whom mention has been in the first volume of this present work.
Founded only in 1934, Tacloban Annual Conference, which was renamed by the 5th General Assembly in
1956 as the Northeastern Leyte-Samar Annual Conference,73 was the youngest in the Visayas. Though it
covered a wide territory that encompassed eastern and northeastern Leyte and the whole island of
Samar, its local churches were few and far between. In 1946 it had only 1,300 adult communicant
members, with 26 mostly small organized churches and 12 worshipping congregations, representing
only slightly over 0.1% of the entire population. When the first more or less reliable set of statistics were
obtained in 1954, the conference only had 36 organized churches and 26 worshipping congregations,
and a worshipping community of but 3,559, of whom 2,738 were communicant members.74 Except for
those of Tacloban in Leyte, and Catbalogan and Borongan in Samar, all the other local churches in the
conference generally had small memberships.
Some notices had been made in the previous volume about the earliest beginnings of the UCCP church
in Tacloban. The church at Catbalogan was the result of evangelistic outreach from Tacloban beginning
1925 when the former was visited by an evangelistic team composed of the Rev. Frederick H. Dawson,
Dr. J. Andrew Hall, M.D., and Pastor Severino B. Abiera. The first converts in Catbalogan in June of that
same year were 9 public school teachers and a few others. The following August, Abiera returned by
himself, and as a result of a 12-day evangelistic crusade, 49 others, all adults, were baptized. Eleven
more converts were added early in 1926. Catbalogan Evangelical Church was organized in November of
that year, with the Rev. Severino B. Abiera, as its first pastor in 1926-1930, and again for another 11
years from 1934 to 1945. In the postwar period, Abiera’s successors to the Catbalogan pastorate were
the Rev. Eutiquio Contado (1945-1948), the Rev. Jose F. Dabuet (1948-1951), the Rev. Magno
Managbanag (1952-1954), and again Dabuet from 1954 to 1961.75
On the other hand, the beginnings of Borongan United Evangelical Church came much later in 1939,
with the first visit of Rev. Ignacio Villalino, of Balangkayan, some 25 kilometers away, in order to conduct
Bible studies in homes. The first three converts in 1939 were Emilio Sagaoinit, Leon Masa, and Quintin
Hipe, who were soon followed into the evangelical faith by their wives and 21 others. The Borongan
church was organized by the Rev. Villalino in 1940, with these 27 as the first members. Their first pastor
was the Rev. Baltazar H. Rosales, of Dolores, Oras, Samar, a man who came to be highly esteemed by
the townspeople.76 Eager to evangelize their own neighbors, the Borongan church members visited
homes every Sunday afternoon, and subsequently led to conversion a good number in the barrios of
Lalawigan, Takyang, Bugas, Burot, Mantang, and San Mateo.77 In 1943, in the middle of World War II, an
evangelistic team led by Pastor Rosales went out for up to one or two weeks, holding rousing
evangelistic meetings in various evacuation camps. They went through the barrios of Borongan, and
even as far as the towns of San Julian and Sulat to the north along the coast, winning more converts in
Takyang, Bugas, San Mateo and Locso-on. In fact, a good number of the active church members of
Borongan after the war were con-verts during the Japanese Occupation.78
In the 1950’s, the greatest problems faced by the conference were the wideness of its territory and the
utter lack of church workers. In 1952, the conference had but ten pastors, a handful of whom were soon
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either permanently lost to the conference or else temporarily taken away for other engagements
elsewhere. Thus, the Rev. Severino B. Abiera, who was widely known as the “Scarface Evangelist,” had
died late in 1951 from serious physical injuries received during a second vicious attack by fanatics.
Another pastor also moved away to settle in Mindanao. The Rev. Jose F. Dabuet, pastor of Catbalogan
since 1948, was also absent for a year in 1951-1952, for a year’s graduate studies at Princeton Theological Seminary. The Rev. Jose A. Sidaya went for further training at the Silliman College of Theology,
and would return only in 1953 after completing his studies.79
Upon his return in 1952, Dabuet worked for a year in the Allen circuit of churches, and was then elected
conference moderator, which post, however, he resigned in 1954 in order to resume his pastorate of
Catbalogan till 1961.80 Even then, this wide conference had only a total of 49 men and women workers
by 1958. During these years, it had only one American missionary, Miss Merne N. Graham, daughter of
the late Dr. and Mrs. Graham, of Tagbilaran, but she herself passed away in 1958.81
Moreover, both western Leyte and Samar had always been difficult for Protestantism, because of the
strong hold that the Catholic Church had on the local people. In these two places, the UCCP local
churches had to struggle uphill against many odds.
To these troubles might be added internal squabbling in Tacloban UCCP, one of the strongest local
churches in the conference. The quarrel, which rent the congregation into three factions, was due to
personal rivalries and animosities, though the immediate cause was connected with the disposition of
Tacloban Academy, a private high school founded by two elders of the church. Fortunately, a new
pastor, the Rev. Jacinto G. Dayola, who came in 1958, was able to bring healing to the internal strife. In
fact, Dayola was also able to channel the energies of Tacloban UCCP into a renewed zeal for evangelism.
Under his leadership some elders and members of the church carded on evangelistic outreach work at
Teresa, Palo, Leyte, some 17 kilometers from Tacloban, with the result that a new UCCP church was
subsequently organized there with 33 faithful members.82
But Tacloban Annual Conference showed unusual vitality under the leadership of its first two
moderators during this first decade, namely, the Rev. Baltazar H. Rosales (1948-1954) and the Rev.
Pastor B. Cometa (1954-1962). These men placed evangelism as the chief program of the conference,
significant gains being made in northeastern Samar. In 1955, new evangelistic work was also opened in
MacArthur, Samar, followed in 1957 at Bagacay on the same island.83
In this first decade of the life of the UCCP, real growth in the conference was in terms of membership. By
1950 the number of local churches grew by more than 25% over the past year, rising to 51, along with 6
unorganized congregations, and 11 other worshipping groups, with a total membership of 1,821.84 By
1952, this latter figure had risen to 3,037. Thereafter, the number of organized churches remained the
same during the period under consideration, though the number of worshipping congregations by 1958
had trebled to 34. By 1958 also, the total worshipping community had increased four-fold to 7,448, of
whom 4,700 were communicant members.85
Thus, although the field was wide, the ground hard, the workers few, and the obstacles numerous, the
Northeastern Leyte-Samar Annual Conference made moderate but very significant progress during this
first decade.
The Mindanao Area
In 1950 the Mindanao Area was numerically the smallest of the four UCCP jurisdictional areas. That year,
it had a total of only 78 church workers, both ordained and lay, who were assisted by six American
missionary couples.86 At first, the Mindanao Jurisdiction had only four annual conferences. But in 1955, a
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fifth one was added, with the creation of the Central Mindanao Annual Conference, as will be
subsequently discussed in greater detail.
The first available UCCP church statistics for Mindanao, given in 1950, placed the number of
communicants at 19,799 and the number of children at 6,391. By conference, the figures were broken
down as follows:
Adults
Children
Totals

Northern

Eastern

Southern

Cotabato

7,716
2,814
10,530

4,949
1,264
6,213

2,948
886
3,834

4,186
1,427
5,613

In succeeding years, however, these figures would dramatically increase, till Mindanao would become
the largest Jurisdiction in the UCCP.
Reason for Rapid Growth
The reason for the subsequent rapid growth of the Mindanao churches was due to two main factors,
namely, zealous evangelism and the influx of settlers from the north. In the 1950’s, the island of
Mindanao was called “the land of promise,” and was a numerically fast-growing territory, receiving large
numbers of new settlers, a good number of them Protestants, from the Visayas and Luzon year after
year. The population of Mindanao grew from less than 2,000,000 in 1939 to close to 5,000,000 by
1958.87 Though practically all the major linguistic groups were represented among the new settlers, the
most numerous were Ilonggos from western Visayas and Ilocanos from northern Luzon.
Consequently, the UCCP churches in Mindanao benefitted from this population boom. For 1949 alone,
some 2,186 new adult members, mostly new settlers, were received into the Church.88 By 1970, the
national census for that year would show that the provinces with the highest percentage of Protestants,
ranging from 5% to a little over 10% of the population, were to be found in southern Mindanao, namely,
the Davao and Cotabato provinces.
In a few cases, some new UCCP churches were organized in newly opened agricultural areas by
Protestants from various other places in Mindanao itself, their numbers being subsequently augmented
by other settlers from the Visayas and Luzon. The best examples of this type of new UCCP local churches
were Panabo UCCP89 and Toni UCCP90 in the province of Davao. But the far greater number of new
churches were those organized through the gathering together of Protestant settlers from the Visavas
and Luzon.
As is usually the case, settlers in a new land generally have to struggle hard in order to gain a stable
foothold in their new home. The coming of new Protestant settlers introduced new blood, new fervor,
and new zeal into the earlier established local congregations.
In 1953, most of the new settlers who were former Methodists and had joined the UCCP churches
withdrew their memberships in order to reconstitute their own churches in Mindanao, as the United
Methodist Church decided to open new work in southern Philippines. As a result, the UCCP
communicant membership by 1954 dropped to 17,535, and the total worshipping community to 22,795.
As an additional factor, it should also be noted that some of the most active of the new evangelical
missions which came to the Philippines after 1948 concentrated their efforts in Mindanao, and the UCCP
lost a good number of its members to these newly arrived evangelical sects.
But vigorous evangelistic activity and the continuing influx of UCCP families from Luzon or the Visayas,
soon more than offset these losses. Between 1955 and 1957, the Mindanao UCCP churches grew by
10%, much of the increase being due to the evangelistic work of the jurisdictional Audio-Visual Unit,
with the new converts generally coming from non-Protestant families.91 It is interesting to note that by
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December, 1957, the seven UCCP conferences which had the highest “outreaching index” — that is, the
percentage of towns and barrios with UCCP churches or chapels in comparison to the total number of
towns and barrios included all the five conferences of the Mindanao Jurisdiction. For the entire
Philippines, the UCCP’s “outreaching index” at that time was only 6%, that is, the entire UCCP at that
time had reached only 6% of all the towns and barrios in the country. In Mindanao, however, Southern
Mindanao Annual Conference posted an “outreaching index” of 46%, Eastern Mindanao 25%, Northern
Mindanao 16%, and 6% for both Central Mindanao and Cotabato Annual Conferences.92
The evangelistic outreach of the Mindanao churches is seen in better perspective by comparing its
average “outreaching index”, which was 18.25%, with those of Northern Luzon (13.9%), the Visayas
(4.1%), and Southern Luzon (3.5%).93
By 1958, the communicant members in Mindanao had risen to 22,795 and the total worshipping
community to 42,734. These represented unprecedented increases in each membership category by
58% and 88%, respectively, during the last four years. Moreover, in the half-decade between 1953 and
1958, the number of churches and congregations also rose from 250 to 327, of which 260 were
organized churches.94 One of the fastest growing conferences by this time was the new Central
Mindanao Annual Conference, which by 1958, after only three years of existence, had numerically
surpassed in membership the mother Eastern Mindanao Conference, numerically placing it third among
the five conferences in the jurisdiction.
Indeed, in terms of the total worshipping community, the Mindanao Jurisdiction by 1958 had surpassed
both North Luzon and South Luzon and ranked second only to the Visayas.95
The Administration of Bishop Rodriguez
The efficient shepherding of the Mindanao churches during this time of challenge and opportunity must
be credited to Bishop Proculo A. Rodriguez, a man who by temperament, training and disposition did
not relish the idea of him-self being called “Bishop.” He would rather have chosen a less assuming title,
such as “Regional Minister,” or “Regional Superintendent”. But Rodriguez discharged his functions and
responsibilities carefully and judiciously, and thus became a Bishop par excellence, one of the best that
the UCCP ever had.
Because the UCCP at the time could not afford to give him an adequate alary, Bishop Rodriguez had to
continue as faculty member of the College of Theology of Silliman University, a task he had been
engaged in since the late 1930’s. In fact, in 1951-52 he was acting dean when Dr. James F. McKinley was
in the United States on furlough.96 Because teaching and other administrative duties at Silliman took a
good deal of his time, Bishop Rodriguez took every available opportunity to visit his episcopal area, and
provided the necessary means or the smooth functioning of the church organization in his absence.
The Mindanao Area Council
To remedy this unavoidable situation, Bishop Rodriguez set up a highly efficient jurisdictional cabinet.
Called the “Mindanao Area Council,” the jurisdictional cabinet was a collegial body, headed by Bishop
Rodriguez and composed of all moderators, one lay representative from each conference, and all
American missionaries in the jurisdiction. This was roughly similar to its counterparts in the three other
Jurisdictions, but it functioned more effectively, for it had been the time-tested ecclesiastical
organization in Mindanao dating back to 1922 during the days of the Congregational Church. It was
responsible for the careful and effective church planning and programming for the various conferences
of the Mindanao Jurisdiction.
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With its strong organization, good planning, and well-laid out procedures for implementing decisions,
the Area Council insured that all church programs continued as planned, even in the Bishop’s absence.
Thus, it was this Area Council which in 1949 set up an annual Pastors’ Summer School each May in
Dansalan, in order to upgrade the preparation of pastors without seminary preparation, and well as to
give training to worthy lay preachers who were good candidates for the pastorate.97 This pastors’ school
was the forerunner of the “September School”, held at the Christian Center of the Mindanao Jurisdiction
at Cagayan de Oro from 1957 to 1962 under the direction of the Rev. Lloyd Van Vactor. To upbuild
fellowship among church workers and to encourage them in their work, the Area Council also held
quarterly conferences among the various circuits in each conference. It was also the Mindanao Area
Council which decided which conference projects would be supported by the annual pool of financial
resources, of which more will be said shortly.

District Associations
Bishop Rodriguez also made use of the system of circuit or quarterly conferences, which, like the Area
Council, was a carry-over from the Congregationalist heritage. Through the years, the practice had
continued, though somewhat sporadically, in the Southern Mindanao District Conference. But when the
practice was observed by this conference on a regular basis, the benefits of the program so encouraged
neighboring Eastern Mindanao conference that the latter soon revived the idea, with Northern
Mindanao and Cotabato conferences following suit not long afterwards.
As a further development of this circuit system, all annual conferences of Mindanao by the second half
of the 1950’s were divided into smaller units called “district associations,” which met quarterly for
fellowship, sharing of common problems, and learning from each other. This Mindanao counterpart of
the “cooperative parish” program of Bishop Sobrepeña in Luzon, brought together circuits of churches
and single pastoral charges. By 1958 the associations had begun to appreciate the idea of employing for
their district specialists, such, as a deaconess trained in Christian education, for example, whom no local
church by itself could afford to support.98
Thus, the district association system not only brought nearby local churches closer in fellowship, but also
served to place them on firmer footing in the pursuit of their task of witness and service.

UCCP Thrusts and Goals in Mindanao
In 1950 the most encouraging developments among the Mindanao churches of the UCCP were:
1. the growth of a sense of stewardship of life and an increase in the capability of church members to
give to the Church;
2. a growth in the sense of mission in all the annual conferences;
3. a strengthening of small local churches in the circuit [or cooperative parish] quarterly conferences;
4. the active performance of the jurisdictional cabinet, which in Mindanao was at that time called “the
Area Council;”
5. the existence of several church schools, like Liberation Institute and Farmer’s Institute in Misamis
Occidental, Kapatagan Institute in Lanao, Pilgrim Institute and Gingoog Institute in Misamis Oriental,
Mindanao Institute in Agusan, and Southern Christian College in Cotabato, which by 1951 had an
enrolment of over 500 students, including 90 in college;99
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6. the building of more permanent and beautiful churches and chapels, through the help of the
American Board and the Presbyterian Board;
7. the start of ministerial retirement funds on the initiative of the Northern and Eastern Annual
Conferences, without waiting for the consummation of the retirement pension plan of the General
Assembly; and
8. the vigorous evangelistic programs of each annual conference.100
To these would be added in succeeding years a lay training program in all Annual Conferences, and a
continuing program for men and women church workers, particularly the aforementioned “September
School” held annually in Cagayan de Oro.
Despite the fact that ‘the Mindanao churches seemed to be advancing smoothly, Bishop Rodriguez
noted in 1950 that the Mindanao Area had its own share of serious problems and difficulties. These
weak points Were: 1) the great need of the local churches for a fuller understanding of stewardship as
covering not only of money, but also of body, mind, time, and God’s given resources in land and sea; 2)
the need to help church members make use of stewardship re-sources, such as the Lord’s Acre, tithing,
the church farm, the first fruits and others means of thanksgiving in kind; 3) the frequent lack of
adequate local church programming, especially in the Christian nurture of its members and in the
implementation of the mission goals of the Church; and 4) the lack of proper education of church
members with regard to the faith, so that they might be able to discriminate between correct and
distorted interpretations, of the Scriptures, so that they would not become easy prey to proselytizing
sects.101
Moreover, although the Mindanao Jurisdiction (as it had been renamed) had acquired by 1955 an AudioVisual Unit for evangelistic purposes, the workers were unable to make full use of the tremendous
potentials of the system. In the first place, as Bishop Rodriguez would subsequently lament, there was
“lack of experience in the way of running the program of the Audio-Visual Unit.”1O2 Secondly, there was
an insufficient number of contextually-relevant filmstrips needed for good and effective evangelistic use.
In some cases, the films, which were all prepared in the United States, were markedly inappropriate or
irrelevant. As’ Bishop Rodriguez put it: “The picture of Billy Graham delivering a sermon in English is
hardly relevant to the Philippine rural situation. From such a picture people 4enerally go away
disappointed.”103
Evangelism also did not make full use of the potential of the congregation. Only in places where
members of the local church had been trained in visitation evangelism to follow up on prospects who
had made decisions were the results often more substantial. In all of Mindanao, ten new congregations
were organized in biennium 1956-1957,104 but the feeling was general that the number could easily have
been much higher.
One other serious problem with respect to adequate pastoral care of Protestant church members in
Mindanao had been the transient character of many of the new settlements. Thus, the UCCP church in
Baga, Zamboanga del Sur had 30 member families in 1952, but by 1958 only 15 families were left, the
others having moved to new and better frontier farming areas.105
Accordingly, Bishop Rodriguez set the solution of these problems as the agenda for his episcopal task.
The developments in the pursuit of this solution marked the progress and advance of the UCCP churches
in Mindanao in the latter half of the 1950’s.

Exemplary Practice of Christian Stewardship
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Since the early 1920’s, a few Mindanao local churches, starting with the Cagayan Evangelical Church,
had led in the practice of Christian stewardship. What Bishop Rodriguez did was to encourage as many
conferences and local churches to grow towards a fuller understanding of the meaning of stewardship,
and to concretize this new understanding in actual practice. In this respect, the leading conference by
the 1950’s was the Northern Mindanao Annual Conference, followed by Eastern Mindanao, and then by
Southern Mindanao.
The growth in stewardship giving in Mindanao was due to the widespread adoption of the practice of
tithing and of “the Lord’s Acre,” so that church offerings continued to steadily increase with the years.
Thus, in 1950 a full 90% of the church members in Butuan, Agusan, and 85% of those of Jimenez,
Misamis Occidental, observed the practice of regular tithing, with a number of other local churches
following not far behind.
The practice of tithing subsequently spread throughout the Jurisdiction. By 1958, there were 209 new
tithers in Cotabato, where the practice had only recently taken root, and 173 in Davao. In Northern,
Eastern, and the Central Mindanao Annual Conferences where this stewardship practice had long been
established, there were several local church or conference-wide “Tithers’ Leagues.”106 It is perhaps not
surprising that even decades afterwards, Mindanao would continue to lead in stewardship giving
throughout the entire UCCP.
Not counting a handful of city churches in the Visayas and Luzon, the churches of the Mindanao
Jurisdiction since the early 1950’s also generally paid the highest salaries for their pastors, setting the
minimum monthly sum of P100 [$50], which at that time was at least 40% more than the salary of public
school teachers. In fact, the Surigao and Gingoog circuits each paid their respective pas-tors P150.107 The
highest pastor’s salary was given by the Butuan UCCP, which was P250.00 a month,108 certainly one of
the highest in the entire UCCP at that time.109 This sum would have an intrinsic value in 1994 of at least
P6,750, though in actual fact, in terms of buying power, such an amount was certainly worth much
more. Even the small church of Surigao, Surigao, which could hardly pay its pastor P50.00 before the
war, was giving its minister by 1950 a monthly salary of R150.00.110
The stewardship performance level of the Mindanao churches by the 1950’s might be better gauged by
the fact that at that time, the UCCP was urging all local churches to pay married pastors with families a
monthly salary of at least P100.00.111 Thus, the Mindanao churches’ commitment to, and actual
performance in, stewardship veritably served as a model for the entire UCCP at that time.

Pooling of Conference Resources
One unique practice in the Mindanao Jurisdiction was the pooling of all conference resources, in order
to support large conference projects that the particular conference involved would have been hard
pressed to carry on by itself. Thus, through the Area Council, the various annual conferences beginning
1949 agreed to pool their financial resources for the benefit of one big project in one annual conference
each year. The beneficiary of the pool for that year, which amounted to P6,000, was Southern Christian
College in Midsayap, Cotabato. That for 1950 was Mindanao Institute in Cabadbaran, Agusan; while that
for 1951 was one reported but unnamed project of the Northern Mindanao District Conference.112 The
Area Council also supported two youth promotional workers, one for northern and another for southern
Mindanao.113
Undoubtedly, this imaginative innovation was responsible for enabling each conference to carry on at
least one large project, which it otherwise would not have been able to do by itself within such short
period of financial preparation.
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Mission and Evangelism
The zeal of the Mindanao churches in evangelism and in mission was hardly excelled elsewhere. Each of
the Mindanao Annual Conferences had its own evangelistic team, which conducted not only
“evangelistic outreach” among nominal Christians, but also “home missions” among animists in the hills
and mountains. Thus, Cotabato Annual Conference carried on the previously-mentioned Bilaan Mission
in south Cotabato, and later on also the Manobo Mission in north Cotabato, each of these coupled with
a strong literacy program. Both these missions will be discussed at length in a succeeding chapter.
Suffice it to say for the moment, however, that Christian conversion brought many significant changes
for the better in the lives of the Bilaan and Manobo converts. To cite an example, when the Bilaans at
Kinam became Christian, they sought out the people in another settlement over the hill, with whom
they had had a fierce and bloody feud for years, with many lives lost. The two former enemies were
then reconciled amidst feasting and merry-making.114
The Southern Mindanao Annual Conference also had a mission to the Bagobos in the coastal plain of
Malita, Davao. At Catigan, Toril, Davao, some 20 families of Bagobos by about 1958 had become
Christian through the efforts of an elder, Mr. Manreal, formerly of Cebu, who was one of two laymen in
the conference who were conspicuous for their zeal in evangelism. By 1960 the new Bagobo Christians
were building a substantial chapel of their own.115
The Eastern Mindanao Annual Conference likewise carried on a mission to the Manobos of Upper
Agusan, while the Northern Mindanao Annual Conference worked among the Subanons in Sindangan,
Zamboanga, with the Rev. Donato Caponong, a Silliman Bible School graduate of 1923, as missionary;
and in the hill barrio of Luzaran in Misamis Occidental, under the charge of the Rev. Ambrosio Torres.116
On the other hand, in the field of evangelistic outreach, Northern Mindanao started new work among
settlers in Dinas, Zamboanga del Sur in 1954. Eastern Mindanao also opened similar work in
Maygatasan, Sibagat in 1954; San Miguel, Tago in 1955; and in Lanuza in 1958, all in the province of
Surigao; as well as in La Libertad, Agusan in 1957.
In each of the Mindanao conferences, there was an average of about 30 laymen per conference who
maintained the services and the Sunday Schools in the rural congregations. From 1949, or even earlier
on, Oroquieta UCCP had an active men’s association called the “Preachers’ Club,” for the purpose of
helping to train lay evangelists.117 To upgrade the preparation of non-seminary trained pastors and
evangelists throughout the Jurisdiction, an annual one-month school at Cagayan de Oro (the so-called
“September School”) was inaugurated in 1957, attended by an average of 60 each year. Since 1958 also,
the Cotabato Annual Conference on its own conducted month-long annual institutes, each attended by
an average of 30 participants, for the purpose of training Sunday School and DBVS teachers.118 By the
close of the first decade of the UCCP, however, the only regular training of laymen the whole year round
was that conducted by the Rev. William H. Olson at the Training Center at Midsayap, which included
training leaders of tribal Christian churches and congregations who pledged to serve gratuitously at their
ports.119
Within the territory of the new Central Mindanao Annual Conference of 1955, though it was run by a
special committee of the Philippine Board of Missions, there was also the Maranaw Mission in Dansalan,
Lanao [now Marawi City]. But Central Mindanao itself carried on vigorous evangelistic work in certain
towns between Iligan and Cagayan, and between Cagayan and Gingoog, as well as in the province of
Bukidnon, where there were yet no organized UCCP local churches.
Foremost among the strong points of the Mindanao Jurisdiction was the constant and continuing
evangelistic zeal of church members. By 1952 there were no less than 10 new congregations throughout
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the jurisdiction, bringing the total number of churches to 51. By that time also, beautiful churches and
chapels lined the highway from Lugait in western Misamis Oriental to Bislig in Surigao.120

Rural Life Institutes
One important aspect of church work in Mindanao was the effort to improve the level and quality of
rural life — an important mark of the sincerity and genuineness of Christian witness. This was the
objective of the special promotional work in agriculture by a fraternal worker named Mr. Dick Fagan,
who came in 1957. Before a year was over, he had inspired twelve poultry-raising pilot projects around
Midsayap and had taught nine rural institutes in Cotabato province. In Davao, he also held a provincewide institute for livestock raising, which directly led to the establishment of a conference poultrybreeding and distribution center at Madapo, as well as five other livestock projects by individual church
members outside Davao City. With assistance from Fagan as instructor and consultant, the Northern
Mindanao District Conference women also launched pig projects to help raise money for ministerial
students’ scholarships. 121
Inspired by the success of these pilot projects, the Northern Mindanao and Eastern Mindanao annual
conferences soon inaugurated their own respective programs of rural life institutes, with changing
venues at various central points in order to enable all local churches in the conference to participate.
This was their response to the great need for livelihood improvement education, to enable each church
family to raise its own standard of living to the minimum adequate level and to strengthen their support
of the church.

Church-Related Schools
As there was soon found an urgent need for an evangelical educational institution in Cagayan, a group of
dedicated church members of Cagayan United Evangelical Church met early in 1948 to discuss the
possibility of a Protestant high school, an idea first espoused by Dr. Laubach.122 Several thousands of
pesos were raised from substantial contributions of church members, friends and sympathizers. The
American Board gave permission for the use of Carruth Memorial Hall, which at this time was used as a
library and church center, for the projected school. On June 6, 1948, just a few weeks after the
formation of the UCCP, Pilgrim Institute was opened,123 with an initial enrolment of 250 students and a
faculty of six. Mr. Alfredo Y. Reyes, later a botany professor of Silliman University, served as the school’s
first director. On April 12, 1949, the first 29 young men and women graduated from Pilgrim Institute
with their high school diplomas.
The Mindanao Jurisdiction also found to be fertile ground for evangelism the eight Protestant-founded
schools in Mindanao, each of which had an average enrolment of about 280 students in 1949-1950.
Three of these, namely, Jimenez Bethel Institute, in Jimenez, Misamis Occidental; Pilgrim Institute, in
Cagayan de Oro City; and Southern Christian College, in Midsayap Cotabato, were at that time already
classified as UCCP “church-related schools”. Three others, namely, Farmer’s Institute; in Bonifacio,
Misamis Oriental; Gingoog Institute, in Gingoog, Misamis Oriental; and Mindanao Institute, in
Cabadbaran, Agusan, would subsequently also become UCCP “church-related schools”. But two others,
namely, Liberation Institute, in Baliangao, Misamis Occidental, and Kapatagan Institute, in Kapatagan,
Lanao, ultimately did not qualify for this status.124 As a result of school evangelism, some 192 high
school students in the Eastern Mindanao Annual Conference were led to religious conversion in 1949,
and of these more than 100 were subsequently baptized.125
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There was also enthusiastic response to the call to the ministry among Mindanao youth. As early as
December, 1945, on the occasion of the church youth conference held in Butuan, enlivened by the
presence of American Protestant soldiers led by chaplain Captain Richard Walcott and M/Sgt. Consolo
Salvatorre, a number of young people of Agusan, Misamis Oriental and Surigao decided to answer the
call of the ministry, and the following year went to Dumaguete to study at the Silliman College of
Theology.126 In 1949, the Mindanao theological students at Silliman University doubled in number for
that year alone. Most of them were from Northern and Eastern Mindanao annual conferences. The
result was that for three consecutive years from 1953 to 1955, the overwhelming majority of the
theological graduates of Silliman were ministerial candidates from Mindanao.
Bishop Rodriguez, however, expressed concern for church-related schools in Mindanao — 6 high
schools, 2 junior colleges with high school divisions, and I nursing school. These schools provided
“candidates for the ministry and also the less costly college courses in preparation for theological
studies at Silliman University. They also contribute a fruitful field of evangelism among the youth of the
land.”127 The problem was the same — lack of adequate support, facilities, faculty, etc. Rodriguez
appealed to explore government help through the “land-grant scheme”, just as many now flourishing
U.S. state colleges at first depended on support of the land presented them by/the government.
As Rodriguez put it: “If we do not make heroic effort in this field now we will wake up some day to find
that our children are going to the Roman Catholic Church which is multiplying the number of their
schools at a terrific pace, even encircling and cutting off all possible feeders for Sal-flan University and
such other few small colleges that we are trying to maintain.”128
During this first UCCP decade also, there was early manifested a growing conviction of the importance of
the ministry, so that the various congregations, especially with leading of the various Dorcas societies,
supporting increasing number of ministerial students. As Bishop Rodriguez would put it:
One cannot but be gratefully happy upon seeing what new strength has been brought to the
field by the graduates of the College of Theology at Silliman University and the few from the
Union Theological Seminary at Manila. Everywhere one cannot fail to notice the improvement in
the order of worship in the care of the young people; in the quality of the preaching of the
Word; in the administration of the Sacraments; and in the pastoral care of our people in general.
In 1921 this was only a dream. Who cannot help but gloat over this substantial spiritual progress
after so many years of patient waiting? ... 129
It was in the area of support for theological education that the church women of Mindanao initially
distinguished themselves. As Bishop Rodriguez would approvingly comment:
The Women’s societies have come to their rightful place in the system of our Annual
Conferences and the opportunity has challenged forth more aggressive participation of the
women in the life of the church and we are all thankful to God. Generally, they are taking more
initiative and responsibility. We praise them for their support to the education of the candidates
for the ministry.130

Northern Mindanao Annual Conference
The Northern Mindanao Annual Conference in 1948 covered the provinces of Misamis Occidental,
Zamboanga, and the western part of Lanao. As would be recalled, it was in this area, particularly along
the western coasts of IIigan Bay that the first Presbyterian workers to come from Cebu started their
labors in 1912, at the call for assistance by the American Board Mission in Mindanao. As noted in the
first volume,131 the area first came to be known by the name “Northern Mindanao” in 1934, when the
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lone Mindanao District Conference of the United Evangelical Church was divided into two, being
thereafter named Northern Mindanao District Conference and Southern Mindanao District Conference.
The first real architect of church programming in the Northern Mindanao conference was the Rev. Cirilo
del Carmen, Sr., who had been the moderator from the beginning till 1952. His immediate successor was
the Rev. Wiron E. Santiago, who was moderator from 1952 until 1956, being succeeded thereafter by
the Rev. Juan I. Pia, Sr.
From the beginning, Northern Mindanao had always been the numerically largest conference in
Mindanao. One of its special strengths was the large number of its well-organized Conference Dorcas
Society, which as early as 1946 already had 31 local chapters. The foremost woman church leader in the
conference at that time was Mrs. Conrada V. Del Carmen, wife of the moderator and herself the first
woman graduate with a Diploma in Bible in 1924 from the Silliman Bible School.
The “dean” of the Northern Mindanao ministers was the Rev. Angel C. Sotto, pastor of Dipolog UCCP,
who though in his seventies in the 1950’s and with half a century of church work behind him, was still
active as ever in the ministry and zealous in encouraging students to dedicate themselves to fulltime
service in the church.132
As noted earlier on, Northern Mindanao Annual Conference had always had a strong evangelistic
program. To further equip church workers and lay leaders for church leadership and evangelism, the
conference since the early 1950’s held regular four- to six-day institutes each year. In later years, this
would developed into a regular conference training program.
The United Evangelical Church did not have local churches in southern Zamboanga, as this was territory
reserved for the Christian and Missionary Alliance. But with the coming of UCCP members among the
new settlers into the area, southern Zamboanga came under the charge of the Northern Mindano
Annual Conference. Mention has already been made of new work in Dinas, Zamboanga del Sur by 1954.
That very same year also, a new UCCP congregation was organized in Zamboanga City, composed of
former UCCP members and those of other denominations from Luzon and the Visayas, who did not feel
at home in the Christian and Missionary Alliance congregations.133 This was the beginning which
subsequently led to the growth of other UCCP churches in other parts of southern Zamboanga
peninsula, and ultimately the creation of a new Western Mindanao Annual Conference.

Eastern Mindanao Annual Conference
In 1935, when it was first carved out of Northern Mindanao, the Eastern Mindanao Annual Conference
covered the eastern coast of Lanao, and the entire provinces of Misamis Oriental, Bukidnon, Agusan and
Surigao. Its moderators in the first decade of the UCCP, who were the inheritors of the mantle of their
pre-war predecessor, the late Rev. Domingo T. Cinco, Sr., were the Rev. Angel B. Taglucop (1948-1952),
and the Rev. Pedro Me. Gonzales (1952-1960). Taglucop and Gonzales were among the most dynamic
UCCP leaders in northern Mindanao, and the early mission thrusts and direction of Eastern Mindanao
Annual Conference were laid down under their supervision and guidance.
Both were dynamic preachers in their own different styles, their sermons ringing with conviction and
truth. As moderator, Taglucop was a soft-spoken but determined and persuasive leader, who had the
unusual ability of coming up with whatever plan and means were required to get the necessary church
work done. One of his greatest passions was to get young people interested in the ministry, and many a
church worker in northeastern Mindanao to this day, can still remember having been recruited to the
“goodly fellowship of the prophets and prophetesses” by Taglucop. On the other hand, Gonzales, a
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voracious and wide reader, distinguished himself as a persuasive evangelist, whose sermons were
peppered with down-to-earth wisdom and a folksy sense of humor uniquely his own.
The greatest problem faced by Eastern Mindanao in the early 1950’s was poor finance, with some 85%
of the various congregations in 1952 being indebted to their ministers or to their treasurers. This boiled
down to poor stewardship, which conference leaders energetically endeavored to remedy in that postwar period. It was specially aggravated by the fact that at that time nearly all local churches gave priority
to church building or reconstruction, at the expense of the salary of the pastors. In 1952 Bishop
Rodriguez also felt that there was lack of strong administrative leadership in the three Christian schools
in the conference, namely, Pilgrim Institute in Cagayan de Oro City; Laubach Institute in Bacolod, Lanao
del Norte; and Mindanao Institute in Cabadbaran, Agusan.134
As noted elsewhere in this chapter, although some local churches continued to lag behind in
stewardship, marked progress in this aspect of church life was seen in a number of others, though the
total result still left much to be de-sired. Under the able leadership of its moderators, Eastern Mindanao
also distinguished itself with evangelistic zeal at the time.
Church organizations like the Dorcas societies, the CYF, and Christian Men’s Clubs also made new strides
during these years. The men organized credit unions, God’s Hectare programs, and gardening clubs,
while the Dorcas societies formed sewing and cooking clubs for the purpose of raising funds for church
building or reconstruction.135
Of the new UCCP local churches in the conference, special mention might be made of Mangagoy UCCP.
Barrio Mangagoy of the municipality of Bislig, Surigao del Sur had received occasional visits from the
Rev. Fortunato Montenegro, a Silliman B.Th. graduate of 1946, and pastor of Tago UCCP in the same
province. It was due to these visits that the Protestant employees of the local Bislig Bay Lumber
Company decided to organize themselves into a worshipping congregation. They began meeting in 1950
as a house church composed of the managerial staff, supervisors, clerks and other office staff of the
lumber company.136 In Dinagat Island to the north, a new congregation was also established at Libjo in
1955, in addition to the existing UCCP congregations at Osmeña, Quezon, Tubajon and Gibusong.137
Between 1955 and 1958, East Mindanao Annual Conference grew by an average of 11.9% per year, the
number of communicants rising by 1,538 (or 43.5%) from 3,533 in 1955 to 5,071 in 1958, and the total
worshipping community from 5,071 to 6,630 during that same period.138

Southern Mindanao Annual Conference
The Southern Mindanao Annual Conference covered the whole of the still undivided province of Davao.
In 1953, the Kiamba district of Cotabato, which for reasons of geography and easier communication by
sea had for long sought to affiliate with the Southern Mindanao Annual Conference, was finally granted
this request.139 Under the UCCP, the first moderator of Southern Mindanao in the first quadrennium was
the Rev. Claudio Fajardo, who was succeeded by the Rev. Crispin F. Faune (1952-1958), and thereafter
by the Rev. Alejandro B. Mepico (1958-1960). The grand old man of the conference was undoubtedly
the Rev. Faune, who had continuously served in the ministry since about 1917, first in Bicol, and
beginning 1924 in Davao. Southern Mindanao Annual Conference also had a good number of
outstanding lay leaders, among whom might be mentioned Messrs. Francisco Binghay and Felix Ramos,
both of whom passed away about 1960.140
From the beginning, the leading church in the conference had always been the Davao City UCCP. The
beginnings of this church, which dated back to 1904 when the Rev. and Mrs. Robert F. Black first settled
in Davao, had been discussed at length in the previous volume. In the 1930’s, the pastorate of Davao
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United Evangelical Church was held by the Rev. Crispin Faune (1932-1935), the Rev. Prudencio Bergado
(1935-1936), the Rev. Walter C. Tong (1936-1937), Pastor Cipriano Malonzo [who had been called to
come over from Pampanga for this purpose] (1937-1938), and finally by the Rev. Juan Abellera (19391941). In the immediate postwar period, the pastorate fell under the charge of the Rev. Cipriano
Malonzo (1945-1946) and the Rev. Crispin Faune (1946-1950), who were subsequently succeeded by the
Rev. Gregorio Gonzales and, for a brief period also, by the Rev. Benefrido Fabiana.141
As in its earlier days, Davao City UCCP exerted tremendous impact on the community, because a good
number of its members were prominent government officials and leading civic leaders, who in their own
way give powerful witness to the evangelical faith and the Christian way of life. The membership of this
local church at one time or another included Senator Gaudencio Antonino, Congressman Constancio
Maglana, Educators Leopoldo Abellera and Jesus Occeña, Judge Manasses Reyes, and a large number of
medical doctors, lawyers, engineers, college professors, secondary or elementary school teachers, and
other professionals. Indeed, Davao City UCCP has been, and continues to be, the leading UCCP local
church in all of southern Mindanao.
In 1947 there were only 22 local churches and congregations in Southern Mindanao District Conference,
of which only 10 had their church buildings. In 1952 the number of congregations had risen to 50, of
which 47 had their own churches and chapels. Two of the greatest problems of Davao Annual
Conference were the comparatively high rate of illiteracy among its members in the rural areas, and the
danger of loss of members to proselytizing evangelical groups. So in 1952 the Annual Conference
launched a comprehensive evangelistic program, not only to win new converts but to strengthen their
own members.142
As a combined result of the continuing arrival of new Protestant settlers to province of Davao and the
evangelistic program of the conference, Southern Mindanao had grown to 62 organized churches and 20
worshipping congregations by 1958, with a total worshipping community of 8,788, of whom 5,564 were
communicant members.143

Cotabato Annual Conference
Like Southern Mindanao, Cotabato was a one-province conference, arising from the original work of
Presbyterian settlers from Cebu beginning 1913. The early leadership in the conference was in the hands
of such moderators as the Rev. Dr. Jorge O. Masa (1946-1948), a member of the Philippine Baptist
Convention who joined the United Evangelical Church when he came to Mindanao. He was succeeded
by the Rev. Filomeno Honorario (1948-1950), the Rev. Apolonio R. Salanga (1952-1956), and the Rev.
Diosdado G. Magdamo (1956-1960).
Of the Mindanao conferences in the 1950’s, Cotabato seemed to have been the most afflicted by one
sort of problem or another. The Christian population of the conference was a heterogenous sort,
including converted Bilaans and Manobos and a varied mixture of settlers from Luzon and the Visayas.
Thus, in addition to the serious lack of pastors to minister to these diverse groups, one underlying
problem in Cotabato was the need to weave the various linguistic groups into one church.
Unlike the provinces in eastern Visayas and Luzon, Cotabato lay too far south out of the path of the
annual typhoons. But as a rice- and corn-growing area, Cotabato perennially faced another kind of
pestilence, which was rat infestation that often destroyed the entire crop of one particular season or
another)” As the church members were nearly all engaged in farming, this recurrent scourge posed
serious adverse effects on church finances.
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In the early years, Cotabato Annual Conference was also afflicted by a problem uniquely its own. This
was the practice of some congregations to choose to have no pastors, in order to save money. Rigid
congregationalist ideas also prevailed, so that local congregations in some cases did not take easily to
the Conference appointing pastors in the parishes, the congregations preferring to choose their own
pastors themselves.145
Despite these problems, Cotabato posted rapid growth, following the withdrawal of the former
Methodists and their return to their mother Church. ln the four years between 1954 and 1958, the
number of organized local churches nearly doubled from 23 to 44 organized churches, while the
worshipping community rose by 170% from 3,281 to 8,850, of whom 4,873 were communicant
members. Part of this growth was the result of the Bilaan Mission, which had five organized churches by
1958, and a worshipping community of 2,422, of whom 1,012 were communicants.146

Central Mindanao Annual Conference
Created by the 4th UCCP General Assembly of 1954, the Central Mindanao Annual Conference was the
result of the carving out of the provinces of Misamis Oriental and Bukidnon from the Eastern Mindanao
Annual Conference, and that part of Lanao up to Tubod along the east coast of Panguil Bay from the
Northern Mindanao Annual Conference.147
When it held its organizational conference in 1955, Central Mindanao had a communicant membership
of 2,534 and a total worshipping community of more than 4,000, gathered into 29 organized churches
and 9 unorganized congregations. A year later, the corresponding figures had risen to 2,730 and
4,678.148 By 1958, the conference had 37 organized church, 24 worshipping congregations, a
communicant membership of 4,102, and a total church community of 6,363, representing a 76% growth
over the past quadrennium.149 Within a few years, the Central Mindanao Annual Conference would grow
to be one of the most vigorous conferences in Mindanao.
The vitality of Central Mindanao was seen within a few months of its organization, when it opened early
in 1955 three new centers of evangelistic outreach. The first of these was in Salay, Misamis Oriental,
whose pioneer evangelist, the Rev. Bienvenido G. Maquiso, was supported from the tithes of the various
pastors in the conference. By mid-1956, two small congregations in the area were faithfully holding
regular Sunday services.
The two other outreach projects in Central Mindanao opened at the same time were at Naawan at the
western end of Misamis Oriental, and at the new frontier town of Kibawe in the southern section of
Bukidnon province, with Pastor Salvador Dime, a recent graduate of the Silliman College of Theology, as
the evangelist.150 When Kibawe was opened for settlement in 1947, this had been an outreach of the
East Mindanao Annual Conference through the labors of the Rev. Pastor Rivera, the Rev. Pedro M.
Gonzales, the Rev. Salvador Dime, and a young evangelist, Jesse Dagapioso, who was later to study at
the Albay Bible School. For this reason, the UCCP was able to secure a good piece of property in the
middle of the town.
In 1955 also, the beginnings were made of what is now the University Christian Church at the Mindanao
Agricultural College [now Central Mindanao University] in Musuan, Valencia, Bukidnon. In previous
years, the Bethel Baptist Church of Malaybalay, related to the Association of Baptists for World
Evangelism, a conservative split from the Philippine Baptist Convention, had started a small
congregation in Musuan, under an evangelist trained at the Doane Baptist Institute in Iloilo City. A small
congregation of students and faculty, led by Mr. Ciriaco Ducusin, the school’s property custodian, was
soon gathered.
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By late 1957, there was a Sunday congregation of about 90 students and some Filipino and American
faculty members, 50 to 60 of whom also came for mid-week prayer services in one of the school
buildings. About 95% of the congregation were members of the UCCP. Two Sunday services were held
morning and evening, so that the male students who had ROTC training on Sunday morning could come
for the evening service. As they had no chapel, they held their services in one of the college halls
granted them by the college president. When either the Rev. Lloyd Van Vactor, of Cagayan de Oro, or
Dime were unable to come, Mr. Ciriaco Ducusin usually preached the sermon.
With the endorsement of the Central Mindanao Annual Conference, the Mindanao Jurisdiction was able
to negotiate a 25-year lease of one and a half hectares of land on which to build a church. The Musuan
congregation itself started a church-building fund, and by 1957 had raised 600 pesos for the purpose.151
This encouraged the plan to build a chapel worth 20,000.00 pesos, and a parsonage and fellowship hall
worth 10,000.00.
But as mere visits from Van Vactor and Dime did not provide an adequate ministry, the Central
Mindanao Annual Conference assigned to Musuan for one year beginning June, 1958 Mr. Jose B.
Caduyac, an intern student from the Silliman College of Theology. Under Caduyac’s ministry, the
congregation in five months grew to 127, composed of 14 faculty and staff members, 86 college
students, 15 high school students, and 12 children of the faculty and staff. Of the congregation, 110
were members of the UCCP, six Lutherans, four Methodists, three Christian and Missionary Alliance, two
each of the Pilgrim Holiness and Lutheran Church. The congregation organized themselves in November;
1958, elected elders, deacons and other church officers; and named their congregation “United
Protestant Student Church,”152 now called University Christian Church.
The recently organized Student Christian Movement chapter also soon became one of the strongest and
most active in Mindanao.153 The congregation held regular Bible study sessions and literary musical
programs, and operated a canteen. The faculty members also conducted a “guided study period” as a
tutorship service program, to which every student in the college, irrespective of religious affiliation, was
invited to attend. The students also gave dawn “birthday serenades” to those of their members and
friends celebrating their birthdays on that day. The women student members of the congregation held
Bible-study and prayers cells in their dormitories, where were effective means of drawing new
members.
Before long, this Musuan group became the most active of the new UCCP local churches of Central
Mindanao Annual Conference. Its success soon prompted the UCCP to encourage the organization of
new UCCP congregations in other agricultural schools in various parts of the country.154

The Cagayan de Oro UCCP
From the beginning, the two largest and strongest local churches in Central Mindanao had been those of
Cagayan de Oro155 and Iligan, ministered to in 1955 by the Rev. Manuel J. Kintanar and the Rev. Pastor
W. Rivera, respectively. In the 1930’s, Cagayan Evangelical Church was fortunate to have dynamic
pastors, such as the Rev. Pedro Royola (1929-1935), the Rev. Angel B. Taglucop (1935-1939), and the
Rev. Zozimo Anao (1939-1941) — men whose training, experience, and personal qualifications fitted the
requirements of the evangelical ministry in a capital town, which served as the northern gateway to
Mindanao.
Taglucop and Anao were Bachelor of Theology graduates of Silliman, the former being the first ever to
be granted in 1932 a theological degree by the Silliman College of Theology.
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During the war years and in the immediate postwar period, the Cagayan pastors were the Rev. Robert
Gahuman (1942-1953), the Rev. Manuel Kintanar (1953-1955) and the Rev. Benjamin M. Orteza (19551958). The Christian Education program of Cagayan de Oro UCCP received a boost through the labors of
Mrs. Julieta A. Orteza, who was also the founder of the kindergarten program of the Jurisdiction’s
Christian Center. The Kindergarten at the Christian Center likewise was further strengthened with the
coming in May, 1956 of Miss Gloria R. Guzman.
Cagayan had always been an evangelistic-minded church. As far back as 1924-1927, its pastor, the Rev.
Donato E. Galia, and a group of laymen led by Mr. Longino Daamo, Sr., had carried on evangelistic
outreach as far as Opol, Molugan and Alubijid to the west. During the second pastorate of the Rev.
Angel C. Sotto in 1927-1929 (his first pastorate was in 1920-1921), he would squeeze several volunteers
into his new Model T Ford and drive along the coastal road as far as Tagoloan, dropping a couple of lady
Sunday School volunteers in each of the barrios of Lapasan, Gusa, Cugman, and Agusan.156 When fierce
Catholic opposition in Tagoloan arrested their progress, Sotto reversed the direction of evangelistic
thrust and concentrated on barrios closer to Cagayan, such as Carmen, Macasandig, Macabalan,
Molugan and Iponan.
In the immediate postwar period, the Rev. Gahuman and faithful lay leaders of the church continued
this same program, leading to the organization of United Evangelical congregations in Gusa and El
Salvador by 1946.

The Daughter Church of Lapasan
Around Cagayan de Oro City, a number of local church outreach projects in the 1950’s soon led to the
establishment of more satellite churches. While the pastors of the city church also actively took part in
these outreach projects, credit should be given to a handful of lay evangelists whose zeal in evangelism
more than made up for their paucity in numbers. Thus, of the many volunteers, one might specially
mention Atty. Paulino Avanceña, Mr. Longino Daamo, Sr., and a young man named Jesse Dagapioso. It
was they who carried on the preaching, Sunday School, and visitation in several outreach areas, which
eventually led to the organization of Lapasan UCCP, Gusa UCCP, Opol UCCP, and the Post Evangelical
Church in Camp Evangelista, the first three in 1958 and the fourth in 1962.157 Four or five others within
the city limits would subsequently be organized also, prompting the mother church to be called “City
Church UCCP.”
What is now Lapasan UCCP started from the Sunday School class began in 1948 by the Cagayan Dorcas
Society as part of the outreach program of Cagayan UCCP. The Dorcas members who went to Lapasan
each Sunday afternoon were led by Mrs. Fortunata Chavez vda. de Avanceña, her daughter Mrs.
Francisca A. Roa, and Mrs. Gregoria B. Frias. The group decided that the best way to start was to
approach the most influential man in Lapasan, who was Mr. Eugenio A. Salcedo, the barrio lieutenant
and local PTA president.
On December 16, 1948, the first formal service of worship was field in the home of Mr. and Mrs.
Salcedo. Present on that occasion were Messrs. Cesario Sabanal, Crisanto Sabanal, Santiago Sogoc,
Julian Olango, and Felix Daumar; and Mmes. Clotilde B. Dalman, Remedios D. Ignacio, and Rosa B.
Lumban. The preacher was Atty. Paulino C. Avanceña, son of Mrs. Fortunata C. Avanceña. The bulk of
the Lapasan UCCP church members a quarter of a century afterwards were descendants of these
pioneers in 1948.158
Until 1955, when he concentrated his efforts on another congregation he had gathered from among his
tenants and neighbors in Imbatug, Bukidnon, Atty. Avanceña served as the supply preacher for Lapasan,
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going there with the Dorcas members every Sunday afternoon. What was specially remarkable about
the Lapasan congregation, however, was that its local leaders early caught the evangelistic spirit. As
early as 1952, they formed a team headed by Atty. Avanceña and composed of Messrs. Eugenio
Salceclo, Zosimo Valenzuela, and the brothers Cesario and Crisanto Sabanal. They evangelized not only
their neighbors in Lapasan, but even as far as Kauswagan, Bulua, and Imbatug.159
The Lapasan church was duly recognized as a local church by the Eastern Mindanao Annual Conference
(before the creation of the Central Mindanao Annual Conference) on April 24, 1954. By the 1980’s, it
had grown to become one of the strongest churches in the conference, and had contributed no less than
four church workers to the UCCP. The first of these was Miss Mercedes Tiu, whom Lapasan UCCP sent to
the Albay Bible School in 1957-1959. She thereafter came back and served as deaconess, the first
regularly appointed church worker for Lapasan. Another local lay church worker, Miss Emma Loyola,
also deserves special mention in connection with her work in Lapasan and Gusa.

Elements Unique to Cagayan de Oro UCCP
Cagayan de Oro UCCP also had a few unique points to its credit, and these were due to the special,
caring concern of some of its lay members. One man, who specially stood out, was Mr. Clementino
Chavez, fondly called “Nyor Mentoy.” He was a charter member when Cagayan Evangelical Church was
organized in 1920, and to his death had remained a zealous and faithful disciple. He took it upon
himself, for example, to look after the material needs of the church. When anything was needed, he
quietly drew the necessary sum from his own pocket to provide the need. It was his custom to look over
the church building, to see if anything needed fixing or repair. If some pew needed repair, or some rafter
or board needed replacement, “Nyor Mentoy,” who knew that the church budget was already strained,
would go to the pastor to report the matter that needed attention, himself giving at the same time the
amount necessary to fix or replace it.160
Since the 1950’s, there was a particular institution in Cagayan de Oro City UCCP, which probably had no
counterpart in any other UCCP church. This was the “Grandmas Club”, an informal association of some
seven to eight elderly church women,161 who met with the pastor every Friday morning at 5:30 a.m. for
Bible study and prayer, either in the pastor’s office or the chancel. The antecedents of the “Grandmas
Club” go back a long way to the late 1920’s, when the Congregationalist missionary Mrs. Marion
Woodward organized a ladies’ prayer group, which met for prayer early each Friday morning. The
“grandmas” of the 1950’s were then in their prime, and their leader at that time was Mrs. Maria
Vamenta Chavez. The members of this prayer group carried on this pious practice into the postwar
years, the leadership successively passing on during this latter period from Mrs. Laureana Rabe Canoy to
Mrs. Francisca Avanceña Roa, Mrs. Marina Factura Lancero, Mrs. Rizalina Neri Avanceña, and Mrs.
Victoria Avanceña Torres. The other faithful members of this prayer group included Mrs. Agripina
Ramiro, Mrs. Pura V. Corrales, Mrs. Gregoria B. Frias, and others.
About 1955, they adopted the name “Grandmas Club”, partly to acknowledge the years of wonderful
blessings that they had received, and partly to encourage younger matrons in the church to follow their
example and form their own “Mothers Club”. The “Grandmas” prayed in the conviction and confidence
that God was truly “in their midst”. Though some of them had to contend with arthritic pains, they
never failed to come at the appointed hour. Their self-appointed duty was to pray for the church, its
members who were in some kind of distress or other, the pastor and other church workers, and the
young people. They made house calls on the sick, and even taught at the outreach Sunday Schools on
Sunday afternoons. When there was any kind of need, particularly of a financial nature, and especially of
the pastors and theological students, the Grandmas Club would quietly and without fanfare seek to
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provide a suitable solution, drawing either from their own means or with the assistance of the other
women in the church.
Only in 1973, when their aging bones could no longer keep up with their yet unflagging spirits, did they
finally accede to changing their prayer time from 5:30 a.m. to 5:00 p.m. In a sense, they served as the
“mainspring” of the Cagayan de Oro UCCP, and showed exemplary devotion to religious duty and the
welfare of the church, that might be equalled but perhaps never surpassed in any evangelical local
church in the Philippines.
It is perhaps fitting that one should end on this note of lay piety and devotion this chapter on the
Visayas and Mindanao Jurisdictions in the first decade of the UCCP’s existence. For the reality of the
Church is most concretely actualized in the local church, and the vigor of the Church depends upon the
religious life and devotion of its members.
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Chapter VI
TOWARDS A MORE EFFECTIVE CHURCH
ORGANIZATION
Since our Second Biennial General Assembly ... in the year 1950,
there has not been any assembly in which we did not struggle
with the matter of organization and the problem of supporting
our basic Church organization from our own resources.
It is high time that a decisive step is taken to solve this problem ...
— Bishop Enrique C. Sobrepeña, 1966
The first decade of its life in 1948-1958 witnessed the initial efforts of the United Church of Christ in the
Philippines to develop and refine, for greater vi-ability, efficiency and effectiveness, the hybrid church
structure and organization that it had adopted at the time of union. Into its structure had flowed various
strains from the episcopal, presbyterian, and congregationalist polities of the uniting Churches. But in a
very real sense, the church government of the UCCP is a hybrid structure, which in effect is neither
episcopal, nor presbyterian, nor congregational.

Mixed Polity of the UCCP
The hybrid polity of the UCCP retained “in satisfactory measure,” as Bishop Enrique C. Sobrepeña would
put it in 1954,
the distinctive features of its forebears: the local autonomy so zealously guarded by the
Baptists, Congregationalists, and Disciples of Christ; the representative democracy so carefully
practiced by the Presbyterian and Reformed Churches; and a degree of centralization of
executive and administrative functions as it is exemplified in the Evangelical United Brethren
and Methodist Churches. What has already been worked out as a system of government, it is
hoped, will grow and develop according to the New Testament pattern, being indigenous and
suited to the characteristics of a people committed to a democratic way of life.1
The statement that the polity worked out would hopefully “grow and develop according to the New
Testament pattern,” while remaining indigenous and congenial to the Filipino character is evidence that
the organizers of the UCCP in 1948 realized that work on the UCCP polity had not been finished.
At the same time, in the years immediately following the union of 1948, there was apparently one
question in the minds of some, which, though it was dreadful to contemplate, nevertheless remained a
hanging “sword of Damocles.” The question simply and bluntly was: will the church union of the UCCP
hold? This doubt was raised, because even up to the Uniting Assembly in May, 1948, some questions still
remained dangling in the air, and some quarters had wanted their particular positions or preferences
more clearly stated in the Basis of Union.
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Inviolability of the Basis of Union
The church government and order of the UCCP derived directly from the Basis of Union of 1948. As may
be recalled, the latter had been drafted by the Joint Commission on Union representing five different
Churches,2 and entered into by the three which merged in the UCCP in 1948. Thus, this document has
always assumed an important role in the development of the UCCP’s Constitution.
Since the Basis of Union was an inclusive and, in certain sections, a composite document, some
elements of doctrine and practice cherished by one or another of the uniting Churches but not meriting
specific mention, had been left out of the document. The remedy for such necessary omission was the
provision in the Basis of Union that “congregations may follow their customary practices and worship.”
At the Uniting Assembly in May, 1948, some voices had expressed the desire to have certain changes
made in the Basis of Union, in order to have their cherished positions more clearly articulated. But as
the Minutes of that First General Assembly categorically state:
After some discussion, it was generally agreed that the Assembly had no authority to change the
Basis of Union, but that any suggested changes to be incorporated in the Constitution should be
referred to the Commission on Church Polity. A number of suggestions were made and noted
for the consideration of the Commission.3
The inviolability of the Basis of Union4 was affirmed at a subsequent special Executive Committee
meeting on February 23, 1950. A three-hour discussion took place before consensus was reached on
several points, among which were the following:
The Basis of Union is in the nature of a contract. It provides the framework within which the
Constitution of our Church is to be built. The task of the Polity Committee is understood to be to
elaborate and to implement that basic document, always remembering the inclusive nature of
our union, preserving all of the heritage of Faith and practice brought into the union by the
several component Churches.5
The same understanding lay behind the Polity Committee’s “Supplementary Statement to the Basis of
Union,” dated also about February, 1950, which affirmed that “the Basis of Union is in the nature of a
contract and no point in it should be abrogated without the full consent of every party concemed.”6
The inviolability of the Basis of Union was once more reaffirmed during the 2nd General Assembly of
1950. The report of the Polity Committee which presented “The Book of Governent,”7 the first draft of
the UCCP Constitution, was prefaced by the following statement:
The Polity Comity could not deviate from the Basis of Union ... The fundamental items already
agreed upon cannot be changed. We cannot alter any provision in this Basis of Union without
going through the whole process as was done in formulating and approving the Basis of Union.
The Basis of Union is in the form of a contract and we cannot in this General Assembly make any
change in it.8
The General Assembly concurred in this sentiment by accepting the report.

The Question in Later Years
Related questions on the Basis of Union would arise in later years, particularly at the 7th General
Assembly of 1960, which discussed the UCCP Constitution. This time, however, the problem centered no
longer on the Basis of Union, which has been generally accepted as an inviolate historical document, but
on the relationship of the Constitution to this Basis of Union.
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In 1960, the underlying question was: with the writing of the UCCP Constitution and By-Laws, have these
superseded the Basis of Union so that the latter is, therefore, no longer operative? The way this
question was put before the 1960 General Assembly was: in case of a disagreement, or conflict,
between the Basis of Union and the Constitution, which would prevail?
The 1960 General Assembly gave a categorical answer in its decisive action numbered 60-71, which
reads:
VOTED: That the Seventh General Assembly declaring the adoption of the Constitution and ByLaws hereby reiterate that in cases wherein the interpretations, applications, and
implementations of the Constitution and By-Laws are in conflict with the provisions of the Basis
of Union, the Basis of Union shall prevail.9
When the Northwest Luzon Annual Conference presented a resolution at the following General
Assembly of 1962, remonstrating against “emerging tendencies not in full accord with the Basis of
Union,”10 the General Assembly responded by noting “with appreciation” these observations, and then
went on to vote that
the General Assembly wish to give assurance that it shares with the Northwest Luzon Annual
Conference in their interest that the highest standards of churchmanship and the spirit and
principle of the Basis of Union shall be maintained. We therefore direct the Polity Committee to
undertake a study of the church polity in relation to the Basis of Union and that the Polity
Committee report to the Executive Committee and recommend whether or not they feel a more
thorough evaluation of the Church should be undertaken on the matters raised.11
This is clear evidence that, even after the Constitution had taken effect, the UCCP General Assembly still
regarded the Basis of Union as more authoritative than the former.
Since then, individuals at one time or another had expressed opinions that the UCCP no longer goes by
the Basis of Union but by the current Constitution. This seems to be true, but only in the sense that, in
referring to the validity and legitimacy of the statutes, rules and regulation of the Church, one goes to
the Constitution and not to the Basis of Union. But it does not mean that the approval of the UCCP
Constitution has caused the Basis of Union to be amended, repealed, suppressed, superseded; or
otherwise declared inoperative. For no official action of any General Assembly according to the
prescribed process had done so. Until such an action — which does not seem likely the Basis of Union
still stands, as a matter of principle, as the standard by which any UCCP Constitution is to be measured
in terms of validity and legitimacy.

Church Organization in 1948
In the UCCP church structure and organization of 1948, the basic unit was the Local Church. The next
higher ecclesiastical judicatory or body was the Annual Conference. At the highest level was the General
Assembly.

The Local Church
The Basis of Union, the By-Laws of 1948, and the Book of Government of 1950 did not define the UCCP’s
theological and ecclesiastical understanding of the Local Church, nor state who compose it, nor explain
its relation to the universal Church of Jesus Christ. This would be left for future General Assemblies
whether to include it in its Constitution and By-Laws or not. In fact, it was not until the 1993
Constitution that a more or less adequate definition of “Local Church” was given.
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The Basis of Union only prescribes the minimum number who constitute a local church, and that they
should have officers and a regular time and place of worship. The recognition of two types of “regular”
and “affiliated” membership stemmed from the practice of the Disciples that only those who had
received believer’s [i.e., adult] baptism by immersion may be received as “regular” members into their
congregations. Those wishing to join the local church from other denominations, who had been baptized
as infants or children, or else by sprinkling and pouring, may be accepted only as “affiliate” members,
not eligible for positions in the church.12
The government of the local church lies in the hands of a church council, composed of the pastor and
other church workers, the officers, stewards, and the heads of various organizations of the church. As to
the duties and powers of the local church, it is stipulated that “subject only to the general laws and
regulations of the Church,” every local church or congregation shall, with its pastor, are:
1. to be responsible for watching over its members, keeping its life pure, ordering its worship,
providing Christian education and proclaiming the Gospel.
2. to call a pastor.
3. to recommend candidates for the ministry.
4. to elect delegates to the Annual Conference.13
The Basis of Union recognizes implicitly that the basic unit, and the source of organizational authority, of
the whole Church is the local church. This would be later stated more explicitly in the By-Laws of 1948 in
saying that the final authority with power to “delegate” belongs to the local church, and that this power
of delegation extends to annual conferences, and then all the way to the General Assembly. In 1958,
Bishop Sobrepeña himself would affirm when, in discussing the UCCP organizational part during an
Executive Committee session on December 9, 1958, he explained, as the Minutes put it, “that the
authority of the ecclesiastical function comes from the local churches and moves up to the bishops.”14
Thus, the tension between congregational autonomy and the authority of higher ecclesiastical
judicatories would remain’ a live issue in the UCCP for many years to come.

The Annual Conference
According to the Basis of Union, the Annual Conference is composed of all ordained ministers in good
standing within the geographical area of the conference; as well as all evangelists, deaconesses and
other church Workers in active service in the area; missionaries from abroad who have been received as
members by the conference; and one elected lay delegate for every 200 members or major fraction
thereof in each church or pastoral charge within the conference area, up to a minimum of three lay
delegates. The By-Laws of 1948 describe the Annual Conference in capsule form as “a delegated body
composed of representatives of the ministry and the laity as specified in the Basis of Union.”
The government of the Annual Conference lies in the hands of its officers, composed of a moderator [or
superintendent], a secretary, a treasurer, all of whom are to be elected every two years. The moderator
serves as the administrative officer of the conference. The conference regularly meets annually, with
special meetings on call. In between its annual meetings, the conference government is carried on by its
Executive Committee, composed of the moderator or superintendent, the secretary, the treasurer, and
such other members as may be desired by the conference.
As to the duties of the Annual Conference, these are enumerated by the Basis of Union as follows:
1. to care for pastoral charges within the conference.
177

2. to receive and dispose of petitions from lower church bodies or councils.
3. to deal with matters sent down from higher church bodies.
4. to supervise the study of ministerial students.
5. to license lay preachers.
6. to ordain ministers of the Gospel through the jurisdictional bishop, assisted by other ministers.
7. to install ministers in their respective churches through the jurisdictional bishop or the moderator
[or superintendent] of the conference.
8. to elect delegates to the General Assembly.
9. to propagate the Faith and promote church expansion.
10. to promote the missionary program of the Church.
11. to promote evangelism and Christian education.
12. to receive ministers from other communions subject to the regulations of the General Assembly.
In this connection, it might be remarked that the UCCP Annual Conference functions exactly like the
Bishop in the episcopal system and the Presbytery in the presbyterian church order. As a district
ecclesiastical organization, the UCCP Annual Conference is equivalent to the Presbytery in the
presbyterian system, the District Conference of the Methodists, and the district Annual Conventions of
the Disciples and the Congregationalists.
The composition of the UCCP Annual Conference, and how the members are chosen, shares more or less
the same procedure in these other corresponding bodies in other denominational systems. The only
difference is that in the Methodist episcopal and the Presbyterian system, the District Conference and
the Presbytery, respectively, have more coercive authority with respect to their legislation and decisions
over the local churches. In contrast, in strict congregational-ism, which is the type followed by the
Disciples of Christ, congregational autonomy has primacy over decisions of the annual convention or
conference, or any other higher body.

The General Assembly
The highest governing body of the UCCP, according to the Basis of Union, is the General Assembly, which
meets every two years, presided over by the bishops alternating among themselves. The By-Laws of
1948 also identify it as a “delegated body” composed of “the Bishops, all other General Officers,
Moderators or Superintendents, and representatives of the clergy and of the laity.” In 1948, the general
officers included the General Secretary, the General Treasurer, and the General Evangelist [a position,
which was soon abolished]. Also, members were other general officers, as may be designated by the
General Assembly. As stipulated in 1948, from the annual conferences, there was one clerical and one
lay representative for every 2,000 members or major fraction thereof. In this regard, the General
Assembly is a faithful copy of its Presbyterian pattern, but one in which other Churches with either an
episcopalian or a congregational church order could fit in without essentially impairing the essence of
their traditional practices.
In between biennial sessions of the General Assembly, its government lay in the hands of its Executive
Committee, which is composed of the Bishops, the General Secretary, the General Treasurer, other
general officers, and one moderator and one lay representative for each jurisdictional area.
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The powers and functions of the General Assembly are listed by the Basis of Union, as:
1. to set the number and boundaries of Annual Conferences and Jurisdictional Areas.
2. to prepare, approve and amend the Constitution.
3. to hold, own and dispose of property of the Church.
4. to prescribe courses of study for ministers and lay workers.
5. to set standards for the ministry.
6. to receive and dispose of petitions, overtures and memorials.
7. to appoint general committees and set up boards to handle the business of the Church.
8. to seek union with other Churches, promote cooperation and participate in the ecumenical
movement.
9. to promote specific activities within the Church: Evangelism, Literature, Stewardship, Christian
Education, etc.
10. to prepare a budget and provide ways and means of raising the same.
11. to provide a plan for ministers’ insurance, pension, and retirement.
12. to serve as final Court of Appeal in all matters affecting the life of the entire church or its
constitutional parts.15
13. to propagate the Faith.
In the context of the events of the 16th-century Reformation and the religious questions of 17th-century
England, the polity of congregationalism stood on one side, while the episcopal church order,
maintaining the historic traditional form of church polity, stood on the other. Presbyterianism was the
happy mean that in between. The secular counterparts of these ecclesiastical forms are roughly
democracy, oligarchy, and monarchy.

Significance of the UCCP Polity
In the hybrid church order formed in 1948, the pattern of organization from the annual conference to
the General Assembly, was mainly, if not wholly, presbyterian in form. To this system was grafted
episcopacy; while on the local church level, the congregationalist principle of local church autonomy was
affirmed, in order to safeguard the autonomy of the local church against possibly or potentially coercive
authority of higher ecclesiastical bodies.”16 As the present author has earlier written: “One of the UCCP’s
most significant achievements, and possibly its most important contribution to the entire church union
movement in world Protestantism, is the fact that the UCCP has woven into an entirely new fabric the
various strands of episcopal, presbyterian, and congregationalist forms of polity.”17

Issues in Church Order and Discipline
One of the primary tasks in which the UCCP has been involved since the beginning is to resolve certain
basic issues and problems of church order which remained dangling since the Uniting Assembly. In fact,
even as late as 1966, Bishop Enrique C. Sobrepeña, by then General Secretary of the UCCP, would say
that since the 2nd General Assembly in 1950, “there has not been any assembly in which we did not
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struggle with the matter of organization and the problem of supporting our basic Church organization
from our own resources.”18

Polity Questions in the UCCP
As a result, the chief and crucial questions of polity in the UCCP has centered around such issues as:
ultimate authority in the united Church, the congregational autonomy of the Local Church,19 and the
role, function, and the number of bishops. Another important issue has been fair and equitable
representation in the General Assembly or its Executive Committee, and the structure and functions of
the Secretariat.
At one time or another, these questions, particularly the last two, were discussed at length in the Polity
Committee, the UCCP Executive Committee, and the General Assembly. The questions played an
important role in the process of writing a UCCP Constitution on the basis of the Basis of Union of 1948.
Thereafter, much discussion and debate arose in the various succeeding General Assemblies,
underscoring the fact that these seem to be the most important questions of polity encountered by the
UCCP.

Importance of Structure and Organization
Far from simply being questions of “ecclesiastical politics,” subject to lobbying and maneuvering by
individuals or factions, these are questions which ultimately have profound implications for the Biblical
and theological understanding of the Church and of its essence and basic character.
These questions have always been of cardinal importance, for the answers given largely determine the
structure and organization of the UCCP. Far from being merely idle questions of debate, church
structure and organization are of primary importance, because these can facilitate or hinder the
effective and efficient prosecution of the Church’s apostolic task. Ideally, form should follow function. If
the form [church structure and organization] is faulty, deficient, or wrong, then it can impair the proper
functioning of the Church, thus hindering the Church in the prosecution of its God-given mission. The
question then faced by UCCP leaders in the early years was to find the right structure and most effective
organization that would best enable the Church to do its task of mission.
As an organic entity, the Church is subject to the changing conditions of its context and time. Before
long, it was realized that the question of church polity is probably a perennial question that must be
reconsidered from generation to generation, being constantly refined in order to respond best to the
demands of the Church’s mission in every generation. As such, it is a matter that requires periodic
“reformation,” in line with the Protestant Reformation principle of ecclesia reformata semper
reformanda, a church reformed, always being reformed. Indeed, even as late as 1993 the UCCP was still
confronted with weighty problems of polity and order.

The Issue of Congregational Autonomy
The New Testament form of church order appears to be congregational in form, that is, the whole
congregation at that time was responsible for policies and decisions affecting its own life and affairs.
There was then no distinction between clergy and laity, terms which come from the Greek klerikos,
meaning lot or heritage, and laos [people, or its adjectival form laikos, lay]. But in the New Testament,
there are mentioned certain offices, namely, those of episkopos [bishop, guardian, overseer];
presbuteros [presbyter, elder, later priest]; and diakonos [deacon]. The deacons, the origin of whose
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office is told in Acts 6, cared for the material needs of the congregation; but the spiritual and
administrative leadership was in the hands of the bishops and presbyters.
In New Testament times, the terms episkopos and presbuteros were synonymous and interchangeable.
In fact, the qualifications for a presbyter in Titus 1:5-6 are practically identical to those for a bishop in I
Tim. 3:2-7. Moreover, in I Tim. 3:1-13, the qualifications of a deacon are similar to the first two.
In the New Testament, written when Christianity was in its infancy, the individual churches, which were
then sprouting in many places wherever groups of believers were gathered by the early Apostles, were
linked to one another in spirit and not, as yet, in organic structure, which only later would develop.
Only by the 2nd century A.D. would there be the first signs of the development of a church hierarchy
with a three-tiered ministry, composed of bishops, then presbyters, and then deacons.
But the historical condition of the Church reflected in the New Testament soon passed away. The
congregational form of church order which one finds in very early Christianity would soon be
subsequently modified along with changing conditions.

Post-NT Change in Church Organization
As the Christian Church grew and expanded, some adequate system of order and government became a
necessary imperative as local churches, each conscious of itself as an ekklesia [a “called ‘out” community
of faith, or church], arose in various places by the dozens, then by the hundreds, thousands and ten
thousands. Each local church remained sovereign in its own affairs, but there soon arose questions and
issues, which involved not only itself but the entire body of local churches, that is, the whole Ekklesia.
History has shown that the purely congregational form of church order functions best only when up to a
dozen or so local churches are involved. But the system easily leads to difficulty, chaos and confusion
when the local churches ran to the scores or hundreds. If they insist on pure congregationalism, they
end up virtually separate, independent units, linked only by an invisible, “spiritual” bond of fellowship in
Christ, which is difficult, and sometimes well nigh impossible, to bring into concrete, visible form.
This problem has been frequently encountered by those Churches that adhere strictly to the purely
congregationalist idea. In fact, in the life of the Congregationalist Church, the Disciples, and the
American [Northern] Baptists and Southern Baptists in the U.S.A., for example, they soon found it
necessary to form voluntary associations of quarterly or annual conferences on the district level, and
annual conventions on the regional and national levels. They maintained “congregationalism” by
stipulating that the individual local churches reserved the right to accept or reject policy decisions of
quarterly, or annual conferences, or annual conventions.

The Particular Question in the UCCP
In the UCCP, the questions arising out of the principle of local church autonomy included the following:
can a local church, on the basis of a claim to church autonomy, act independently of the rest of the
Church? Can such a local. church, or its pastor, or church council, for example, resist and defy the
implementation by the annual conference or General Assembly of actions and policies agreed upon by
the annual conference, or the General Assembly or its Executive Committee? Is the membership of a
local church within a particular conference a matter of choice by such a local church, so that in times of
serious disagreement with the conference to which it belongs, it may of its own accord, on the claim of
“local church autonomy,” freely opt to transfer to another annual conference, possibly even in another
jurisdiction?
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These are not hypothetical questions. At one time or another since 1948, certain local churches had
actually resorted to this particular option, sometimes with the hinted threat of bolting out of the UCCP
altogether, if not allowed freedom in the course it wished to take. In actual fact also, a few local
churches had at one time or another taken actions on the basis of the principle of local autonomy, but
which the rest of the Church perceived to be improper and actually be-yond the pall of such a principle.
There is no question that the principle of local church autonomy is basic to the nature of the UCCP. But
the question is what acts, policies, and decisions of the local church are actually covered by this
principle, and how far should the force of this principle extend? Put another way, what restricting
considerations or conditions limit congregational autonomy, and when and how far are such
considerations or conditions operative in relation to the local church?
Thus, do decisions of the annual conference or the General Assembly, or their respective executive
committees, have priority and precedence over the autonomy of the local church? If so, in what areas,
to what extent, and under what conditions?
These were questions on local church autonomy not explicitly stated in the necessarily concise form of
the Basis of Union of 1948.

Insistence on Congregational Autonomy
The insistence that the integrity of the principle of local church autonomy be preserved first arose at a
special session of the Executive Committee on February 23, 1950. This was called on the occasion of the
visit of the Rev. Dr. H.B. McCormick and the Rev. Dr. Virgil A. Sly, board secretaries of the United Christian Missionary Society [Disciples], and the Rev. Dr. Carl G. Heinmiller, secretary of the Department of
World Missions of the Evangelical United Brethren Church.
The occasion was specially important, because also present at the time were the Rev. Dr. Henry Little,
Jr., field secretary of the Philippine Field Office of the Presbyterian Board and the American Board; the
Rev. Rodney A. Sundberg, executive secretary of the EUB Philippine Mission; the Rev. Norwood B. Tye,
chairman and corresponding secretary, of the UCMS Philippine Mission [Disciples]; the Rev. Dr. Howard
W. Widdoes, retired EUB missionary; the Rev. Allen R. Huber, Disciples missionary; and the Rev. Canuto
Batoon, executive officer of the Northwest Luzon Conference,20 composed of the former Ilocano
Disciples.
Specially noteworthy also was the presence of the Rev. Eduardo Malones, executive secretary of the
Tagalog Convention of the Church of Christ [Disciples]. Since 1948 when the llocano Disciples joined the
union, an earnest hope had been kept that the Tagalog Disciples, the remaining one-third of all Disciples
in the Philippines, would also soon find there to union with the UCCP.
In conjunction with the Disciples’ cherished adherence to the principle of local church autonomy,
McCormick and Sly had inquired from the Executive Committee of the UCCP’ s “common understanding”
of the Basis of Union and of local church autonomy.

Reaffirmation of Congregational Autonomy
During the discussions, a number of points with respect to the autonomy of the local congregation were
noted as implicit in the “Basis of Union,” as follows:
1. The autonomy of the local congregation in all matters pertaining to its life in its own community is to
be preserved.
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2. The responsibility and authority of the Annual Conferences and of the General Assembly are to be
considered as delegated — derived from and resting upon the autonomous local churches.
3. The Basis of Union provides that ‘congregations may follow their customary practices and worship’
(Art. IV), and that the local church may have both ‘regular and affiliated members’ (Art. VI, 2). It is
clearly understood that only those who are regular members, in good standing, of a congregation of
the United Church of Christ in the Philippines, or of some other Evangelical Church, may be received
as affiliated members. It is also understood that as such (Art. V, Basis of Union), being full members
of the United Church of Christ, they shall enjoy full fellowship with any congregation of the United
Church of Christ.21

Statement of the Former Ilocano Disciples
Following the Executive Committee meeting in Manila, McCormick and Sly went to Laoag, Ilocos Norte,
and visited with the Executive Committee of the Northwest Luzon Conference of the UCCP, which was
the former llocano Convention of the Disciples.
On March 6, 1950, the Laoag leaders drafted a statement titled “Statement by Northwest Luzon
Conference (Former Disciples),” signed by 14 members of their Conference Executive Committee. This
document, which has now attained historic significance, reads in part:
1. The churches of Christ (Disciples) in Northwest Luzon joined the United Church of Christ in the
Philippines that they may contribute their influence, history and heritage to so great an enterprise.
This does not mean that we lose our faith, message and practices as Disciples. From our basis of
union the churches are guaranteed to continue in their faith and practices. Because of this we can
still declare that we are true and loyal to every teaching and practice which is clear to all Disciples. ...
2. ECCLESIASTICAL CONTROL. According to the basis of union the congregational authority and
practice is not impaired. Our churches are as free as when they were before they joined the United
Church of Christ. Our church government is based on the simple New Testament church. …
3. CHURCH MEMBERSHIP. We accept only as members those of age who have been immersed.
Unimmersed Evangelical members from other communions are regarded only as affiliated
members.22 [boldface supplied].
This carefully worded statement reaffirmed the former Ilocano Disciple’s adherence to the union of
1948, but the same also reassured the visiting mission board secretaries of their faithfulness to Disciples
principles. It is interesting to note that the inviolability of local church autonomy, as far as local affairs
are concerned, had been a basic consideration in all negotiations for church unions in the Philippines
since 1915. This was a necessary condition, so that Disciples, Congregationalists, Baptists, and other
evangelicals with a congregational polity may be able to join any proposed church merger.
The matter did not end in 1950. Up to the Constitutional Assembly of 1993, questions regarding local
church autonomy continue to be a major concern. But this is because, the questions earlier referred to
have not been clearly decided. This is why the UCCP Constitution of 1993 would enunciate a clearer
understanding is attained of the principle of local church autonomy, as would be seen in a later volume.

The Question of Bishops in the UCCP
On the other hand, the main question regarding the episcopacy was not whether or not there should be
bishops in the UCCP. That issue had already been decided in the Basis of Union, which provides that all
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the heritage of the uniting Churches shall be preserved. Since two of the uniting Churches, namely, the
Philippine Methodist Church and the Evangelical Church of the Philippines, had bishops, if the office of
bishop were removed, the UCCP would cease to be the UCCP.
Bishops According to the Basis of Union
The role and function of bishops in the United Church of Christ in the Philippines are clearly stated in
Article VIII [“The General Assembly”] in the Basis of Union, as follows:
1. They shall be the administrative officers of their respective areas.
2. They shall 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.
3. The Bishops shall exercise such other powers and prerogatives as are delegated to them by the
General Assembly.
4. They shall act alternately as Chairman of the Executive Committee of the General Assembly.
5. Together with the Executive Committee of the General Assembly, they shall initiate and carry out
plans of work for the entire Church.
6. Together with the General Secretary, they shall correlate phases of work which are inter-area in
nature.
7. They shall be responsible for the promotion and execution of plans approved by the General
Assembly.
These duties and functions are all administrative in nature and character. There is a general feeling,
however, that bishops have pastoral and episcopal functions, which have been left out of the above list.
This is not because these did not exist in the tradition and heritage of the UCCP, but simply because in
the context of the 1948 discussion of such issues, it was thought improper and possibly divisive at a time
when the most important goal was to consummate the union. It appears that the leaders in 1948 would
rather have the united Church discuss these issues after the union shall have been consummated.
At that time, the important goal was to persuade those negotiating Churches which did not have an
episcopal tradition to accept the place of bishops in the united Church. As noted in the first volume of
this work, the Rev. Proculo A. Rodriguez, in advocating before the 1946 General Assembly of the United
Evangelical Church for a larger union with other Churches that had bishops, reassured his hearers that
there was no need to be fearful and averse to the idea of bishops. As he put it:
... to many of us the title ‘bishop’ carries with it the picture of pomp, power, and wealth. . .. 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.23
Rodriguez would then categorically add that “higher offices other than those of the pastoral office are
administrative and nothing else.”24
Writing after the fact, Bishop Sobrepeña, perhaps the “most episcopal” himself of all the first four
bishops of the UCCP, would also state in 1954:
Judging by appearances or by the terminologies used in the definition of polity, one might be led
to think that a church with bishops is highly autocratic: Congregationalists and Presbyterians
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may not see how any one of them could become a bishop or permit himself to be called one. ...
It is true, however, that the jurisdictional bishops do not have the authority usually expected of
such offices in many churches that have bishops. The Bishop functions in the Church [i.e., UCCP]
much as does the Moderator of the Assembly in Presbyterian and reformed churches.25
It was also the understanding in 1948 that “in the exercise of this joint general oversight, [the Bishops]
may call upon the General Secretary to perform such administrative function as may be necessary.”26 It
is apparent that the number of the bishops followed naturally from the division of the Philippines into
four ecclesiastical jurisdictions. If only one bishop had been provided, that would have most certainly
have been construed as a bias, for the purely episcopal form of church government. But to opt for any
other number would also have been quite unnatural and in congenial with the establishment of four
jurisdictional areas.

The Role and Functions of the Bishops
In the UCCP polity according to the Basis of Union, it would appear that the Bishops are general church
officers who could very well have had another title, say, “area superintendent” or “area moderator.” But
because of the uniting Churches of episcopal heritage, the term Bishop has been introduced into the
united Church.
The four Bishops have “joint general oversight over the entire Church,” but this is immediately qualified
by the clause, “each one, more specifically, over a jurisdictional area to which he is assigned by the
General Assembly.” They are subordinate to the General Assembly, because in the first place they are
members of that body, and because the Basis of Union specifically states that they shall exercise such
other powers and prerogatives “as are delegated to them by the General Assembly,” and that they shall
be responsible for the promotion and execution “of plans approved by the General Assembly.”
While the four Bishops act alternately as Chairman of the Executive Committee of the General Assembly,
they have no direct authority beyond their respective jurisdictional areas, unless so authorized by the
General Assembly or its Executive Committee. Thus, one reads further from the Basis of Union that the
Bishops “shall initiate and carry out plans of work for the entire Church,” but this should be done
“together with the Executive Committee.” They “correlate phases of work which are inter-area in
nature,” but this they should do “together with the General Secretary.”
These provisions are slightly clarified by the 1948 By-Laws, which designate the Bishop as “the
Administrative Officer of his respective [jurisdictional] area and shall, jointly with the other bishops,
have general oversight over the entire Church.” This was the reason why at the very first Executive
Committee meeting on May 27-28, 1948, the rotation of chairmanships was fixed as follows: Bishop
Enrique C. Sobrepeña for 1948-49, Bishop Cipriano Navarro for 1949- 1950, Bishop Leonardo G. Dia for
1950-1951, and Bishop Proculo A. Rodriguez for 1951-1952.27
The Bishops of the UCCP exercise no other powers and prerogatives, except those “delegated to them
from time to time by the General Assembly.” This is in line with the provision that the General Assembly
is “the highest governing body of the Church.”
Interestingly enough, however, at the first UCCP Executive Committee meeting in 1948, some idea of
the way the members actually regarded the role and function of bishops is seen in the way they fixed
the number required for the quorum of their 15-member Committee.28 Thus, it was voted that a
quorum was constituted either by 2 bishops and 6 other members, or 3 bishops and one other
member.29 In effect, it meant that for quorum purposes, the third bishop had an importance equal to
other Executive Committee members.
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The Continuing Task
All the 16th-century Protestant Reformers professed that they were not founding a “new Church.” For
them, there was only one Church — the one, holy, catholic and apostolic Church that Jesus Christ had
founded, of which they were members. Luther did not found the Lutheran Church, nor Calvin, the
Reformed Church, as their Roman Catholic detractors at that time accused them of doing. Luther, Calvin
and the rest saw themselves rather as “reformers,” who sought to re-shape and re-form the Church of
their time, which they perceived to have, been warped and corrupted by non-evangelical tendencies
and developments, and to bring that Church back to its original form, which was the early Church.
Thus, all Protestant Churches look back to the early Church [some say, up to the 4th century; others, no
later beyond New Testament times] for the authoritative model of the Church’s teachings, practices,
church order and discipline.
As inheritor of the Reformation tradition, the UCCP had to check, test and validate all its teachings,
practices, and form of organization in terms of the historic model of the early Church. While this early
Church model had to be rooted in the context of the current Philippine situation, so that the UCCP is
truly indigenized and contextualized, yet in order for the UCCP to insure that it partakes of the truly
evangelical and catholic essence of the Church of Christ, the leaders of 1948 had to keep in mind the
model of the Church of the apostles, the apostolic Church.
Hence, as far as the question of episcopacy in the UCCP was concerned, as indeed of all other aspects of
its life, the UCCP — as Bishop Sohrepeña in his statement of 1954 earlier referred to has rightly
indicated — had “to grow and develop according to the New Testament pattern.” By this, he meant that
the UCCP must recapture the essence of the episcopacy as is found in the early Church, as part of its
continuing task to be more faithful to Christ’s teachings and mandate for mission, and to recapture the
evangelical, apostolic, and catholic essence of the early Church.
This sentiment was in line with Ecclesia reformata semper reformanda — a Church reformed, always
being reformed, the central principle of the 16th-century Reformation which has become an important
inheritance of the United Church of Christ in the Philippines.
The Question of Ecclesiastical Authority in the UCCP
The question of ecclesiastical authority arose, because while each of the three forms of church order
had more or less a clear and definite provision for the seat of ecclesiastical authority, in the hybrid
system of 1948, it did not seem quite clear as to which offices, entities, or persons speak for the Church
as a whole, or at the various lower levels.
Thus, on the local church level, the question was: does authority lie in the office of the pastor? the
church council? or the congregation? Correspondingly, on the annual conference level, who speaks for
the Church? Is it the Moderator? the conference executive committee, the conference itself, or the
churches within the conference limits?
On the jurisdictional level, what precisely is the role, function, and authority of the bishops? Is the
bishop simply an administrative officer, a representative of his jurisdictional area to the General
Assembly and its Executive Committee, and the “resident commissioner,” so to speak, of the General
Assembly in his jurisdictional area? Or does his office have inherent authority over conferences, local
churches, or conference and local church workers under his jurisdiction? If so, in what areas of church
life? As episkopos [bishop, overseer], exactly over what areas of life in the UCCP does a UCCP bishop
have oversight, and thus, have authority?
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In 1948, there was yet no jurisdictional convention nor executive committee. As these two entities
developed, there also arose the issue as to their functions and relationships vis-a-vis the conferences
and local churches, on the one hand, and the General Assembly or its Executive Committee, on the
other.
On the General Assembly level, the questions were: who speaks for the whole United Church of Christ in
the Philippines? Is it the General Assembly or, between its sessions, its Executive Committee? the
bishops? or the General Secretary, who may or may not be a bishop, or any one of the four jurisdictional
bishops?
Discussion of the Question in 1948
The question of authority was discussed as early as the Uniting Assembly in 1948, when it was asked:
who, or what body or office, was “the spokesman for the Church?”30
The possible answers to this question were: the General Assembly, or on its behalf its Executive
Committee; the four Jurisdictional Bishops speaking as a college or council, or the whoever was the
presiding bishop among them; or the General Secretary.
As will be recalled in its Article VIII, subtitled “The General Assembly,” the Basis of Union, however,
explicitly states that the General Assembly is “the highest governing body of the Church.” The General
Secretary is the “Administrative Officer” of the Church. On the other hand, the Bishops were designated
as “the administrative officers of their respective areas,” who were also 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.” The Bishops were also to “initiate and carry out plans of work for the entire
Church;” to “correlate phases of work which are inter-area in nature,” together with the General
Secretary; and to “be responsible for the promotion and execution of plans approved by the General
Assembly.”
it is easily seen that the vagueness arising from these collective statements was the product of the
combination of the presbyterian and episcopal church orders. In the episcopal system, particularly in the
catholic tradition, the highest governing body in the Church is one or another type of Council of Bishops,
among whom one is designated as over-all head, though he is regarded as simply primus inter pares,
“first among equals.” This is the way it holds in the Roman Catholic Church, which has the Pope; or in
the Orthodox Eastern Churches, where the Greek Orthodox Church, for example, has the Ecumenical
Patriarch. In the Philippine Independent Church, it is the Obispo Maximo, the Supreme Bishop. In
Protestant versions of the episcopal system, as in the The Methodist Church in the U.S.A., the highest
governing body is the General Conference, though the Presiding Bishop of such a General Conference
exercises a wide latitude of coercive authority over the Church.
The uniting General Assembly in 1948 spent “much discussion” on the subject. Several motions and
substitute motions were presented, though none of these passed. As recorded in the Minutes of that
General Assembly, the inability to come to a decision on the matter was an indication that in the UCCP,
“there is no clear cut desire for having one person to speak ‘ex cathedra’ for the Church.”31
In actual practice, the ultimate authority in the UCCP has always been the General Assembly. At one
time or another, however, the question has also been raised whether the Executive Committee of the
General Assembly could enact and proceed to implement actions that arise from matters already
authorized by the General Assembly, if such enactments involve new and somewhat different issues, not
exactly contained in, yet not exactly too far from, what the General Assembly had already previously
authorized.
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The Question of Supporting the Bishops
As stated in an earlier chapter, the UCCP was practically financially bankrupt at the beginning of its life in
1948. As a result, its only full-time officer was the General Secretary, the Rev. Stephen L. Smith, whose
being a Presbyterian missionary spared the UCCP of having to pay him a salary. The General Evangelist,
the Rev, Hugh Bousman, was also a missionary, and so did not require any support from the UCCP. Of
the Filipino staff of the General Assembly, none, including the four Bishops and the General Treasurer,
could be given adequate support, so that they were all forced by circumstances to serve only part-time.
At the first Executive Committee meeting on May 27-28, 1948, it was affirmed that “full-time service of
the bishops” for the Church was greatly to be desired. But since the Church could not afford this, the
bishops were permitted for the moment to engage in their present other employment as was not
incompatible with their office.32
Thus, Bishop Enrique C. Sobrepeña was pastor of the United Church of Manila until 1952, and director
from 1947 to 1950 of La Union Christian College, as well as of a few “Union” schools he had founded.
Bishop Cipriano Navarro had his own business firm, related to the Teodoro R. Yangco Enterprises, a gift
given to him by Mr. Yangco himself when the Rev. Navarro was a pastor of the Philippine Methodist
church. Bishop Proculo A. Rodriguez was a faculty member, and was at onetime acting dean, of the
College of Theology of Silliman University, and thus resided in Dumaguete City. Bishop Leonardo Dia also
resided in Dumaguete City, and had his own means of supporting himself and his family.
In 1948, what the UCCP gave each of the bishops was only “some” travel allowance and a token salary,
which was in fact, simply an “honorarium.” In fact, when the bishops went on visitation of their areas,
they more often had to spend from their own resources.
Under these conditions, the administration of the Church was generally felt inadequate, and none knew
this better than the general officers themselves. By 1950, the solution to this problem had become a
major concern of the Polity Committee.

Early Discussions on Administrative Reorganization
In the early years, the discussions on administrative reorganization were prompted mainly by financial
constraints. At the 2nd General Assembly in 1950, concern was expressed over the inevitable, continual,
and “decreasing financial aid from abroad” and the need for “increased finances to promote the life and
program of the Church.”33 At that assembly, General Treasurer Jose L. Navarro’s report focused on the
heavy administrative costs of the Church. In’ closing his report, Navarro recommended that “the high
general administrative costs of the Church should be courageously faced in a very impersonal way at this
time of the General Assembly.”34 His use of the term “impersonal” was judicious, but it subsequently led
to serious polity discussions in the 1950 General Assembly on the office of bishops in the UCCP.
As a result, the question of maintaining the current episcopal administration was taken up and discussed
lengthily by the General Assembly. Finally, a special committee of five, headed by Atty. Dominador B.
Ambrosio, of Manila, delegate from the Manila Southwest Conference, was appointed to study “the cost
of episcopal administration.” Chief on its agenda was a resolution presented by Atty. Florentino L.
Martinez, of Cotabato, the lay representative for Mindanao to the Executive Committee. This resolution
raised a question on the number of bishops, and whether their service should be full-time or part-time
in nature.35
The matter was not resolved at that General Assembly, but the proposal presented by Martinez opened
a host of questions in later assemblies regarding the number of bishops in the UCCP.
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The Presbyterian “Crisis Strategy” and UCCP
At this point, there came an interlude which made the question an even more pressing issue. As a result
of its “Crisis Strategy” of 1950, the Presbyterian Board informed the UCCP that in fine with its new
policy, the annual board grants to the UCCP would be gradually decreased with the passing of years. This
meant that the UCCP would increasingly have to fall back on its own financial resources to maintain its
own administrative costs and programs. The high cost of maintaining the UCCP administration thus
loomed larger a problem.
Would the answer lie in having fewer officers at the very top? This was a question that some began to
entertain with more than passing interest.

The Experiment of a Presiding Bishop
Since the top UCCP leaders came from evangelical traditions; it was to be expected that as the search
continued for the best way of refining and strengthening the UCCP church structure and government,
each of these leaders would tend to think in terms of church patterns familiar to his own understanding
and experience. Each one, and not only the former Disciples, cherished local church autonomy.
The former Presbyterians and former Congregationalists were most at home on the conference level, a
system they had learned from practice. In essence, both followed the presbyterian model (as the
Congregationalists of Mindanao had generally followed the practice of their visayan Presbyterian
brethren). Interesting ‘enough, with the former Presbyterians in the UCCP, as Bishop Dia once remarked,
were not exactly aware that this was “the” presbyterian system. In the interest of Amity and the hope of
only one Evangelical Church in the Philippines, the Presbyterian missionaries in the Philippines never
taught the theory and practice of Presbyterianism. At the 1958 General Assembly, when representative
leaders were asked to speak on the varied heritage, Bishop Dia who was chosen to speak on
Presbyterianism, would say:
Presbyterianism as such was not taught to us by the Presbyterian missionaries that were sent to
our area by the Presbyterian Church in the U.S.A. It can be truly said to their credit that when
they came, they preached nothing save the Lord Jesus Christ and Him crucified. So I did not
learn Presbyterianism from them. To give my part in this morning meditation, I had to read
about it in books and pamphlets.36
The former Congregationalists in Mindanao had the same experience with their own missionaries.
Speaking on the Congregational heritage on that same occasion, Bishop Proculo A. Rodriguez would also
say:
Seeing dearly the need of united effort among the Protestant missions in the Philippines, these
early missionaries from the Congregational Mission Board never introduced in any official way
the particular emphases of Congregationalism. As far back as I can recall, what was very
apparent was the effort to collaborate with the Presbyterians to the north of us. ... If I may
describe the spirit of these early Congregational missionaries, I would state that they were men
who did not allow themselves to be bound by denominational tradition. They kept their souls
open to the leading of the Holy. Spirit so that they may chart a new course Where a new
situation demanded a change. They therefore became trail makers toward union.37
Accordingly, when the first church organization was held in Mindanao in 1922, the local churches there
adopted what practically was a Presbyterian organization, because they wanted a church structure that
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would easily inter-phase with that of the Presbyterians. Thus, by 1948, after long experience of happy
fellowship in the United Evangelical Church, there existed no polity distinctions between former
Congregationalists and former Presbyterians. But cherishing their heritage, while ready and willing to
accommodate themselves to the new situation for the sake of the others, Bishops Rodriguez and Dia
were “bishops with reluctance.”
On the other hand, it was to be expected that Bishops Sobrepeña and Navarro, who were “episcopal” in
thinking and, tradition, would also cherish their own heritage and keep it alive in the UCCP, lest by
default they would only cause the UCCP much loss by not being able to partake of the United Brethren
and Methodist traditions.
Pressure for a More Centralized Polity
About 1950, as refinement was sought of the UCCP church structure and organization according to New
Testament patterns, the desire was expressed of strengthening the UCCP by giving it a more centralized
form, just like the Philip-pine Independent Church which Bishop Sobrepeña hoped would establish
closer relations with the UCCP. Whether this originated with Bishop Sobrepeña or not, he soon became
its most zealous advocate, in his capacity as chairman of the Polity Committee.
Since there were limits to the implementation of such an idea on account of the established structure of
the UCCP, the best way of approximating it was the concept of a Presiding Bishop for the UCCP. This
already existed de facto, in the sense that, according to the Basis of Union, each of the four bishops
should rotate among themselves the chairmanship of both the General Assembly and its Executive
Committee. These presiding chairmanships, however, were functional arrangements. Thus, it was quite
a different matter to have an office in the UCCP distinctly designated as “Presiding Bishop.”
As it turned out, this was a central polity issue that would rivet the attention of the 1952 General
Assembly, as will be discussed in greater detail shortly.

The Streamlining Plan of 1951
In view of the dire financial situation of the UCCP, the General Secretary, the Rev. Stephen L. Smith,
urged in 1951 that the number of bishops be reduced to “one full-time bishop,” whose salary would be
covered by the Church. Smith also recommended that all moderators of Annual Conferences give fulltime service to their administrative and promotional duties. Furthermore, he also suggested the
grouping of the 18 commissions and committees into a fewer number of departments, in order to
streamline operations and thus cut down on costs.38
The central feature of the reorganization plan of 1951 was embodied in several Executive Committee
resolutions of November 27 that year. In particular, the first resolved
that we recommend to the 1952 General Assembly the amendment to the Basis of Union
changing the number of bishops from four to one and . . . [to] designate, from the four bishops
that shall be elected, one to serve full-time, devoting his entire energy to the work of his office.
He should be released from all other commitments — pastoral or administrative — that would
interfere with full and active service to the Church-at-large. He should serve . . . [as]: moderator
of the General Assembly, chairman of the Executive Committee of the General Assembly, chief
executive officer of the Church, official representative in the interest of the Church Union
movement and in inter-church and federated relations and activities, as well as at public
functions.39
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The second resolution stated that arrangements should be made to provide the one full-time bishop
with salary, residence and facilities, sufficient and appropriate to the requirements of his office. The
third resolution stated
that there shall be set up a Church Secretariat, the members of which shall be the General
Secretary who shall serve as chief promotional officer and carry the portfolio of the Department
of Promotion and General Affairs and a Secretary of each of the following other departments:
Department of Missions, Department of Christian Education, Department of Ministry,
Evangelism and Stewardship, and Department of Rural Life and Public Welfare.40
As these proposals called for the reduction of the number of bishops, who in the Basis of Union, are
always referred to in plural terms, and since this one full-time bishop was being made “the chief
executive officer” of the Church, in place of the General Secretary, whom the Basis of Union designated
as the “administrative officer” of the entire UCCP, it was therefore necessary to seek an amendment to
the Basis of Union.41

Organization of the Secretariat
Alongside the proposed amendment in the number of bishops, the Executive Committee also called for
the reorganization of the various commissions and committees under five departments, as follows: 1)
Department of Missions: home missions, and foreign missions; 2) Department of Christian Education:
general education, Christian religious education, and audio-visual education; 3) Department of Ministry,
Evangelism and Stewardship: ministry, evangelism, stewardship, and church extension; 4) Department
of Rural Life and Public Welfare: rural work, and medical work; and 5) Department of Promotion and
General Affairs: personnel, literature and publication, finance, legal affairs, judiciary, polity, and other
matters of general nature not specifically cared for by other departments.42
This organization of the Secretariat took effect immediately after it was approved by the Executive
Committee.43

The Controversial 3rd General Assembly
It was at the 3rd General Assembly held in Dumaguete City, on May 12-17, 1952, that the idea of a
“Presiding Bishop” was introduced, being thereafter approved by the General Assembly. This action
became controversial, however, because of certain procedures which, although appearing in order at
that time, produced effects which became questionable afterwards in the light of what subsequently
transpired.44
The first item of business in the General Assembly agenda was the election of Bishops. But just at this
time, a “partial report” of the Polity Comity, embodying the “procedural measures” in the resolutions of
the Executive Committee of November 27, 1951 referred to above, was presented to the General
Assembly for consideration. In actual fact, the matter was not simply “procedural” in nature, but
debatable, substantive matters that some delegates thought would require amendment of the Basis of
Union, before implementation.
It seems clear that in the discussion to name the first bishop duly elected as the “Presiding Bishop,” the
General Assembly did not have sufficient time to mull over the issue. In the first place, this matter was
presented for the first time only just as the election of bishops was to begin. Moreover, it was stipulated
only minutes earlier, that in the interest of “orderliness and economy of time in the transaction of
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business, each speaker on any particular issue should be allowed “three minutes only, and that each
side of a question be represented by not more than three speakers.”45
But given the recently adopted procedure of discussion, the matter was put to a vote after no more than
three advocates on each side of the issue, each speaking no more than three minutes, had aired their
views.
The General Assembly then was asked to vote on that part of the Polity Committee report
recommending the designation of one full-time Bishop from among the four bishops to be elected. The
motion was worded exactly as the Executive Committee recommendation of November 27, 1951. This
motion was approved.46
Then the General Assembly was further asked to vote on the following recommendation of the Polity
Committee concerning the procedure in electing the bishops, as follows:
That the four bishops shall be elected as usual. The bishop first elected shall be the Presiding
Bishop. The other three shall be elected in succession and the order in which they are elected
shall determine the order of succession to the office of Presiding Bishop in case of the incapacity
of the incumbent presiding officer to serve during the term of office.47
This was the very first time that the term “Presiding Bishop” Appeared not simply as a description. of an
episcopal function, but as an office. That required a prior amendment, but the General Assembly went
ahead to vote and approve the motion.
In line with these approved guidelines, the General Assembly then proceeded to elect the Bishops.
Bishop Enrique C. Sobrepeña was the first bishop to be reelected. Accordingly, it was voted to cast a
unanimous ballot for him as “Presiding Bishop” of the UCCP, and Jurisdictional Bishop for Northern
Luzon.48 Subsequently, all three other bishops were reelected — Bishop Cipriano Navarro, for Southern
Luzon; Bishop Leonardo G. Dia, for the Visayas, and Bishop Proculo A. Rodriguez, for Mindanao.49 Bishop
Dia was elected concurrently as the first Filipino General Secretary, while Mr. Jose L. Navarro succeeded
himself as General Treesurer.50
Evidence that the election of a Presiding Bishop was rather precipitate was the fact that his duties and
functions as “chief officer of the Church” were not fully spelled out until more than a year afterwards, in
June 1952— and this, only by correspondence vote and not free discussion in the Executive
Committee.51

Reorganization of the Secretariat
At the same 1952 General Assembly, the approval of the new Book of Government, along with the Book
of Common Worship,52 resulted in a reorganization of the UCCP Secretariat. The Book of Government
reorganized the Philippine Board of Missions and the various commissions and committees into five
departments, all but four having their own committees. Thereafter, the five departments with their
various committees were organized thus:
Department of Missions.
Department of Christian Education:
faith and order, religious education, church-schools, and audio-visual.
Department of Evangelism:
ministry, evangelism, and stewardship.
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Department of Public Welfare:
rural life, medical, industrial relations, and disaster relief.
Department of General Affairs:
literature, finance, legal, polity, personnel, auditing, church building loan, board of pensions.53
Under this new set-up, each Department was eventually to have a full-time secretary, though at first this
was not possible. The first incumbents were the Rev. Rodney A. Sundberg (Missions), Bishop Cipriano
Navarro (Christian Education), the Rev. Angel B. Taglucop (Evangelism), the Rev. H. Welton Rotz (Public
Welfare), and the Rev. Stephen L. Smith (General Affairs).54 The reason for the presence of three
missionaries was for economy reasons, as the UCCP then did not have to pay their salaries. It was, in
fact, suggested during the next General Assembly in 1954 that, “as far as possible,” fraternal workers
should be designated Department Secretaries until the UCCP could financially afford to have Filipinos in
these positions.55

Implications of the 1952 General Assembly Actions
As would be recalled, the Basis of Union of 1948 provided that it was the General Secretary who was the
“administrative officer” of the UCCP. The action of the 1952 General Assembly, however, made the
“Presiding Bishop” the virtual administrative officer of the Church, when it voted to make him the “chief
executive officer of the Church.” That same action also made the “Presiding Bishop” the “chairman of
the Executive Committee of the General Assembly,” contrary to the provision of the Basis of Union that
the chairmanships of both the General Assembly and the Executive Committee be rotated among the
bishops.
The same Basis of Union of 1948 and the Book of Government of 1950 also stated clearly how
amendments to the Constitution should be done.56 But the General Assembly of 1952 had implemented
an action that required an amendment before such an amendment had actually been done.
Moreover, there is no indication that the delegates to that General Assembly were prepared for the
matter they were asked to vote upon. In fact, the proposal to elect a Presiding Bishop [as if such an
office was already established] came a minute before the General Assembly was to elect its general
officers. Moreover, this was on the basis of a “partial” report of the Polity Committee, and without the
benefit of hearing the full report. Given the limited conditions for discussion — only three persons
speaking on each side of any particular issue, and each for “three minutes only,” at that, this means that
the vote of the General Assembly on this matter was not the product of full reflection, deliberation and
discussion. Thus, what ensued was the introduction of a short-term solution to a long-term problem,
which “solution”, in fact, created another problem.

Opposition to the Assembly Actions of 1952
Although the Minutes of the General Assembly of 1952 do not record the arguments of those who
objected to the enacted measures, it appears that there was quite strong opposition to these measures.
This opposition began to gather momentum as the idea of a Presiding Bishop with the given functions
showed itself quite in-congenial with the conceptual framework and actual provisions of the Basis of
Union.
By the Executive Committee meeting of May 28-30, 1953, it had become apparent that there was
“overlapping in the functions of the Presiding Bishop, Jurisdictional Bishops, and the Department
Secretaries, and Moderators.”57
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For “reasons of economy,” the Executive Committee then decided to con-sider the following
suggestions:
1. That the whole matter of organizational set-up be reviewed and determined whether the Church
needs only one Bishop, or it desires to go back to the old set up and do away with the departments.
2. That the base of the Church organization which is the local church be educated and Strengthened
regarding Church support.
3. That a motion to bring about a process of amendment of the constitution be sent down to the
Conferences for their reaction.58

Review of Organizational Set-Up
In 1953 a Special Committee on Review of Organizational Set-Up was appointed by the Promotional
Council of the General Assembly. The committee was composed of Bishop Rodriguez, chair, and Atty.
Josefina R. Phodaca, Mr. Jose L. Navarro, Dr. Paul R. Lindholm, and Rev. Santiago G. Iyoy as members.
When the committee met on May 12, 1954, it voted to retain the status quo with four jurisdictional
bishops, no mention being made, interestingly enough, of the office of Presiding Bishop created by the
General Assembly of 1952. But because the General Assembly could not afford to pay the salaries of
these four jurisdictional bishops the committee recommended that they be placed in full-time service in
a local church or circuit or any other form of church work under the direction of the General Assembly.
This recommendation, however, was rejected by the Executive Committee of May 14-15, 1954. The only
committee recommendations approved were that the departments provided for in the Constitution
should be further strengthened, and that the subsidies granted to annual conferences for promotional
work in evangelism and stewardship be entrusted to jurisdictional cabinets which shall carry out the
program.59 This last action was later approved by the 4th General Assembly.

Review of the UCCP Administrative Structure
At the 1954 General Assembly in Los Baños, Laguna, Bishop Leonardo G. Dia referred to the idea of a
Presiding Bishop among the four bishops as simply an “experiment.”60 When that General Assembly
seemed ready to proceed with it as a fait accompli, Bishop Rodriguez raised the issue whether the 1954
General Assembly was “ready to subscribe” to the 1952 action providing for the office of a presiding
Bishop.61 Soon after this, Bishop Navarro obliquely referred to the 1952 action as “unconstitutional,”
when he called attention to the fact that a series of propositions mentioning the office of Presiding
Bishop, which the present 1954 General Assembly was about to vote upon, were actually constitutional
amendments but were not noted as such.62

Discussion on Bishops
Antecedent to the rise of this particular issue, the Executive Committee in 1954 had created another
Special Committee on Review of the Organizational Set Up, headed by Atty. Florentino L. Martinez, with
the purpose of streamlining the organization of the UCCP to reduce costs. At the 1954 General
Assembly, this Special Committee presented a report, embodying three alternative organizational
setups, namely, continuance of the status quo of having four bishops headed by a Presiding Bishop; two
bishops; and only one bishop.63
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In the ensuing discussion, the proponents of the first view argued that the present set up with the
Presiding Bishop was “very efficient” and “very desirable,” because of the importance “of having a head
of the Church in matters of representation and administration.” For them the question of support would
be solved by more effective administration of the “percentage system” of local church and conference
support. Those for the second view affirmed that two bishops would, in fact, be “more efficient” than
four bishops, and would minimize the “overlapping of functions of the four bishops” then alleged to be
occurring. Those advocating for only one bishops argued that this was the simplest of all the three
alternatives, the least costly, and the most efficient in that “difference in opinion would not arise.”64
Bishop Sobrepeña, who at this time favored the idea of having only two bishops, one of these being the
Presiding Bishop, recommended that “the entire area of the Church be divided into two Jurisdictional
areas— Luzon and Visayas-Mindanao,” and that “the General Secretary’s administrative functions be
transferred to the bishops and the secretarial functions to be transferred to the Treasurer,” and that
“the General Assembly meet once every four years to be presided over by the Presiding Bishop.”65
Bishop Dia, who favored having four bishops, but not the idea of a Presiding Bishop, recommended that
the General Assembly declare the experiment of having a Presiding Bishop ended, with the
understanding that the present administration continue until the 1956 General Assembly, but that the
UCCP thereafter should go back to the Basis of Union by having four bishops “who are co-equal. in
ecclesiastical powers and prerogatives, except at such time when one of them is Presiding Officer of the
General Assembly and Chairman of the Executive Committee of the General Assembly.”66
More lengthy discussions followed, during which the Rev. Ramon M. Lunasco spoke for the view of
having only one bishop, the Rev. A. Homer Clavecilla for having two bishops, and Atty. Josefina R.
Phodaca, for having four bishops with a Presiding Bishop. It appears that the idea of having only one
bishop was least popular, for it was felt by many that it would concentrate too much power in the hands
of one man. The idea of having two bishops was only a slight improvement. For most delegates, who
had had a long tradition of democratic, representative, and collegial administration and decisionmaking, having four bishops, one of them being regarded as a Presiding Bishop, seemed more acceptable, though there was an undetermined number who did not relish the idea of a Presiding Bishop at all.
In a subsequent balloting, these three positions received 14, 35 and 72 votes, respectively.67
Eventually, the General Assembly voted to amend the UCCP Constitution, in order to
“enable the continuance of the present organizational set up of four Bishops with one of them
being designated as Presiding Bishop in accordance with the provisions of the Basis of Union,
the Constitution, and the recommendations of the Polity Committee approved by the General
Assembly of 1952 with regard to the position of Presiding Bishop.”68
The Question on the Presiding Bishop
When the question of the office of Presiding Bishop came under consideration, there was lengthy
debate and discussion regarding the length of his term of office. In general, opinion was divided
between two years and four years, in each case without reelection. In the end, the term was fixed at
two years without re-election.69
The General Assembly then defined the Presiding Bishop’s duties, which eventually came out as follows:
to serve as moderator of the General Assembly and chairman of the Executive Committee of the
General Assembly, to act as the official representative of the UCCP in all inter-church and other public
functions, and to fulfill, such other duties as the General Assembly may from time to time delegate to
him. His official office was also fixed at the Church’s national headquarters.70
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It was also at this General Assembly that the minimum age limit for church members was reduced from
15 to 12.71
In view of the continuing financial constraints, the main concern of the 4th UCCP General Assembly at
Los Baños, Laguna on May 17-23, 1954 was further reorganization of the UCCP administrative set-up.
Presiding Bishop Sobrepeña proposed three streamlining measures, namely, firstly, a “simplified
organizational set-up, avoiding overlapping of jurisdiction and function, and conflict of authority;”
secondly, a reduction in the cost of over-all Church administration and an increase in local support for
the same, while maintaining “high efficiency in operation;” and thirdly, the holding of quadrennial,
rather than biennial, General Assemblies.72
In response, a Special Committee on Review of Organizational Set-Up was then constituted, with Atty.
Florentino L. Martinez as chairman. This Special Committee then came up with two suggestions, as
follows:
1. to maintain the status quo of four bishops, one of whom would be the Presiding Bishop, and for the
UCCP simply to cut down on administrative expenses and increase local income.
2. to amend the Book of Government, and have only two bishops, one for Luzon and another for
Visayas and Mindanao, each one alternating as presiding officer over the General Assemblies and
the Executive Committee. If this option were taken, it was further recommended that the duties of
the General Secretary be fused with those of one of the Bishops, until such time as when the Church
could adequately provide for a fulltime General Secretary.73
As a further cost-cutting measure, the Special Committee also recommended that fraternal workers be
designated as department secretaries, until such time as when the UCCP could afford to provide to have
Filipinos in these posts.74
A lengthy general discussion followed the Special Committee report, with each Annual Conference
through its delegates being given opportunity to air its views. In time, there developed from the floor
three alternative suggestions, the first, being the maintenance of the existing set-up of four bishops, one
of them being the Presiding Bishop; and the second and third, for the reduction of the four bishops to
two and one, respectively.75
The Proposals of Bishops Sobrepeña and Dia
After the conference delegates had spoken, Presiding Bishop Sobrepeña came forth with his own
proposal. Disclaiming any personal interest in the matter since his term as Presiding Bishop would be
over by 1956, he proposed for amendment the idea of two Bishops, one of whom shall be Presiding
Bishop, and the abolition of the office of General Secretary, whose “administrative” functions shall then
be transferred to the Bishops, while his “secretarial” functions shall be transferred to the Treasurer. This
meant the reduction of the four jurisdictional areas into two, namely, Luzon and Visayas-Mindanao. To
further minimize expenses, Bishop Sobrepeña suggested that General Assemblies be held only once in
four years.76
This proposal, if carried, would mean the drastic transformation of the UCCP church order into episcopal
form, with the second Bishop serving as “suffragan” to the Presiding Bishop.
This proved too much for the former Presbyterians and Congregationalists, who feared that Sobrepeña’s
proposal was destroying the last vestiges of Presbyterianism in the General Assembly. Their sentiments
were voiced by Bishop Dia, who aside from being Bishop of the Visayas, held the very post of General
Secretary that was threatened with abolition.
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Bishop Dia simply proposed that the General Assembly “declare” the “experimental stage” of having a
Presiding Bishop ended. He only added the proviso that the present administration may continue until
the next General Assembly in 1956, after which the General Assembly shall then “go back to the Basis of
Union by having four bishops who are co-equal in ecclesiastical powers and prerogatives,” rotating
among themselves the chairmanship of both the General Assembly and the Executive Committee as
before.77
All the proposals were given to the Special Committee on Review of Organizational Set-Up for careful
study and preliminary deliberation.78

The Report of the Special Committee
When the Special Committee made its report and recommendations, it began by saying, as the first
paragraph of its first commendation: “It is the sense of this committee that the Basis of Union and the
Constitution do not specifically state the number of bishops, whether two or four or one. On the other
hand, it provides only for four jurisdictions, each of which may be under a bishop.”79
Its recommendation was basically an attempt at a diplomatic combination of the respective proposals of
Sobrepeña and Dia. This was to the effect that “unless the finances of the Church warrant,” the General
Assembly in 1956 shall elect only two bishops “with the same powers and prerogatives,” and that the
position of Presiding Bishop be terminated in 1956.80 Interestingly enough, the Special Committee
recommendation providing for only two Bishops was roundly rejected by the General Assembly.

Deliberations by the 1954 General Assembly
In the ensuing discussions at the 4th General Assembly in Los Baños, Laguna, in May 17-23, 1954, debate
at first centered on the question of the Basis of Union. Bishop Dia reminded the assembly that “the Basis
of Union is unalterable on account of the fact that it was the basis upon which the Churches united.”81
Dia recalled the various pronouncements of the Polity Committee, the Executive Committee, and the
General Assembly of 1950, regarding the inviolability of the Basis of Union, as mentioned earlier on.
An opposing argument was expressed that since “all the uniting Churches were being represented in the
General Assembly,” then the General Assembly could amend the Basis of Union according to procedure.
Much discussion continued on the Basis of Union, with delegates not present in previous General
Assemblies arguing that it could be amended, while those who had been present in all past assemblies
insisting that it was inviolable.
At length, Presiding Bishop Sobrepeña, as chairman of the General Assembly, made “a ruling from the
chair,” as follows:
In order to erase all doubts upon the amendment of the Constitution and Basis of Union, it
should be clear that everything in the Book of Government, including the Basis of Union, is
subject to amendment according to the provisions for amendment.
Bishop Sobrepeña had apparently changed his mind, because this was quite opposite to his earlier
position when he said at the 1950 General Assembly: “The Basis of Union is in the form of a contract and
we cannot in this General Assembly make any change in it.”82 But having spoken, such was his influence
in the General Assembly of 1954 that when his ruling was put forth as a motion, it was accordingly
approved.83
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This matter having been taken care of, the General Assembly then proceeded to discuss what type of
amendment on the bishops should be proposed.” Three suggestions were raised on the floor, namely;
one bishop; two bishops, one of whom will be Presiding Bishop; and four bishops, one of whom will be
Presiding Bishop, with a delegate speaking for each of these positions.85
Most of the arguments were a rehash of what had earlier been said in the assembly. But there were
some interesting, if not curious elements in one or the other of these proposals. Thus, the advocate for
one bishop, the Rev. Ramon M. Lunasco, was of the opinion that the reason for the four bishops was to
give each of the former denominations a place in the top leadership of the UCCP. As he argued:
We believe that we are no longer in the formation stage. We are in the consolidation stage in
the Assembly, growing and mature; hence, [having] representative officers from the former
groups is no longer necessary.86
The day, however, was carried by the argument of Atty. Josefina R. Phodaca (d. 1970), an outstanding
elder of the United Church of Manila, who, in speaking for four bishops, one of whom shall be the
Presiding Bishop, among other things stated:
I wish to remind this Assembly of the danger of too often constitutional changes. We should be
careful in making constitutional amendments. To change the number of our bishops would be
retrogression. If only to keep the stability of our Church, I beg that no change be effected. I
believe that the financial campaign, if stepped up, will give the support for the four bishops.87
In the voting which followed, her proposal won with a resounding Vote of 75, as compared to that for
two bishops with 35, and that for one bishop with 14.88
The winning “proposal for amendment,” which was actually the status quo since 1952, was a virtual
admission by the General Assembly that that action of 1952 in electing four bishops with a Presiding
Bishop was actually an unconstitutional act.89 The 1954 General Assembly then discussed at length the
term of office of the Presiding Bishop. In the ensuing balloting, 64 voted for a 2-year term without
reelection, while 47 voted for a 4-year term without reelection.90

The Action of the Fifth General Assembly of 1956
A careful reading of the documents at the time shows that the real issue at stake was whether to move
towards a more centralized administration set-up for the UCCP, or maintain the more collegial structure
of 1948. The position of Presiding Bishop was desirable, because of the importance of “having a head of
the Church in matters of administration and representation, especially in relation with the outside
world.”91 On the other hand, the adherence to the set-up at the time of union seemed more in keeping
with the sentiments of the greater majority of the constituency of the UCCP. The question of finances
was a passing matter with no valid significance as a basis for determining the administrative structure of
the United Church. Part of the problem was the confusion arising from the fact that the Basis of Union
and the UCCP, Book of Government did not specifically state the number of its bishops, but provided
only for four jurisdictional areas, each of which may be under a bishop. Whether the four jurisdictional
areas should be placed under the oversight of one, two, or four bishops was not provided for.
On the basis of recommendations made by the Executive Committee at its session on May 18, 1956, the
Fifth Biennial General Assembly held in Baguio City on May 21-27, 1956 once again discussed the
question as to whether there should be four or only two bishops.
Two recommendations were presented before the General Assembly, as follows:
“1st Priority Choice:
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“There shall be only two bishops who shall serve full time, and alternating as heads of the
Church in accordance with the Basis of Union. They shall have full responsibility for promotion in
their respective jurisdictions, with full compensation from General Assembly funds. During that
particular period in which one of the two bishops is presiding or “chair-manning” the General
Assembly or Executive Committee, he shall be designated as Presiding Bishop, performing,
however, such functions as are within the purview of the Basis of Union. The bishops shall
alternate as head of the Church for a term of two years, the one receiving the higher vote or
first obtains election shall be the first to serve as such. Each bishop shall have jurisdictional
oversight over two jurisdictions: one for Northern Luzon Jurisdiction and Southern Luzon
Jurisdiction; and the other for Visayan Jurisdiction and Mindanao Jurisdiction.
“2nd Priority Choice:
“There shall be four bishops who shall serve full time, each one assigned to a jurisdictional area.
The bishops shall reside in their respective areas. They shall have full responsibility for
promotional work in their respective jurisdictions, with adequate compensation. Toward each
bishops’ salary, P250 a month shall be borne by the General Assembly and at least P250 a
month by the jurisdictional area, with the understanding that full support by the jurisdictional
area be accomplished at the end of a ten-year period. Concerning the rotation to be presiding
bishop, the bishop receiving the highest vote or first obtains election shall be the first to serve,
followed by each of the others in the order of their election. Jurisdictional assignment shall be
made by the Executive Committee.”92
Three sessions on May 23 and 24, extending up to 12:20 p.m. or 6:45 p.m., were used to discuss these
questions, which were hotly debated by proponents of either position. Discussions were animated and
full of passion.
Eventually, a second motion, was discussed to the effect that the General Assembly adopt the 2nd
priority choice. Discussion was lengthy, so that deliberations extended up to 6:45 p.m., and the session
had to be adjourned by the lateness of the hour. Only on the next day, May 24, was some decision
made, though it took the whole period from 8:00 a.m. to 12:20 p.m. to resolve the issue and to elect the
bishops and the two general officers.93
In the end, the action taken was as follows:
56-20 VOTED: That the General Assembly proceed now to the election of four bishops in
accordance with the Basis of Union and that the order of their serving as chairman of the
General Assembly and Executive Committee shall be in the order of their election. Their
assignment to full-time service and compensation shall be a matter of action by the General
Assembly after consultations with all concerned.94
The Chair ruled that inasmuch as Bishops are bishops of the whole United Church of Christ in the
Philippines, they should be elected at once without reference to any area to which they would be
assigned. Upon the first ballot, Bishop Proculo A. Rodriguez received 88 votes, Bishop Enrique C.
Sobrepeña 84 votes, and Bishop Cipriano Navarro, 82 votes, and were thus declared elected Bishops. On
the second ballot, Bishop Leonardo G. Dia received 67 votes and was also declared elected Bishop.95
Thus, it appeared that the General Assembly was not prepared to change its episcopal leadership.
In a subsequent action, the various jurisdictions made their invitations to the various bishop elects, with
the result that once again, Sobrepeña was assigned to Northern Luzon, Navarro to Southern Luzon, Dia
to the Visayas, and Rodriguez to Mindanao.96
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The much extended time spent in discussing questions pertaining to the position of bishops, plus the
fact that the issue had been discussed also in the General Assemblies of 1952 in Dumaguete and 1954 in
Los Baños, led to an action, originally presented by Mr. Samuel Capistrano, of North Central Luzon
Conference, to revise the “Book of Government” in conformity with the “Basis of Union.” The idea was
that the revision should result in a Church Constitution in strict conformity with the “Basis of Union.”97
Even then there was still much discussion among various circles about bishops. In the end, the General
Assembly voted to hold a Constitutional Convention in 1957, to draft a Church Constitution, which
should be brought before the General Assembly of 1958.98 Thus, the issue was resolved in a more
judicious and rational manner by endorsing it and having it deliberated at length by a constitutional
convention.

Postscript
Questions of church structure and government, especially when positions of certain individuals or
interest groups in the Church involved, are usually lumped under the category of “church politics” —
which, because it is practically unavoidable in any church, is usually considered an undesirable but
necessary evil. On second thought, however, there are two levels in which this subject can be
considered. The first is that where mainly human interest, whether on the part of individuals or groups,
is involved. This is an area which is certainly open, though not in all cases, to the possibility of less than
desirable developments. But on a higher plane, there is the second level where principles are discussed
and debated — sometimes even long before, and again sometimes long after, church assemblies and
conferences are called to order and adjourned. While this higher level abuts with the first in many
points, this is the level where the real concerns and issues of the church are truly discussed, debated,
tested and resolved.
When one looks back at the UCCP’s discussions and debates over many general assemblies on its polity,
structure, and governance, it seems clear that despite the many occasions when suspiciously very
human interests momentarily loomed large, the real concerns in church structure and governance which
would facilitate the continuity of form, function and mission were ultimately served. Considering that
the Church is composed of human members, whose humanness is very often clearly manifested, but
that the Church, by the grace of God, is happily also enlivened by His presence, it can perhaps be said
with assurance that UCCP’s successful resolution in the 1950’s of many of its internal concerns was
possible only because of the constant leading of the Holy Spirit.
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Chapter VII
THE NATIONAL PROGRAMS OF THE UCCP
The saving factor is not in man but God.
If there is any single dominant sin within church organization,
it is the belief that our numerous committees are man-centered
and are for the promotion of humanly conceived programs.
As we sit together to consider recommendations in behalf of our church,
there should be only one motivation, and that is to lead people
into the right relationship with Jesus Christ.
— The Rev. Milton B. Vereide, 1957.
From the beginning, the day-to-day business of work at the national offices of the United Church of
Christ in the Philippines was handled by the Secretariat. This was composed of the General Secretary,
who also served as the chief promotional officer, and the secretaries of the various Commissions. In
1948, there were eleven such Commissions, of four to seven members each, in such areas as ministry,
evangelism and missions, Christian religious education, audio-visual education, education, finance,
Christian literature and publication, women’s work, rural life, polity, and Church and mission boards
relations.1 Later, there was added a Medical Commission, and a Legal Committee.2 Within the next
quadrennium, these Commissions would rise to 18.
These various commissions and committees, however, were created in the light of conditions in 1948,
with new ones added as need arose. Soon it became apparent that there was an imperative to
restructure these entities according to an integrated scheme, and include other important tasks not
covered by any of the existing commissions or committees. Equally important was the need to
restructure them according to a clear and consistent scheme of organization, and definite hierarchy of
function, responsibility, or accountability. Thus, it soon became imperative to reorganize the UCCP
secretariat.
The national offices, and the various departments, commissions, and committees might have been
perceived by some quarters as yet simply another set of ecclesiastical bureaucracy. Yet, the need for
organization, and the right one, was felt necessary, so that the Church could function efficiently and
effectively in order to do its task — which is to continue the mission that Christ has given it to do. Hence,
behind all the concern for proper organization in the UCCP lay the imperative to so shape structure so
that it conforms to the necessary function, and to articulate function so as to effectively attain its
purpose — which purpose is the fulfillment of Church’s God-given mission. As the Rev. Milton B.
Vereide, acting secretary of the Department of Christian Education, would put it in 1957:
The saving factor is not in man but God. If there is any single dominant sin within church
organization, it is the belief that our numerous committees are man-centered and are for the
promotion of humanly conceived programs. As we sit together to consider recommendations in
behalf of our church, there should be only one motivation, and that is to lead people into the
right relationship with Jesus Christ.3
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Reorganization of the Secretariat
The first reorganization of the UCCP secretariat took place in 1956, in conjunction with the attempt to
find a suitable organizational structure for the Church. This time, the entire secretariat was divided into
five “departments,” namely, General Affairs and Finance, Missions, Evangelism, Christian Education, and
Public Welfare, plus one separate Judicial Commission, which did not seem to fit into any of the
departments. Under each department were placed a number of “committees” of related functions and
purposes.
As it stood in 1956, the various departments and committees, and their respective secretaries and
chairpersons, were as follows:
Department of General Affairs and Finance

Mr. Jose L. Navarro, Secretary.

Legal Committee, Atty. Neptali A. Gonzales
Polity Committee, Rev. Juan F. Santos
Finance Committee, Mr. Quintin S. Doromal
Literature Committee, Mr. Felipe Lagon
Advisory Property Committee, Mr. Jose L. Navarro
Auditing Committee, Mr. William Ghent
Building Committee, Mr. Susano Negado
Board of Trustees, Rev. David C. Raymundo
Church Building Loan Fund Committee, Mr. Gregorio Amistoso
Personnel Committee, Bishop Proculo A. Rodriguez
Department of Missions
[The Philippine Board of Missions]

Rev. Stephen L. Smith, Secretary

Administrative Committee, Bishop Enrique C. Sobrepeña
Policy Committee, Bishop Leonardo G. Dia
Personnel Committee, Bishop Cipriano Navarro
Finance Committee, Dr. Bayani C. Fontanilla
Promotion Committee, Rev. Stephen L. Smith
Department of Evangelism

Rev. Onofre G. Fonceca, Secretary

Ministry Committee, Bishop Cipriano Navarro
Evangelism Committee, Bishop Enrique C. Sobrepeña
Stewardship Committee, Dr. Paul R. Lindholm
Christian Outreach Projects Committee, Bishop Leonardo G. Dia
Audio-Visual Committee, Rev. Donald G. Phillips
United Church Men Committee, Atty. Inocencio Rosete
Department of Christian Education

Dr. Albert J. Sanders, Secretary

Administrative Committee, Mr. Samuel G. Catli
Church-Related Schools Committee, Rev. Marciano P. Quiocho
Religious Education Committee, Miss Ruth Swanson
Youth Committee, Miss Hester Jason
Student Work Committee, Mr. Eliezer D. Mapanao
Faith and Order Committee, Rev. Aquilino F. Guerrero
Department of Public Welfare

Rev. I. Hubert Reynolds, Secretary

Administrative Committee, Dra. Josefa M. Ilano
Rural Life Committee, Bishop Proculo A. Rodriguez
Industrial Relations Committee, Mr. Quintin S. Doromal
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Medical Committee, Dra. Josefa M. Ilano, M.D.
Disaster Relief Committee, Dr. Romeo Y. Atienza, M.D.
New Sight for the Needy Committee, Mrs. Edna Sanders
Judicial Commission
Mr. Honorio Montecillo
Rev. David C. Raymundo
Rev. Aquilino F. Guerrero
Dr. Angel C. Espina
Atty. Pedro Melendez4
At that time, the UCCP was encountering serious problems in finances. The effect of this handicap was
the appointment or election to membership in the national secretariat of people who were residents of
Luzon, particularly of the Manila area, on the assumption that this was the best way to save on finances.
In fact, except for Bishops Dia and Rodriguez, the only members of the secretariat who lived outside
Luzon were Dr. Angel C. Espina, of Maasin, Leyte, and Atty. Pedro Melendez, of Cagayan de Oro City.
Thus, the net result of this policy which the UCCP was forced to adopt was to have a secretariat line-up
that might have been viable, but at the unfortunate expense of a regionally-representative set-up.
Luzon Preponderance in the UCCP National Offices
According to the UCCP records of 1953, about 37% of the UCCP membership then lived in Luzon; the
other 63% listed in the Visayas and Mindanao. In the apportionment of posts in the national office,
however, this proportion in the 1950’s was reversed. Thus, in 1952, the UCCP national offices had a total
of 114 positions, of which 92 were held by Filipinos and 22 by American missionaries. Out of the 92
chairmanships and memberships held by Filipinos in the Executive Committee, the Board of Trustees,
and the various departments and committee of the UCCP secretariat, 62 or 67% were held by people
from Luzon, and only 18 by those from the Visayas, and 12 by those from Mindanao, or a total of 30 or
33% by those from the last two regions.
Some individuals held multiple positions. Thus, Bishop Sobrepeña held the most, with 8, followed by
Bishop Cipriano Navarro and Bishop Dia with 6 each, the Rev. Stephen L. Smith with 5, and Bishop
Rodriguez with 4.
In the Visayas, the officers who held important posts in the UCCP bureaucracy were Bishop Dia with 6
positions, and the Rev. Santiago G. Iyoy and Professor Gerardo A. Imperial 1 with 3 each; while those
from Mindanao were Bishop Rodriguez with 4 positions, the Rev. Angel B. Taglucop, of Agusan, and Atty.
Florentino L. Martinez, of Cotabato, with 2 each.
By 1954 the Secretariat had further developed, so that the number of positions had increased by more
than 54% from a total of 114 to 176, of which 11 were held by Filipinos and 44 by American fraternal
workers. But of the 132 posts, 97 or 73% were held by 50 individuals from Luzon, and only 35 or 27% by
17 persons from the Visayas and Mindanao.
The situation hardly changed in 1956, when 93 or 70% of the 133 posts held by Filipinos were occupied
by people from the two Luzon jurisdictions, and only 40 or 30% by people from the Visayas and
Mindanao.
Largely for reasons of economy, the UCCP national offices from the beginning depended on the services
of missionaries, especially the Rev. Stephen L. Smith, the Rev. Dr. Paul R. Lindholm, the Rev. Norwood
Tye, the Rev. Dr, Ernest Frei, the Rev. Dr. Albert S. Sanders, and the Rev. I. Hubert Reynolds, to name but
a few. If there was one American missionary who exerted the most influence in the early organization of
the UCCP, it was the Rev. Smith, who was the UCCP General Secretary from 1948 to 1954, and the Rev.
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Norwood Tye, who was General Secretary in 1956 to 1960. As an expert in stewardship, Dr. Lindholm,
assisted by the Rev. Angel B. Taglucop, was the one who shaped the stewardship program of the UCCP.
This Luzon preponderance in the UCCP national offices went on during the first decade of the UCCP’s
existence, and longer. In fact, it was not until about 1962, at the strong urging of some individuals from
the Visayas and Mindanao, where the center of the demographic distribution of the UCCP membership
had by then shifted, that the situation began to be remedied.
Program in Christian Education
One of the most important programs of the Christian Church has always been that of Christian
Education. The UCCP Department of Christian Education was most fortunate to have in the early years,
particularly from 1954 to 1962, a theological educator in the person of the Rev. Dr. Albert J. Sanders,
who at his appointment had just completed his term as president of Union Theological Seminary in
Manila. During Sander’s stint of service, the UCCP program in Christian education set a high standard in
planning, execution, coordination, and evaluation, which served as a model for succeeding years.
Sunday Schools and Children’s Work
From the beginning, Sunday Schools and children’s work had been a major concern of the UCCP, as
these institutions, in addition to the home, were mainly responsible for preparing children for
discipleship and church membership. There were a host of men, women and young people, who gave
themselves enthusiastically and devotedly to Sunday School work. Many UCCP local churches had strong
Sunday School programs, and in some instances, of which Cagayan de Oro UCCP was an outstanding
example, carried on extension schools in outlying areas on Sunday afternoons.
Prior to 1955, however, there were many aspects of Sunday School work, which needed serious review
and remedy. In many cases, the pastor reportedly showed little interest or concern in the Sunday School
program. In other instances, teachers came inadequately prepared for the Sunday School class. Some
would simply “read the lessons” to the class. There was also a widespread tardiness on the part of both
teachers and pupils in coming to class.5
In some instances, the problem was tied up with the UCCP’s general lack of finances, especially with
regard to the pitiful inadequacy of facilities. Where there were no schoolrooms, it was generally the
case that three or more Sunday School classes met together in the sanctuary, in such proximity to each
other that teaching and learning were virtually impossible. Some enterprising local congregations,
especially where the pastor showed serious interest in the matter, were able to come up with their own
solutions. Thus, in 1956 the Anabu Evangelical Church, of Anabu, Imus, Cavite, raised sufficient money to
build a Sunday School classroom by holding a “barrio fiesta,” where they had various kinds of food and
other articles for sale.6
Other problems were of such a nature that they could be solved only from the Church’s central offices,
as when there existed no proper grading of the pupils into various age groups, so that Biblical and other
concepts could be taught in accordance with the best insights of modern psychology of education and of
the learning process.
To remedy these problems, the Religious Education Committee of the Department of Christian
Education, at the urging of Dr. Albert J. Sanders, passed an action in January, 1955, to the effect that
each annual conference should be urged to conduct annually a five- to ten-day Sunday School
Leadership Training Institute. By the end of 1957, some 16 annual conferences had had such training
institutes for their Sunday School teachers, a few of the conferences holding more than one.7 Most of
these lasted only about four’ days, though the Bicol Annual Conference distinguished itself by holding its
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institutes for longer periods. In most of the 20 institutes by that time, the lecturers included Dr. Sanders,
the Rev. Samuel G. Catli, director of the PFCC Department of Christian Education, and Miss Panfila
Babista, who since June, 1955 had become director of Sunday Schools and Children’s Work of the UCCP.
To solve the perennial problem of lack of adequate teaching materials, the UCCP cooperated with the
Philippine Federation of Christian Churches in publishing study materials prepared in the Philippines
specifically for the Filipino context. By 1956, materials for kindergarten, primary, and adult Sunday
School classes had become available in English, with the materials for adults appearing also in Tagalog
and Ilocano. Mrs. Divina C. Tapaya and Miss Epifania Castro8 also collaborated in preparing materials,
published in 1957, for the improvement of Sunday Schools.9

UCCP Local Church Kindergartens
Since about 1950, there had been an increasing number of kindergartens10 run by UCCP local churches.
By 1956, some 21 of these had officially reported their existence, though it was thought at that time that
there were more of which the UCCP central offices had no information. These kindergartens were
generally patronized by member-families in the local church, though in almost every case, there were
many children from non-Protestant families. These institutions were thus valued for their importance in
making friends for the local churches
The various kindergartens generally charged nominal monthly fees of P 2 to P 5 a month per child, and
for the most part held classes in local UCCP church buildings. The common practice was to turn over the
fees to the church, and for the church to pay the teacher’s monthly salaries, which ranged from P 30 to
P 100. Usually, it was the local deaconess who taught the kindergarten classes. In the UCCP, the first
trained kindergartener had been Miss Panfila Babista, who as early as 1927-1928 accompanied the Rev.
and Mrs. Charles H. Magill during their furlough in the United States, and there took special training in
kindergarten work.11
With few exceptions, the teachers in the UCCP kindergartens in the 1950’s had received their education
from the Silliman College of Theology, the Central Philippine University College of Theology, Union
Theological Seminary, the San Fernando Bible Training School, the Harris Memorial School, or the
former Lingayen Bible School and the pre-War Ellinwood Bible School. However, there were a number of
instances where the teacher was poorly trained or had no training at all in kindergarten work.12
When Miss Panfila Babista was named Director of Sunday Schools and Children’s Work in 1955, she
found that most of the kindergartens were equipped most inadequately, with no outside playground
equipment like swings, seesaws, and sand boxes; teaching materials like picture rolls, picture cards, and
other visual aids.13 Thus, the raising of standards of the UCCP kindergartens became for Miss Babista
and her successors after 1959 a major task.

Daily Vacation Bible Schools
Alongside kindergartens, the Daily Vacation Bible Schools constituted one of the most important UCCP
programs for school-age children.
For a number of years since 1953, there was held every March at the Methodists’ Harris Memorial
School in Manila a week-long “National Inter-Denominational DVBS Institute,” under the auspices of the
Philippine Federation of Christian Churches. The chief lecturers for these institutes were Miss Panfila
Babista and Miss Ruth Swanson. From the beginning, all UCCP women students at Union Theological
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Seminary and Harris Memorial School stayed for this intensive normal training program. The participants
were generally trained to conduct similar normal institutes within their own annual conferences.
In the summer vacation that immediately followed, these students were then assigned in groups to
different parts of the country to conduct conference DVBS teacher-training institutes. Even prior to
1953, the UCCP had conducted a regular summer DVBS training institute at Legazpi City. In 1954,
however, three other training centers were opened, and during the summer vacation of that year, no
less than 20 DVBS institutes were held in various local churches throughout the country.14
In 1956, DVBS Training Institutes were held for the first time in Mindanao, under the joint sponsorship
of the UCCP and the Methodist Church, with Miss Babista and Miss Rebullido, of Harris Memorial
School, as the trainors. The first one was held in April that same year at Kidapawan, Cotabato, with 39
participants from the UCCP and 46 from the Methodist Church. The second institute was held in Davao
City, with about 35 participants.15 A third was held in Cagayan de Oro on March 25-30, 1957, with a total
of 30 participants from the UCCP and the Methodist Church.16
As early as 1954, some 20,474 children were enrolled in UCCP-conducted Daily Vacation Bible Schools,
half of these in Luzon and the other half in the Visayas and Mindanao. In 1955, the number of children
enrolled rose to 21,541, in some 673 DVBS schools in 19 annual conferences, involving a total of 1,092
teachers, showing that this was now becoming a major effort for the Church. Two years later in 1957,
the corresponding figures were 28,433 children, 807 schools, all 22 annual conferences, and 1,289
teachers. The figures for 1955 and 195717 show that about 47% of the children came from Protestant
families, 44-45% from Catholic families, and 8-9% from “others”, probably meaning Aglipayan or Chinese
families.
The annual conference which consistently led by far the rest in DVBS work during this period was Cebu
Annual Conference. The Cebu DVBS schools accounted for about 32% of the total number in the UCCP in
1955, and more than 34% in 1957. In terms of enrolment, the Cebu pupils accounted for 29% of the
total enrolled in 1955, and 29.6% in 1957. Next to Cebu came the Bicol, and then the Southern Tagalog,
annual conferences.
For 1957, these three annual conferences accounted for 55% of the total number of DVBS schools, and
49% of the total enrolment. The rest were divided among the other 19 annual conferences.
Inspired by this development, the UCCP Department of Christian Education as early as 1954 was
encouraged to project a DBVS enrolment of 50,000 children by 1959.18 This, however, was an overoptimistic goal. Seriously hampered by budgetary considerations and lack of qualified personnel, the
department failed to reach this goal. But with the continuing normal training program, what was lacking
in the number of pupils was compensated for by increasingly better training on the part of the teachers.

Work Among the Church’s Men and Women
Prior to 1948, the United Evangelical Church of the Philippines and the Evangelical Church of the
Philippines already had organized and flourishing women’s work, which served as the strongest
organizations in each of these Churches. Their respective women’s associations were accordingly also
the most active sectoral groups in both Churches, and were especially noted for their work in promoting
Christian home and family life, women’s welfare and training in church and civic leadership, charity
work, ministerial students’ scholarships, fund-raising campaigns for various other church projects, and
home missions.
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UEC National Evangelical Women’s Association
In 1948, at the last UEC General Assembly, the various local or district women’s organizations of the
United Evangelical Church had organized themselves into a national body called the National Evangelical
Women’s Association (NEWA), with Mrs. Maria K. Hernandez as president, and Mrs. Jael P. Cruz, as vice
president.19 At that time, the Association’s most important undertaking was the support of the mission
work among the 7,000 to 14,000 Bilaans of the Koronadal Valley in southern Cotabato. The Bilaan work
entailed not only the preaching of the Gospel, but also training the Bilaan converts for better economic
and social life within the body politic of the nation. Cooperatives and better sanitation systems were
also introduced.20
After the formation of the UCCP in 1948, the former NEWA continued its usual activities and the support
of the Bilaan Mission. For this particular work, they raised in 1949 a total of P 3,400, of which P 1,200
was contributed by the Silliman University Church.
The Women’s Missionary Union of the Dumaguete Annual Conference also supported a Miss Rendal, a
missionary nurse at Langao in the mountains of Negros Oriental, doing healing and promoting sanitation
in the homes. The same union also sponsored a Women’s Institute to train women leaders for service in
the Church.

ECP Women’s Missionary Societies
The Evangelical Church in the Philippines also had its own Women’s Missionary Societies. Those of the
Laoag Annual Conference and the San Fernando North Conference were especially active in home
missions, supporting the work among the animists in the mountain regions of northern Luzon. In this
endeavor, local contributions raised by the church women were augmented by grants from the
Disciples’ United Christian Missionary Society, in the case of the Laoag Annual Conference, and from the
Evangelical United Brethren [EUB] Department of World Missions, in the case of the San Fernando North
Conference.
The women of the Laoag Annual Conference supported the mission work among the Isnegs of Apayao
and the Tingguians of Abra, a special feature being a mission school for each group. Thus, there was the
Apayao Christian Academy, in Kabugao, Apayao, Mt. Province; and the Abra Mountain High School in
Lamao, Abra.
On the other hand, the Women’s Auxiliary Societies of the San Fernando North Conference also
vigorously supported home missions among the Ifugaos of Benguet and the Kalingas of Kalinga subprovince. By 1950 a total of 67 preaching points had been established in this field. For each of these
peoples, the mission had a senior high school supported by the EUB Department of World Missions,
namely, Ifugao Academy, in Kiangan, lfugao; and Kalinga Academy, in Lubuagan, Kalinga, which had
been founded in 1926.21 In addition, the Conference also operated a junior high school for the Ifugaos
and another for the Kalingas. Moreover, primary health care for the Ifugaos and Kalingas in the mission
were provided by Miss Lottie M. Spessard and a Filipina nurse who assisted her. As an EUB missionary
nurse since 1924, Miss Spessard, had labored for many years at the Bethany Hospital in San Fernando,
La Union, and for the mission among the Kalingas, had established her residence at Lubuagan. In 1949
the Women’s Missionary Society of San Fernando North Conference raised for the mission a total of P
5,000, of which P 1,200 was contributed by the Women’s Auxiliary of the United Church of Manila.22
The UCCP Church Women’s Societies
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It was thus not surprising that in 1948, the foremost and most active organizations in the UCCP were the
women’s societies. These now came under the umbrella of the UCCP Commission on Women’s Work;
chaired by Mrs. Cristeta Lorenzana-Santos, with her. sister Mrs. Avelino Lorenzana-Osias, Mrs. Carmen
Armonio, Mrs. Felicidad J. Catli, Mrs. Eleuteria C. Rodriguez, and Mrs. Conchita O. Ruiz, as members.23
The primary functions of this Commission were:
1. To promote and finance home missionary projects of the Church from local resources as far as
possible.
2. To promote the welfare of the home and family life.
3. To train women church workers.
4. To initiate Church movements designed to safeguard the welfare of girls, women, and children from
the evils of modern society.
5. To initiate movements that tend to promote peace.24
As before, it was the women’s organizations which after 1948 took the lead in fund-raising campaigns
for the UCCP, particularly for ministerial students’ scholarships and for home missions. In 1949, there
was an unprecedented number of UCCP ministerial students, with 14 enrolled at Union Theological
Seminary and 46 at the College of Theology of Silliman University.25 The various local and conferencewide women’s organizations were the most zealous fund-raisers in order to keep them in school.
As early as 1950, the Commission on Women’s Work, together with the conference associations of
women’s societies, also enthusiastically supported the “evangelization of mountain tribes,” which took
up 40% of its Commission bud-get for that year. The church women also volunteered to raise 60% of the
Commission’s entire budget of P 7,500 for that year, asking the General Assembly only for the remaining
40%.26

The UCCP National Women’s Organization
Just before the opening of the 2nd UCCP General Assembly held at the United Church of Manila on April
25-30, 1950, Mrs. Cristeta Lorenzana-Santos, chair of the Commission on Women’s Work, convened the
women delegates and other women leaders of the various Manila UCCP local churches.
This became the inaugural meeting of the UCCP National Christian Women’s Association, which brought
together under one organization all the Dorcas and Women’s Auxiliary societies throughout the UCCP.
Elected first president was Mrs. Felicidad J. Catli. The four vice presidents were Mrs. Urbana M. Santos.
[for North Luzon], Mrs. Carmen Armonio [for South Luzon], Mrs. Natividad Logronio [for the Visayas],
and Mrs. Conrada V. del Carmen [for Mindanao]. The other offiders were: Mrs. Belen V. Quebral,
recording secretary; Mrs. Cristeta Lorenzana-Santos, treasurer; and the various chairs of the standing
committees, namely, Mrs. Eleuteria C. Rodriguez, program committee; Mrs. Petra A. Sobrepeña,
membership committee; Mrs. Porfiria Navarro, education and ministry committee.; and Mrs. Dionisia
Vidallon, service committee.27
The officers of the National Christian Women’s Association were installed that same evening, April 25,
with Bishop Cipriano Navarro officiating. Mrs. - Asuncion A. Perez,28 a leading Methodist woman leader
and national social worker, was present on the occasion, and she addressed the gathering on the issue
of civic responsibility.29
In 1953, Bishop Sobrepeña would laud the National Christian Women’s Association as “by far the best
organized”30 among the various church associations, with a Dorcas union or district women’s
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organization in practically every conference, in most cases meeting immediately preceding each
conference annual meeting. Although there Were strong district women’s associations in all the other
jurisdictions, it was in Mindanao where these were most developed on the jurisdictional level. As early
as 1952, Bishop Rodriguez would enthusiastically report:
In all the Annual Conferences the women are forging ahead. They have discovered the power in
organization and they are using it to the best advantage. In their program there is an increasing
attention to the study of building up Christian homes. Their interest in missions is also increasing
and we are all greatly encouraged and happy.’
Even during the time of the United Evangelical Church, the churches in Mindanao had been outstanding
in women’s work. For the quadrennium 1952-1956, the Mindanao Jurisdiction witnessed “conspicuous
progress” in women’s participation in the life arid program of the Church, with their organizational
machinery showing increasing efficiency each year, and their zealous participation in family life and
leadership training institutes conspicuously manifesting itself. Bishop Rodriguez would admiringly state
in 1955 that “the women in all the [Mindanao] Conferences have significantly increased the vigor of the
Church.”32

Chief Officers of the NCWA
Mrs. Catli was president of the NCWA from 1950 to 1956, during which she laid the groundwork for the
national organization and established its program on firm footing. Thereafter, she was succeeded by
Mrs. Eleuteria C. Rodriguez, who served from 1956 to 1958.33 Under the latter’s leadership, the NCWA
was able to consolidate its various activities and to strengthen its total program.34
Mrs. Rodriguez travelled widely throughout the country, and once also to Thailand, in the interest of the
women’s organization. Thus, in an 8-month period between November, 1956 and June, 1957, she held
ten Women’s Institutes for CWA Presidents and Vice-Presidents” in as many annual conferences,
starting with North Central Luzon, then going on to Northeast Luzon, Central Luzon, West Central,
Greater, and subsequently, all the five annual conferences in Mindanao. Coming as Mrs. Rodriguez did
from Mindanao, the Conference CWAs there benefited from her close attention. Thus, the first CWA
jurisdictional council, called the CWA Mindanao Area Council, was organized on February 20, 1957, with
Mrs. Mercedes Banci as president, and Mrs. Conrada V. del Carmen, as vice president. The conference
representatives were: Mrs. Mercedes Banci, Northern Mindanao; Mrs. Corazon Torrevillas, Central
Mindanao; the Rev. Ramona D. Loyola, Eastern Mindanao; Mrs. Encarnacion C. Tipon, Davao; and Mrs.
Joela Marfil, Cotabato.35
To advance the cause of women’s work in the UCCP, a promotional secretary had been named in 1951,
in the person of Miss Panfila Babista. When she became director of Sunday Schools and Children’s Work
in 1955, the former position remained vacant for a time. In the interim, Mrs. Mercedes Magdamo, of
Midsayap, Cotabato served as part-time promotional secretary of women’s work for Visayas and
Mindanao; while Mrs. Angeles Clavecilia and Mrs. Cristeta L. Santos acted in a similar capacity for two or
three months each for the two Luzon jurisdictions.36 It was not until 1956 that a new national director
for Women’s Work was found in the person of Miss Trifina N. Cabacang, of Allen, Samar, a fresh
graduate of the Silliman College of Theology, who served for three years till her marriage in 1959.37

Main Activities of the NCWA
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With its own budget, the National Christian Women’s Association conducted a varied program. After
each General Assembly, they generally held Home and Family Life Conferences, in which such topics as
“understanding our children,” “husband-wife relationships,” “God and the family,” “child guidance,”
“adolescence,” and “courtship,” were discussed. On the conference level, the NCWA also annually
conducted up to a dozen or so institutes, in which the regular features were Bible study and discussion
of such topics as women’s organization, home economics, home and foreign missions, recreation.
Through its various conference and local church chapters, the NCWA also contributed generously from
year to year to such projects as home and foreign missions, church-building funds, church workers’
salaries, and ministerial scholarships. They also regularly promoted personal evangelism and Bible study,
and conducted medical clinics for women. About 1955, they published a book of devotions, prepared by
a committee headed by Mrs. Maria Garcia, which by 1956 had been translated into Cebuano.38
In 1956 and 1957, Mrs. Rodriguez and Miss Cabacang travelled extensively throughout the Philippines,
visiting a total of’115 women’s local societies. This was the first time that the various local Dorcas and
Women’s Auxiliary societies were directly linked to the national organization through visits from the
NCWA president and the national director for women’s work. In 1957 alone, the two held 14 institutes
for officers of the women’s societies on the local church and conference levels, in which courses on the
Bible, home and family, home economics, organization, and recreation were taught.39 The success of
this initial endeavor Ted to a thorough NCWA leadership training program in 1959.40
As a brainchild of Mrs. Rodriguez, four Conference CWAs in Mindanao received P 425.00 to start
poultry- and hog-raising, as part of the Women’s Work program in the improvement of the economic
situation of UCCP church members. To start the program, an animal husbandry institute was held in
Davao in August, 1957, with Mr. Dick Fagan, the UCCP’s agricultural missionary as lecturer and instructor
based at Southern Christian College in Midsayap, Cotabato.41 As conceived by the planners, some
Conference CWAs of other jurisdictions conducted similar projects in succeeding years.
By 1958, the end of the UCCP’s first decade of existence, the various Church Women’s Associations in
the four jurisdictions had a total of 10,852 members, with an average attendance in monthly meetings
of 6,036 or 60% of the entire membership.42

NCWA Relationship to the General Assembly
As early as 1956, the women leaders were asking “whether the NCWA should not be removed from the
Department of Christian Education and be a separate entity directly responsible to the General
Assembly?”43 [italics supplied]. If approved, this would have meant that the National Christian Women’s
Association would have its own director and budget; and its representative would sit in the Executive
Committee of the General Assembly. This was a matter which the NCWA first broached before the
Department of Christian Education in 1956, soon after Mrs. Eleuteria C. Rodriguez was elected national
president of the women’s organization.
Before tackling the issue, the Department of Christian Education first sought to discuss the issue of the
relationship of the NCWA “to the Department of Christian Education.”44 The quandary faced by the
department regarding the issue was reflected in its recommendation to the Executive Committee in
November, 1956, that the Executive Committee “state what is the relationship of the National Women’s
Association to the Department.”45
When the matter was brought up before the Executive Committee, the latter appointed a six-member
committee to study the “matter of relationship” of the NCWA “to the Department of Christian
Education.”
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Meanwhile, the NCWA Executive Committee in January, 1957 drew up a statement regarding their
understanding of what their relationship is, or should be, to the entire UCCP. Since the beginning, they
had been the strongest and most active lay organization within the Church. Apparently hoping that their
petition’ to be directly related to the General Assembly would be approved, they thus expressed the
desire to be fully represented in the UCCP Executive Committee. Meanwhile, they asked for autonomy
in finances, while continuing as virtually constituting the entire women’s work of the UCCP under the
Department of Christian Education.
In their statement, the NCWA urged the setting up of a budget for their association separate from that
of the Department of Christian Education, they only furnishing the department a copy of their budget
and all their financial reports.
Due to some foul-up in the transmission of communication, this matter could not be considered by the
Department of Christian Education until nearly three years afterwards at its meeting on December, 7,
1959.
On this occasion, the Department proved open to the idea of a separate budget for the NCWA, but for
the organization to be related to the General Assembly through the Department. To avoid unnecessary
paper work, the Department expressed preference for the limited reporting of the NCWA only on its
budget and those specific grants it had received through the UCCP. It was stipulated, furthermore, that
all requests by the NCWA that may be sent to mission boards or other outside agencies must be coursed
through the UCCP.
When the matter came up before the Executive Committee on December 8, 1959, it took the following
action:
It is our opinion and conviction that the Women’s Organization of the Church should be related
to the Church through one of its Departments, and that it is our desire that a well worked out
plan of relationships be studied and presented by a committee of this body, with able women to
be co-opted as additional members of this committee . . . Secondly, it is our opinion and
conviction that in order to avoid possible confusion, we ask our Women’s organization to select
a name for their national meeting other than assembly, which name is already related to our
General Assembly. (National Christian Women’s Council, National Christian Women’s
Convention, or others, are suggested).46
In making a formal declaration on the issue, the Executive Committee, upon the authorization of the
1960 General Assembly, affirmed that “the relationship to the Church of the National Women’s
Association is through the Department of Christian Education.”47

The Commission on Men’s Work
Inspired by the organization of the UCCP National Christian Women’s Association, the male delegates to
the 2nd General Assembly in 1950 also held a convention two days later, on April 27. This was held
under the leadership of Atty. Dominador B. Ambrosio (d. 1964), a prominent lawyer of Manila; at one
time or another active church elder of the COsmpolitan Church, Ellinwood-Malate Church, and the
United Church of Manila; and at that time president of the’UCCP’s Philippine Board of Missions.
Thus was organized the UCCP “National Laymen’s Association,” with Atty. Ambrosio himself as national
president. The national vice-president was Dr. Benicio T. Catapusan, with four regional vice-presidents,
namely, Dr. Rufino N. Macagba, M.D., for Northern Luzon; Atty. Angeles A. Barranda, for Southern
Luzon; Mr. Jose D.A. Diao, for the Visayas; and Atty. Florentino L. Martinez, for Mindanao. The other
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officers included Mr. Otilio Gorospe, corresponding secretary, Mr. Jose L. Navarro, promotional
secretary. Strangely enough, however, the National Laymen’s Association chose a woman for their
national treasurer, namely, Mrs. Avelina Lorenzana Osias.
At the 3rd General Assembly in 1952, a Commission on Men’s Work was created, with Atty. Regalado C.
Santos, as chair, and Atty. Dominador B. Ambrosio, Dr. Benicio T. Catapusan, and one member from
each of the four jurisdictional areas as members.48

Listless Character of the Men’s Organization
But unlike the women who already had flourishing local organizations, of their own in the annual
conferences and local churches, the men’s organization had no such basic support group. Morever, they
were easily overtaken by the Filipino ningas cogon tendency of great initial enthusiasm with no follow
through. Thus, it was no surprise that following the election of its officers in 1950, the National Laymen’s
Association died a natural death without anyone. scarcely noticing it until a post-mortem was held in the
next General Assembly.
Bishop Sobrepeña’s remarks in 1953 of the vicissitudes and misfortunes of the men’s organization was
amusingly apt and precise, when he said:
It has been observed that in every General Assembly meeting, the lay dele-gates, mostly men,
gather sufficient enthusiasm to put up a ‘laymen’s association.’ Officers are installed and plans
are made for the promotion of the idea. The association, however, always died as soon as its
officers had been installed.49
It was not until 1953 that the beginnings of a real men’s organization in the UCCP began to materialize.
This was entirely due to the contagious zeal and effective organizational skill of the Rev. Angel B.
Taglucop, who was then secretary of the Department of Evangelism. Taglucop was convinced that UCCP
churchmen were a potential force in promoting evangelism and stewardship,50 and encouraged them to
organize themselves in connection with the program in these areas. As there had been a felt need for
sometime to organize the men of the UCCP churches for some great cause that would wield them
together, Taglucop hoped that the pilot projects in evangelism and stewardship would serve as the
necessary catalyst in this regard. Enthusiasm for the Pilot Project on Evangelism and Stewardship was
responsible for the founding of the United Church Men.

The United Church Men
As Taglucop came from the Mindanao jurisdiction, it was there that he first experimented in organizing
the men of the Church. Before the end of 1953, there were two district associations of “United Church
Men.” The name was suggested by Bishop Sobreperia, who got the idea from the “Presbyterian Men in
America.”51
One district association was in the Eastern Mindanao Annual Conference, and the other, in the Northern
Mindanao Annual Conference. Eastern Mindanao had no less than 8 local clubs, including those of
Gingoog and barrio Lugait of Manticao town, both in Misamis Oriental; and those of Cabadbaran,
Agusan; and Surigao, Surigao. In Northern Mindanao, the local chapters were in Ozamis City, Dipolog,
Zamboanga, and Iligan, Lanao.52
The United Church Men of Gingoog, with Mr. Gregorio Torrevillas as local leader, launched as one of
their first projects the donation to the town, of several garbage boxes, with the legend “Compliments of
the United Church Men of Gingoog.” They also cultivated a hectare of land planted to bananas. On the
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other hand, the men’s club of Lugait, Manticao, Misamis Oriental, with a membership of 16, tended four
cows for the benefit of club projects designed to help the local church. They also cultivated four
hectares of rice land, using the proceeds to help support their local church and finish the construction of
its chapel.53
In Luzon, the United Church Men first arose in Cabanatuan City, when a leading layman approached
Bishop Sobrepeña in August 1952 and asked him to install the officers of their club and draft for them a
constitution and by-laws. In consultation with three of the Department secretaries in the national office,
Bishop Sobrepeña framed the required documents, which subsequently were adopted by the existing
local chapters of United Church Men. Inspired by the success of these early men’s clubs, several others
were thereafter organized.54 In 1953 two other United Church Men’s districts were also organized in the
Bicol Annual Conference and the North Central Luzon Annual Conference.55
Some of the local chapters above did not prosper for one reason or another. But by 1954, some fifteen
local chapters of the United Church Men were flourishing in the Northern Luzon, Visayas, and Mindanao
jurisdictions. Of these, four were in Luzon — San Carlos [Pangasinan], Cabanatuan, Vigan, and Tabuk
[Apayao, Mt. Province]; two in the Visayas — Dumaguete City and Catbalogan;56 and nine in Mindanao
— Dipolog, Ozamis, Iligan, Lugait [Manticao, Misamis Oriental], Cagayan de Oro City, Gingoog,
Cabadbaran, Surigao town, and Midsayap.57

National Organization of the UCM
By 1956, a more sustained effort was made to organize local United Church Men chapters on a more
nation-wide basis. Toward this end, the Department of Evangelism, which had oversight of the United
Church Men, created a Committee on United Church Men, with Atty. Inocencio Rosete, of Manila, as the
director. The first act of that committee was to designate some of the outstanding UCCP laymen to
organize local church and conference UCM groups throughout the country. Thus were appointed the
following promotional officers:58
Northern Luzon Jurisdiction
Dr. Marcelino T. Viduya, M.D., for Ilocandia; Major Bienvenido E. Santiago, for the Pampango
and northern Tagalog areas.
Southern Luzon Jurisdiction
Atty. Inocencio Rosete, for Manila and Mindoro; Dr. Bayard C. Fontanilla, for the southern
Tagalog and Bicol areas.
Visayas Jurisdiction
Atty. Valentin G. Mentes, for eastern Visayas; Mr. Jose D.A. Diao, for central Visayas.
Mindanao Jurisdiction
Atty. Virgilio N. Atega.
As a result of the promotional work done by these outstanding UCCP laymen, the number of local UCM
chapters dramatically rose to 44 by 1958, with a total membership of 3,401, of whom some 56%
regularly attended meetings.59
At this time, Northern Luzon led the other jurisdictions in the number of UCM local chapters, totalling
18. The distribution of these chapters showed that this growth was largely due to the promotional work
of Dr. Viduya and Major Santiago. Nearly all the Northern Luzon UCM chapters were to be found in only
two annual conferences, namely, Viduya’s North Central Luzon Annual Conference, with nine chapters;
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and Santiago’s Manila North Annual Conference, with eight. The only other UCM chapter in the
jurisdiction was that of Alicia UCCP in Alicia, Isabela, in the Northeast Luzon Annual Conference.60
After Northern Luzon, Mindanao jurisdiction came in second with a total of thirteen UCM chapters, the
Visayas with nine, and Southern Luzon with three.61 Though this was far behind the extensive respective
organizations of the CWA and the CYF, this number of active UCM chapters was thought sufficient to
support a National United Church Men organization. Thus was finally organized the so-called “National
Laymen Association” in connection with the 6th UCCP General Assembly at Manila in 1958.

Ministry to Youth
Since the beginning, the UCCP’s ministry to youth had been divided into two categories, represented by
the terms “youth work” and “student work.” The former denoted the ministry among the young people
of the Church, while the latter referred to a generally evangelistic ministry among college and university
students through worship services, student centers, college CYF groups, and the Student Christian
Movement groups. In 1956, the Rev. Dr. Albert J. Sanders, secretary of the Department of Christian
Education, would admit that his department “has not always carefully distinguished between these two
types of work.”62 But since about 1954, there had been organized separate Student Work and Youth
Work committees. Whereas, “youth work” was generally Christian nurture in character, “student work”
was largely evangelistic in purpose.

The UCCP Youth Commission
In December, 1948, it was decided to appoint a Youth Committee, with two representatives each from
the four jurisdictional areas.63 This body was an arm of the General Assembly, and was entrusted with
the task of formulating ‘policies and guidelines and for promoting the various aspects of the youth and
student work of the UCCP. Its chairman was to be distinguished from the director of youth work, on the
one hand, and the director for student work, on the other, both of whom were members of the UCCP
national staff.
In 1949 also, the Youth Committee was renamed the Youth Commission, and a young lawyer from Rizal
province named Atty. Neptali A. Gonzales, the future president of the Philippine Senate in 1991, was
elected its chairman.64 Gonzales’ immediate successor in 1952 in this post was Mr. Eliezer D. Mapanao,
who was later to earn renown as the pastor of Ellinwood-Malate Church and afterwards as President of
Southern Christian College and organizer of CON-CORD in Mindanao.
One of the most important early actions of the UCCP Youth Commission was the decision in 1949 to
adopt the “Christian Youth Fellowship [CYF] program” as the official youth program of the UCCP.65
Previously, the United Evangelical Church had adopted the “Society of Christian Endeavor youth
program,” while the Philippine Methodist Church also had its own, based on the so-called “Epworth
League.” One of the immediate effects of the new CYF program was to rally the energies of UCCP youth
into a definite channel, and to instill in them a sense of membership in a World Church.66

Youth Emphasis Program
In the first reorganization of the UCCP secretariat in 1952, the Commission on Youth Work had been
phased out. But this was soon discovered to be a great mistake, and a “Committee on Youth Work,”
placed under the Department of Christian Education, was reorganized in 1954.67
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In the meantime, following the example of the Presbyterian Board, the UCCP designated 1953 as Youth
Emphasis Year, which subsequently was extended through 1954. The UCCP Youth Emphasis Program
was under the direction of a program committee chaired by the Rev. Paul R. Dotson, with the assistance
of the Rev. Reuben R. Batoon, director of youth work.68 The program had for its purpose the
improvement and promotion of the CYF idea and the youth and student work of the UCCP, the holding
of special youth events, and the production of suitable materials highlighting youth commitment and
service, and the creation of a national UCCP youth organization.69

Promotional Youth Workers
The first fulltime promotional officer for youth work in the UCCP was Miss Helen Nazareno, who was
appointed to that capacity in July, 1949. Subsequently, Mr. Richard Thompson, a short-term missionary,
was appointed director of the UCCP Youth Work program, with Miss Nazareno as associate director.70
Miss Nazareno herself became national Youth Director — the first time that this title came in use.
The UCCP Youth Directors during these years, however, were generally young men and women, who
were still completing their advanced studies. Thus, there was a rapid turn-over of personnel in the early
1950s. When Miss Nazareno left in 1951, she was succeeded by a recent graduate of the Silliman College
of Theology, Mr. Proceso U. Udarbe, who left for studies in the United States the following year. The
post of Youth Director then fell to the charge of the Rev. Reuben R. Batoon.71 But in 1954, he in turn
resigned to join his wife in the U.S. and to work for his B.D. degree.
The Rev. Samuel R. Baniqued, who had been serving since 1953 as youth director of the North Luzon
Jurisdiction, thereafter served in this same post for a few more months. After him, a newly arrived
short-term Presbyterian fraternal worker, Miss Billie Blakeley briefly acted as Youth Director in JanuarySeptember, 1955. Miss Hester Jason was the first to be regularly appointed to the post,72 which she held
from 1955 to 1959.
In order to promote student work, a separate Student Work Committee was created in 1954 as a sPecial
committee of the Department of Christian Education. Its first chairman was the Rev. Paul R. Dotson,
with Miss Epifania R. Castro, Mr. Eliezer D. Mapanao, and before he went abroad for further studies,
also the Rev. Reuben R. Batoon, as members.73

The Initial UCCP Youth Program
In the early years, youth work in the UCCP, particularly the CYF, was largely seen as a training ground in
church membership for the young people of the Church, as well as a means of drawing young converts
from non-Protestant families. This was at the heart of the idea of the former Christian Endeavor Society.
But with the adoption in 1949 of the Christian Youth Fellowship program, the thrust of UCCP youth work
approximated the ideals of the YMCA and the YWCA in seeking to provide opportunities for youth for
Christian living, the difference being that the CYF is within a definitely church type of context.
The first experimental stage in the new UCCP youth program encompassed the triennium of 1949-1952.
Aside from encouraging the regular local church youth programs, the national youth office started off
with Christian or summer youth conferences or institutes and “caravaning.”
With the initial planning completed and a 3-year curriculum laid down, the national UCCP youth
program immediately went off to a good start. In 1949, the national program consisted of eight
Christmas youth conferences and institutes, held under the auspices of the UCCP. Starting with a youth
conference held in Laoag, llocos Norte in March, 1950, on the theme, “Jesus Shall Reign,” there soon
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followed a series of similar UCCP youth conferences in various parts of the country carrying this same
theme.74
Under the auspices of the UCCP Youth Commission, a campaign was begun early in 1950 to organize
CYFs on the conference and jurisdiction levels. By that April, some 14 out of the 19 UCCP Annual
Conferences had taken concrete steps towards this goal. In October, 1954 the Youth Committee set up a
definite program of work that might be implemented in all annual conferences.75
By 1955, all but one of the 22 annual conferences had their respective Conference CYFs, each fully
organized with a president and staff of officers, and active in planning and holding Christmas or summer
youth conferences.76 Early in 1957, a study made by Miss Hester Jason showed from the reports of 13
annual conferences that a total of 12,275 UCCP young people were enrolled in the various CYF Chapters
of those conferences at the time.77 Statistical figures for 195 showed that there were then 10,788 CYF
members and an average weekly attendance of 6,562 (61%).78
Interestingly enough, some UCCP local churches at that time also had Boy Scouting and Girl Scouting,
which were entirely apart from that in the public or private school systems. In 1958, the UCCP Boy
Scouts numbered 211, with an average weekly attendance of 157. The corresponding figures for the
church Girl Scouts were 114, and 83, respectively.79

Promotional Program for Youth Work
In these early years, the Conference CYF leaders sorely needed assistance in planning their programs. In
some cases, the “Bible study” session ended up simply as a Bible quiz or a Bible drill.80 Moreover, the
conference moderators at that time generally showed little interest in the CYFs. This was despite the
fact that as early as 1954, the UCCP Executive Committee had urged annual conferences to include in
their various educational programs such courses as elements of leadership, youth counselling,
techniques of guiding youth, and CYF philosophy and organization and philosophy.81 Indeed, in 1956,
only ten out of the 22 annual conferences had a budget for youth work. Not surprisingly, some
Conference CYFs acted independently of the moderator or the annual conference. The best results were
obtained only in those few cases in which the Conference CYF president was invited to sit as member of
the Conference Executive Committee.82
These problems were part of the necessary growing pains and learning process, but they had to be
quickly remedied if the youth program was to make significant advances. The Mindanao jurisdiction
took the lead in remedying their deficiencies in this regard. As early as 1955, all four annual conferences
in the jurisdiction employed and supported their respective promotional workers.83 In June, 1956, a
jurisdictional youth worker for Mindanao was for the first time appointed in the person of Miss
Purificacion Serate.84 Her excellent service, which was widely lauded and appreciated, served as model
for all other jurisdictions in their own efforts to improve their respective CYF programs.

Christmas/Summer Youth Conferences
Since students were occupied in their studies except during breaks in the academic year, it was soon
thought a good idea in each annual conference to hold regular conferences or institutes of about four
days duration during the Christmas break. The first Christmas conferences [or institutes] were held in
1949, generally from December 26 to 29, with eight annual conferences participating. Those annual
conferences which failed to hold their own that Christmas held summer youth conferences instead, the
Northwest Luzon Annual Conference starting off in March, 1950. Beginning that same year, annual
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themes were adopted for these Christmas or summer conferences, the theme for that year being “Jesus
Shall Reign,” and for 1951, “Christ the Answer.”
By 1951, some 14 out of the 19 UCCP annual conferences were having their own Christmas conferences,
with from 50 to 150 young people usually in attendance.85 In 1955, the eight summer and eleven
Christmas youth conferences had attendances ranging from 75 to 100.86 The following year, 1956, the
number of Christmas conferences had once more risen to 14, with a total attendance of about 1,500
youths.87
This program proved so effective in establishing fellowship and a sense of belonging among the young
people of the Church, that not long thereafter, Christmas or summer youth conferences became a
regular program for each Annual Conference.

Attempt to Organize a National CYF
As early as 1952 also, the UCCP Executive Committee sanctioned the plan to organize the local CYFs into
a National CYF. When an attempt was made in 1953 to organize a National CYF, the Presiding Bishop,
anticipating this event, reported it as a fait accompli in June of that year.88 But up to 1954 this had not
yet taken place,89 and a new plan to organize in Iloilo in May, 1955, following the biennial meeting of the
National Christian Council of Youth in the Philippines,90 also proved a fiasco. In fact, it does not appear
that there was ever organized a National Christian Youth Fellowship until 1982.
The reason was simple. Unlike the National Christian Women’s Association [NCWA] or the United
Church Men [UCM], who could meet nationally in conjunction with the General Assemblies, the youth
generally did not have the financial means of doing that, unless a special grant from somewhere would
fund, their national gathering. Thus, in those early years, the CYF functioned only at the local church and
conference levels.
In earlier years, the youth program was planned rather independently of the rest of the Christian
Education program of the Church. In October, 1957, however, the Youth Committee met for five days in
Cebu City to re-evaluate the total UCCP youth program. It was observed at that time that “in spite of the
diligent efforts on the part of our CYF leaders, CYF has not, thus far, been a vigorous movement
reflecting the true nature of our young church. Initial vigor in some places has not been sustained.”91
The most significant measure taken on that occasion was the decision to remedy this lack, and to
integrate the CYF program more closely into the total Christian Education of the Church. This, it was
hoped, would be “the turning point in the CYF dilemma.”92
Whether this was indeed the right course to take would be seen in succeeding years.

Cooperation with the PFCC Youth Department
The UCCP Youth Commission was one of the most active supporters of the Youth Department of the
Philippine Federation of Christian Churches, especially in the organization of the National Council of
Christian Youth in the Philippines [NCCYP], and in the production and dissemination of youth study
materials, the publication of the PFCC youth quarterly Filipino Christian Youth, and materials for use in
Christmas youth conferences and institutes. The UCCP also cooperated with the PFCC in planning the
emphases in Youth Sunday and various conference programs during the year.93
The National Council of Christian Youth in the Philippines [NCCYP], in-tended to serve as the national
voice of Filipino Protestant youth. It was also considered the answer to the need to have the young
people of all evangelical Churches meet together annually for inspiration, fellowship, and program221

sharing. The beginnings of the NCCYP dated back to June, 1950 when a planning conference was held at
College, Los Baños, attended by 19 delegates representing nearly all Protestant Churches in the
country.94
The NCCYP was formally organized in June, 1951 at a conference at Silliman University in Dumaguete of
youth leaders from the UCCP, the Methodist Church, the Convention of Philippine Baptist Churches, the
Church of Christ [Disciples], the UNIDA, and the IEMELIF. The presiding officer was Atty. Neptali A.
Gonzales, then chairman of the Youth Commission of the UCCP. It is also interesting to note that the first
elected Chair of the NCCYP for 1951-1953 was another UCCP youth leader, Miss Luz U. Ausejo, a youth
delegate to the inaugural assembly of the World Council of Churches in 1948.95
The UCCP Youth Commission also actively participated in national work camps, sponsored by the Youth
Department of the Philippine Federation of Christian Churches. In a work camp, young people lived as a
Christian community in one place for four to six weeks, doing some projects of Christian significance
involving physical labor in the Filipino bayanihan [community cooperation] style, interspersed with
fellowship, Bible study, discussion of national issues, recreation, and other activities conducive to the
development of social consciousness.
The first national work camp was held at Lagangilang, Abra, in the summer of 1950. The second was in
Iloilo City in 1952, where the work project was the painting of the new UCCP church in that city.96 These
summer projects went on for a number of years, generally with a high degree of success, with the
invariable participation of UCCP young people.

Youth Christmas and Summer Service Projects
Very early in the life of the UCCP, its Youth Commission also began to involve itself in church or
community service, either during the Christmas season or the school summer vacation. The first to be
launched was the Christmas “caravaning” program beginning 1949. The “caravans” were teams of four
young people, who after training with others at a training center, went with a counsellor to four or five
different local churches, spending a week successively in each in four or five different churches. Their
tasks were, firstly, to encourage the organization of a local CYF, where there was none, and secondly, to
train local young people in churchmanship.
There were six caravans in 1949, the number increasing to eight in 1950. By the Christmas season of
1951, Iligan, Lanao was chosen as the training center, from where three caravan teams were sent to
twelve UCCP churches in Lanao, Misamis Oriental, and Misamis Occidental, with the main object of
helping organize local church CYF’s where none existed and revitalizing those already in existence. For
the Christmas season of 1952, the next caravaning center was Davao City.97
In the summer of 1950, the Christian hospital service program also became a new summer youth project
of the UCCP. This involved a number of church youth who as “hospital aides” came each day to a chosen
hospital, assisted the hospital staff in performing such tasks as floor-scrubbing and carrying meal trays,
and held vespers services, read the Bible to patients or prayed with them, and other such similar tasks.
The program started in the summer of 1950 with about 10 to 15 young people participating,98 though it
appears that interest in other youth activities soon caused this program gradually to atrophy.
UCCP youth also frequently participated actively in fund-raising campaigns of the Church. One special
early program which they supported was to raise funds to help defray the cost of the travel of Miss
Leonora R. Flores (future wife of the Rev. Processo U. Udarbe), who was sent to Nigeria for a year in
1955 to assist in the Christian education program of the Nigerian Churches.99
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UCCP Youth Leaders in Ecumenical Encounters
Since 1948 several UCCP youth leaders had participated in world youth conferences. The pioneer in this
activity was Miss Luz U. Ausejo, then a young faculty member of Silliman University, who for several
years beginning 1948 was one of the Asian members of the Youth Department Committee of the World
Council of Churches, and since 1949 also of the Youth Department Committee of the World Council of
Christian Education and Sunday School Union.100
For several years beginning 1950, Miss Epifania Castro also represented the World Council of Christian
Education and Sunday School Association in the World Christian Youth Commission. The other
constituents of this World Commission were the World Council of Churches, the World Alliance of
YMCA’s, the World’s YWCA, and the World Student Christian Federation.101
Beginning 1950 also, several UCCP, youth leaders began attending international work camps under the
auspices of the WCC and National Council of Churches in the particular country. Thus, Ilde Remolona
participated in the Japan work camp in 1950. The following year, Juan V. Faune also went to the Japan
work camp for that year, while Jorge Juliano likewise attended the Thailand work camp at the same
time. For the Jakarta conference of the World Student Christian Federation in December 1951-January
1952, the UCCP delegates were Jorge Quismundo and Miss Thelma Balagot. 102 The contacts they made
with lndonesian Christian leaders ultimately led to the sending of UCCP missionaries to Bandjarmasin in
Kelantan [or south Borneo].
In December, 1952 Mr. Eliezer D. Mapanao, chair of the UCCP Youth Commission, and Miss Lydia
Garrido also went as Filipino delegates to the World Conference of Christian Youth in Travancore,
India.103 Other UCCP youth leaders would subsequently add to the ecumenical presence in other work
camps and international church-related assemblies and conferences.
Aside from participation in the Philippine Federation of Christian Churches, it was in youth work that the
UCCP had ample opportunity for ecumenical involvement. These included the production of the
Federations’ Filipino Christian Youth quarterly and youth study literature, the national observance of
Youth Emphasis Week and Youth Sunday in August each year, the annual Easter Sunrise Service, usually
held at the Luneta in Manila, and participation in summer service projects.104
Highlights of Student Work
Before World War II, the “student work” of the United Evangelical Church generally consisted in putting
up student centers and dormitories in capital cities or towns, in order to reach mainly high school
students in such chief centers of education such as Manila, Naga, Iloilo, Cebu, Dumaguete, Cagayan and
Davao. With the rise of many Protestant high schools immediately after World War II, student work was
largely carried on through them. The greater number of these schools were founded by UCCP church
members, although a good many also were established by Methodists or Baptists. A considerable
number were related either to some UCP annual conference or to the General Assembly. In general,
they were operated by men and women who were sympathetic to the evangelistic program of the
Protestant Churches.
Student Work Committee
In 1954, a separate Student Work Committee to promote student work was created as a special
committee of the Department of Christian Education. Its first chairman was the Rev. Paul R. Dotson,
with Miss Epifania R. Castro, Mr. Eliezer D. Mapanao, and before he went abroad for further studies,
also the Rev. Reuben R. Batoon, as members.105 Associated with the committee was Miss Billie Blakeley,
who had been sent by the Presbyterian Board for student work in Manila.
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The Student Work Committee was responsible for initiating and carrying such projects as international
teams, work camps, and a study of the student work situation in the country, etc. It cooperated with the
Rev. David Sobrepeña and the Committee on Student Work of the Youth Department of the PFCC.106

Student Work in Protestant Schools
The nature and quality of student work varied from school to school. The best organized during the
period 1948-1958 was that at Silliman University, which was carried on through the university church,
where the assistant pastor was usually placed in charge of student work. The university also had a
Division of Religious Affairs, which was responsible for the total religious life program of the university.
Thus, both the university and the church worked hand in hand in caring for religious life on the Silliman
campus.
At Silliman, there was at that time a vigorous CYF program, which was divided into the High School CYF
and the College CYF. The High School, CYF met each Saturday afternoon or Sunday morning after the
first of the two services of worship. On the other hand, the College CYF met each Sunday evening, with
some twelve to fourteen separate groups meeting simultaneously in various faculty homes on the
campus. Each of these home meetings were organized around specific topics of discussion each
semester, and was attended by 20 to 50 or 60 students, depending on the popularity of the topic
chosen.
Each month also there was a general CYF meeting, either for symposia, panel discussions, or lectures, or
else simply for fun and fellowship. As the attendance ranged from 400 to 600, or more, these general
meetings, depending on the type of activity, were held in some commodious place as the historic Old
Assembly Hall, the amphitheater in front of Silliman University Church, the university gymnasium, or the
Woodward Hall Refectory, built as the seminary students’ dining hall and named after the American
Board missionary, the Rev. Frank J. Woodward (d. 1957).
At Silliman, there was also an annual Religious Emphasis Week, which usually featured a series of
evening sermons or lectures on religious topics by an outstanding preacher or Christian lay leader. At
the end of that week, there was solemn call for Christian commitment or spiritual, renewal, on the basis
of the individual’s free choice and decision without pressure from anyone.
Once a year also, usually in January or February, there was likewise held a special “Galilean Fellowship
Week” at Silliman University. Conducted under the auspices of the Division of Religious Affairs of the
university, this program involved early morning meetings in faculty homes on the campus, to which Students were invited for fellowship and discussion of religious topics, capped by breakfast together —
recalling the Galilean fellowship of Jesus and his first disciples.107 Like the Religious Emphasis Week, this
Galilean fellowship also served as a good occasion to challenge university students to think seriously
about faith and the Christian life and to make a personal religious commitment.
Silliman University’s religious life program also included 30-minute dormitory evening devotions, held
four evenings a week except Wednesday in the women’s dormitories (including Channon Hall, which
was the theology women’s dormitory), and occasionally in those of the men. The theology male
students’ dormitory at Woodward Hall held its daily early morning devotions during the week, in
addition to the College of Theology chapel hour on Monday, Wednesday, and Friday mornings at nine
o’clock,
As part of the university’s regular academic program, there were also two semesters of Bible study, and
one semester of Christian ethics for all Silliman students. At that time, each college unit also participated
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in a fortnightly religious convocation program at the university church, usually featuring lectures which
related the Christian faith to various aspects of academic life and everyday living.
Other Protestant schools generally followed part or the whole of this program of student work at
Silliman, depending upon the commitment of the school administrators. Or else, a particular UCCPrelated school would develop its own type of student work, in some phase of which was usually included
some student evangelism.

Student Chaplaincy at U.P. Diliman
The matter was quite different, however, in the case of Student work in secular or non-sectarian
schools, colleges, and universities. In such cases, UCCP student work took a variety of forms other than
that pursued in church-related schools.
Thus, at the new campus of the University of the Philippines in Diliman, Quezon City, the UCCP
cooperated with the Philippine Federation of Christian Churches in student work. By 1956, there had
been erected a student center [“Fellowship Hall”], a chapel [the future Church of the Risen Lord], and a
minister’s cottage, all located within a stone’s throw from where the Catholic chapel would
subsequently be erected that same year. The first Protestant chaplain on the campus was a Methodist,
the Rev. Richard Bush, who served until 1955. He was succeeded by the Rev. Dr. Elmer K. Higdon, who
together with his wife Ella, returned to the Philippines in 1956. The Higdons had been Disciples
missionaries in Luzon in 1917-1937, subsequently serving as secretary for the United Christian
Missionary Society, prior to returning to the Philippines.108
By 1956, Sunday morning services at the U.P. chapel had an attendance which fluctuated between 230
and 330. A Wednesday mid-week prayer meeting was also usually attended by anywhere from 110 to
250. The other religious activities included vespers services, weekly on Fridays and fortnightly on
Sundays. During off-school hours, a program of religious instruction, as allowed by Philippine law, was
also held among 65 of the children in the U.P. Elementary School, and 20 others in the U.P. High School
and college departments.109

UCCP Participation in the SCM
In cooperation with the Youth Department of the Philippine Federation of Christian Churches, of which
the Rev. David Sobrepeña was the director, the UCCP also actively participated in organizing Student
Christian Movement chapters in such universities in Manila as Far Eastern University, University of the
East, University of Manila, Philippine Women’s University, Mapua Institute of Technology, Manila
Central University, National Teacher’s College, and the U.P. College of Medicine on Herran Street in
Malate.110 The SCM brought together Protestant college students for weekly fellowship, study, and
evangelistic and social outreach.
As more and more SCM chapters were organized, leaders in student work like the Rev. David Sobrepeña,
the Rev. Eliezer D. Mapanao, Atty. Benjamin I. Camins, and others began working for the organization of
a national SCM. Eventually, in December, 1961 at Baguio City, the various SCM chapters in the country
were organized into the SCM of the Philippines, with Mr. Feliciano Cariño as president, and Atty.
Benjamin I. Gamins as general secretary.
At the time, the largest SCM chapter in the country was the Silliman University SCM, with membership
of close to 1,200. This was because the Silliman Church CYF doubled also as the local chapter of the SCM
of the Philippines.111
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Student Center Work in Los Baños
At the U.P. College of Agriculture and Forestry in Los Baños, Laguna, there had been a vital youth
program of the Presbyterian Church and then the United Evangelical Church from 1928 to the outbreak
of World War II. During those years, this was carried on through the leadership of the Rev. Hugh N.
Bousman and his wife Nona. The chapel and student center were burned during the war, but a new
student center was rebuilt by 1954. The Rev. and Mrs. Paul Dotson served as the first postwar resident
missionaries from 1952 to 1955. In 1954, a short-term Presbyterian fraternal worker, Miss Billie
Blakeley, arrived to assist in student work.
The Los Baños campus posed a real challenge to student work. Between 1950 and 1956, the number of
students trebled from 1,000 to about 3,000. The student center also served as “The Church Among the
Palms.” Part of the building served as a dormitory which could accommodate 32 men, and dining hall
spacious enough for 50. The missionary residence was also remodelled in order to serve as a dormitory
for women. The religious activities at the Student Center included folk dancing, music-listening, movies,
student counselling, and Bible classes. Los Baños was also a favorite venue in southern Luzon for the
holding of Christmas youth conferences, seminars, retreats, and work camps.112
Before the departure of the Dotsons, a Board of Managers for the Student Center was organized, with
Miss Luningning S. Asuncion as acting director, Miss Billie Blakeley as treasurer, Miss Laura Nazareno as
director of music, Mrs. Anna Maturan as matron of the women’s dormitory, and Mr. Teodoro Cruz, a
member of the college faculty, as part-time manager of the men’s dormitory. When Miss Asuncion went
for study to the United States in 1956, Miss Blakeley became acting director.113 In October of that year, a
Presbyterian fraternal worker, the Rev. James E. Palm, arrived to take responsibility over as pastor of the
church and director of Student Center, while his wife Louise was assigned to assist in the music program
of both the church and the student center.114 After the necessary language studies, the Palms began
work at Los Baños in 1957, and were responsible for developing the programs of both the Church
Among the Palms and the Student Center.

Student Work at Musuan
One of the more remarkable successes of student work at this time was that at the Mindanao
Agricultural College in Musuan, Valencia, Bukidnon. As seen in a previous chapter, the UCCP
congregation there traced its beginnings to about 1955, when the Rev. Lloyd Van Vactor, American
Board fraternal worker at Cagayan de Oro, and Pastor Salvador Dime, outreach worker at Kibawe,
Bukidnon, picked up the student work which had been started but later given up by an evangelist sent
by the Bethel Baptist Church [of the Association of Baptists for World Evangelism] at Malaybalay,
Bukidnon.
By late 1957, there was a Sunday congregation of about 90 students and some Filipino and American
faculty members, 50 to 60 of whom also came for mid-week prayer services in one of the school
buildings. About 95% of the congregation were members of the UCCP. With the endorsement of the
Central Mindanao Annual Conference, the Mindanao Jurisdiction was able to negotiate a 25-year lease
of one and a half hectares of land on which to build a church. The congregation itself started a churchbuilding fund, and by 1957 had raised 600 for the purpose.115 This encouraged the plan to build a chapel
worth 20,000.00, and a parsonage and fellowship hall worth 10,000.00.
The opportunity presented at Musuan was comparable to those at the main U.P. campus in Diliman,
Quezon City; and at U.P. College in Los Baños, Laguna. Indeed, just like the Church of the Risen Lord at
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Diliman and the Church Among the Palms in Los Baños, a UCCP church, now the University Christian
Church, would also rise at Mindanao Agriculture College at Musuan, now called Central Mindanao
University.

Beginnings of Student Work in Cebu
In January, 1956, new student work was begun in Cebu, with the arrival of a short-term fraternal
worker, Mr. Foster Donaldson, whose support was subsidized by the First Presbyterian Church of
Hollywood, California. Within a few months, Donaldson organized groups of students from the
University of Southern Philippines, the University of the Visayas, Southwestern Colleges, Cebu Normal
College, Cebu City College, and the Cebu Institute of Technology. These groups regularly met in the
missionary residences near Bradford Memorial Church.116
After Donaldson left, the work was carried on by the Rev. William King, the Presbyterian fraternal
worker in Cebu City. In November, 1957, the Department of Christian Education urged the appointment
of a fulltime student worker in Cebu City, noting that it would be “tragic” if this were delayed. Aside
from the city being the second largest in the country both in terms of population and student
concentration, it was also by that time being “invaded by separatist groups.”117 It was not until 1959,
however, that an individual for that post was found and employed, in the person of Atty. Benjamin I.
Camins, a recent law graduate of Silliman University.

The Program at Ellinwood-Malate Church
With so many college and secondary students in Manila and every provincial capital, Bishop Sobrepeña
categorized student work as “a crying need.”118 Thus, for the quadrennium 1956-60, the Department of
Christian Education placed emphasis on student work.
In the mid-1950’s, aside from the Silliman University Church, the other UCCP local church with the most
dynamic youth and student work programs was Ellinwood-Malate Church. In 1956, the latter appointed
Mr. Eliezer D. Mapanao as its pastor for student members of the congregation and other students living
in the Malate-Paco area, while he himself continued his studies at Union Theological Seminary.
Ellinwood’s vigorous youth and Student work programs were supervised by two committees composed
of dynamic young leaders, who met two or more times a year in order to plan and evaluate the total
program. The Youth Committee was composed of Hester Jason, Samuel Baniqued, Homer Clavecilla, Luz
U. Ausejo, and Benjamin Orteza. The Student Work Committee had as members Eliezer D. Mapanao,
Hester Jason, Cirilo Rigos, and Billie Blakeley, with Miss Luz Ausejo as adviser of the group.119

The Sampaloc Student Center
During the quadrennium 1956-1960, the first project envisioned for student work was the construction
of UCCP student centers at Sampaloc, which was the “university belt” of Manila; and at Dagupan City. At
the end of 1956, a large three-storey Spanish home and lot at 922 Lepanto Street, opposite the YWCA,
were purchased for P 125,000 through the efforts of bishop Cipriano Navarro and the General Treasurer
Jose L. Navarro. It was in a strategic location, for within a radius of less than a kilometer were 17
colleges and universities, with a total enrolment at that time of 96,000.120
The building was completely remodelled and modernized to provide a spacious student center, with
offices for the staff and for the SCM, commodious lounge for recreation and music, prayer room, library,
conference room, counseling room, a library, workroom, and kitchen on the first floor; a men’s
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dormitory that could accommodate 52 residents on the second floor; and an apartment for the
dormitory manager and his family on the third floor.121
The Sampaloc Student Christian Center formally opened on December 1, 1957. Its objectives were to
provide an effective basis for witnessing within the academic community, to serve as focus for attracting
students into an atmosphere where they could intelligently discuss the claims of the Christian faith, to
provide leadership and facilities for SCM work, to serve as training ground for student leadership in
Christian work, to serve as a bridge between the religious and secular elements of the academic
community, and to offer a place for faculty meetings where they can also meet students out of the
school context.122
Pending the appointment of a regular director, the center was directed by a short-term fraternal worker
and part-time professor at Union Theological Seminary, the Rev. Dr. Edward V. Stein, Ph.D., and the
UCCP director of Youth and Student Work, Miss Hester Jason. The first student workers at the Center
were senior seminary students Feliciano Cariflo, Ciriaco Ganchorre, Leo Constantino, and Bernie Ignacio,
who studied with Dr. Stein the philosophy and methods of student work, and planned with Miss Jason
the activities of the Center. The dormitory parents were Mr. and Mrs. George Ghent, of Lanao.
The Center cooperated with and supported the existing Student Christian Movement chapters in the
various nearby universities, in accordance with policies set forth by the UCCP Student Work Committee.
In this connection, the Center had regular weekly Bible studies, mid-week prayer services, orientation
seminars for new students, and training seminars for SCM leaders. It also had a separate outreach
program to university teachers, which was launched by bringing together leading professors for a
conversation on academic freedom on the occasion of the visit an outstanding American Presbyterian
theological professor, the Rev. Dr. Richard Shaull.123
By the second half of the 1950’s, there were a good number of requests coming from annual
conferences for financial assistance to build student centers. In 1957, the Executive Committee
approved plans for building student centers in Laoag, San Fernando, Naga City, Calapan, Iloilo, Cebu City,
and Cabadbaran.124 But because these institutions required substantial capital investments far beyond
the capacity of the Church, the general opinion of the UCCP leadership was that rather than developing
more student centers, the better alternative was to strengthen the existing ones, or to build more
dormitories in connection with church-related schools, where supervision and programming could be
conducted in connection with the school without additional personnel or financial outlay.125
The only other student center built at this time was the Dagupan Student Center. Completed in 1958, it
was ideally located adjoining the Dagupan City Colleges and had for director the Rev. Bernie Ignacio. It
was housed in a two-storey building, with the director’s office, a recreation room, a library, and kitchen
on the first floor, and dormitory accommodations for 30 students on the second floor.126

Program of Ministerial Training
One of the most serious needs of the UCCP in the immediate postwar period was the replacement of
ministers and church workers, who had been lost to the Church due to death (from natural causes or as
casualties of the war) or departure from the ministry. In connection with the second cause, Bishop
Cipriano Navarro would explain in 1950, as follows:
The war period and early post liberation found some of our Pastors forced to engage in new
gainful occupations by necessity. A number have taken roots in their new field of work and will
likely remain there, thus we find many churches without workers. We are forced to spread what
few we have over wide circuits.127
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Fortunately, in the immediate postwar period, there was an unprecedented number of applicants for
ministerial study in Union Theological Seminary, the Silliman University College of Theology, and in the
UCCP’s Bible and lay-leadership training schools. This was partly due to the fact that the war years had
delayed the schooling of those who had felt the call to the ministry during those years and in the
immediately preceding period. Their numbers were now added to those who decided for the ministry in
the immediate postwar period. In fact, many applicants at that time could not be accommodated due to
lack of funds.
By 1952-53, the UCCP had about 140 students at both Union Theological Seminary and Silliman, the
number rising to 167 the following schoolyear.128 It was observed that there were certain conferences,
particularly in the Mindanao, Visayas, and Southern Luzon jurisdictions, which at that time were
contributing the most number of students for the ministry. The statistics for the academic year 19531954 showed, for example, that out of the 90 students at the Silliman College of Theology, a total of 63
or 59% came from but three annual conferences, namely, Eastern Mindanao, Northern Mindanao, and
Dumaguete. Eight came from Luzon, and the remaining 19 from the Visayas and other places in
Mindanao. On the other hand, out of the 67 UCCP students at Union Theological Seminary during that
same year, 13 or nearly a fifth came from one single conference, namely, the Southern Tagalog Annual
Conference, the rest being almost evenly distributed among nearly all the other conferences.

Levels of Ministerial Training
As early as 1948, the UCCP had recognized three levels of training for ministerial service in the Church,
namely, seminary training, training of “voluntary ministerial associates” under the Commission on the
Ministry, and lay leadership training under the Commission on Christian Religious Education.129 At that
time, Union Theological Seminary and the Silliman College of Theology both offered the B.Th., B.R.E.,
and B.C. Ed. degree programs, with Union having as well a program toward the B.D. degree.
To raise standards for the ministry, only those applicants who had had two years of preparatory
collegiate work were eligible for General Assembly scholarships beginning 1955. The following year,
these two years of preparatory studies became the minimum pre-requisite for admission to theological
training, resulting in a consequent enrolment loss, though only temporarily, in both Union and Silliman.
Those who did not qualify for seminary training were instead given lay leadership training. As early as
1948, there had been instituted a “Lay Leadership Training Program,” entrusted for implementation to
three former UEC Bible schools now operated by the UCCP, namely, Albay Bible School in Legazpi City;
Vision Hill Bible School in Malitbog, Leyte; and Ellinwood Extension School in Lucena, Quezon.130 After
1956, those ministerial applicants who did not qualify for seminary study were sent to these schools.
Subsequently, other church-related schools, like Northern Christian College in Laoag City; La Union
Christian College in San Fernando, La Union; and Southern Christian College, in Midsayap, Cotabato,
would receive approval to offer some form of theological training mid-way between those offered by
the Bible schools and the seminaries.

Support for Theological Education
At that time, the bulk of the support for theological education came from board grants from the United
States. This state of affairs would continue until the 1970’s.
It is interesting to note, however, that although not all local pledges for ministerial education were
completely fulfilled, between 1953 and 1954 local support for ministerial education more than tripled to
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about 35% of the total cost of seminary training. Moreover, 40 or nearly half of the Silliman theology
students and 25 of those in Union in 1954-1955 studied without General Assembly scholarships, these
being supported solely by their local churches, conferences, and families.131
When the Philippine peso began to drop in value against the U.S. dollar beginning the 1960’s, the
depressed economy coupled by rising living and educational costs necessitated the continuing
dependence on board subsidies from abroad and an increase in General Assembly support.
To encourage local church participation in the support of theological education, the UCCP required as
early as September, 1948 that all ministerial students be endorsed in proper form and procedure by the
local churches and conferences.132 A Theological Education Sunday was also instituted, during which
support for ministerial training was stressed and special offerings for that day were taken for theological
education.

Requirement of an Internship Year
In the Philippines, the idea of an internship year during seminary training apparently began with the
experience of the Silliman Bible School when it was first established in 1921. Long before that, the
Silliman Student Church, through its Student Volunteer Band, had been active in evangelistic work in the
barrios and towns near Dumaguete. When the Bible School opened in 1921, its students made up more
than one-third of the Silliman Volunteer Band, some of them serving as weekend “supply preachers” in
nearby Presbyterian churches.133 The Bible School students spent June to December on the campus, and
the rest of the year in the field.
In 1933, the Rev. James F. McKinley, dean of the College of Theology [to which the Bible School had
been raised in 1931], introduced into the new Bachelor of Theology, degree curriculum an internship
year between the sophomore and junior years. This was in addition to the regular weekend field work,
conducted in conjunction with the barrio extension medical work of the Silliman Mission Hospital.134 The
internship year in time proved to be the most innovative program in the curriculum of the College of
Theology, complementing classroom work with practicum experience in the field.
In 1949, one of the most important policy decisions by the Commission on the Ministry was the
provision that the internship year “should be jointly supervised by the Seminary and the Conference
concerned.”135 As Union Theological Seminary at that time did not yet require a period of internship, the
UCCP in 1953 laid down the ruling that all its ministerial students should undergo a year’s internship
experience as a prerequisite for graduation.136 In 1959, an integrated ministerial program was instituted,
with Dr. McKinley, now retired from the deanship of the Silliman College of Theology, as its first director.

Extension Ministerial Education
In line with a 1952 General Assembly action to upgrade the training of workers in the field, the so-called
“Extension Ministerial Education Program” was established at the Silliman College of Theology in
October, 1953, with the Rev. John P. Muilenburg, a Reformed Church missionary professor, as the first
director. Completion of the program was required for lay licensure, or for ordination, in the case of
those who had not completed a seminary degree program.137
The courses taught included “Background to Bible Study,” “Johannine Writings,” “Life and Teachings of
Jesus,” “Acts and Pauline Epistles,” “Survey of Church History,” and “Principles and Methods of Christian
Education.”138
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Within a year’s time, a series of three 10-week courses were offered, enrolling a total of about 140
students, about a fourth of whom were seeking ordination, and the rest lay licensure. A token tuition
fee of P 1 was collected per student, plus a small rental fee for textbooks, with options to buy their own
volumes. The faculty members include Dean McKinley, Dr. Omar Buchwalter, Miss Elena G. Maquiso, Dr.
Hazel Foster, Dr. G. Gordon Mahy, Jr., of the Silliman College of Theology; Dr. Albert J. Sanders and the
Rev. Alexander Christie, of Union Theological Seminary; and the Rev. Irwin Winship, of Tacloban, Leyte.
At first, the students were required to prepare five lessons per week. But as this proved too rigid a
requirement on top of the students’ church responsibilities, sometimes over an entire circuit of
churches, there resulted a heavy drop-out among the first batch of extension students. Later, the
requirements remained the same, though the time was stretched from ten to 14 weeks.139
There soon became evident, however, a need to re-evaluate this extension program. Out of the total of
240 who had registered during the triennium of 1953-1956, 71% had dropped out and only 70 were
continuing by 1956. Some withdrew because of limited knowledge in English, others because of their
heavy pastoral responsibilities, and still others because they found correspondence work rather
uninteresting. 140
In 1956, the program was placed under the responsibility of the Department of Christian Education. The
following year, this department recognized four levels of training for UCCP workers, namely, firstly, the
Bachelor of Divinity degree program; secondly, the Bachelor of Theology or Bachelor of Religious
Education degree programs; thirdly, Bible School training, three years for deaconesses and kindergarten
teachers, and two years for rural church pastors; and fourthly, leadership institutes on the jurisdiction or
conference levels, for in-service training or lay volunteer work.141
The program of extension ministerial education, however, continued as a separate program,
approximating a training midway between a B.Th. and a Bible School program, and became subsumed
under “leadership institutes.” Subsequently, its supervision was entrusted to Mrs. Elizabeth B. Vereide,
the venue being shifted from the Visayas to South Luzon. By 1957 its program entailed three 3-month
terms, of four subjects per term. For the June-September term that year, there were 65 students, and
for the September-December term, 59 students.142
Mrs. Vereide continued to direct the program until 1961, when she was succeeded by Mrs. Mary
Marquis. Perhaps the main problem was in the program itself, in trying to copy and approximate,
though on a smaller scale, the curriculum in the regular seminaries. The national program being
subsequently discontinued, it was left for individual conferences or jurisdictions to devise one form or
another of extension education for their lay church workers. It was not until the 1970’s that more
effective and contextualized programs were developed, on the basis of the best insights and experiences
elsewhere in the world on extension ministerial education.

Relation of Silliman College of Theology to UCCP
When the Silliman Bible School begun in 1921 as a training school for Visayan evangelists, the
understanding was that there should only be one official seminary of the member-Churches of the
Evangelical Union of the Philippine Islands, namely, Union Theological Seminary in Manila.
Over the years, however, and especially after it was raised to collegiate status, the Silliman College of
Theology increasingly upgraded its curricular offerings so that by the 1950’s it had more UCCP students
than at Union Theological Seminary, though its relationship to the UCCP remained unofficial. As Silliman
University had its own Charter and was independent of the UCCP, the relationship of the College of
Theology to the Church accordingly remained in limbo.
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This question of relationship was raised for the first time at the UCCP Executive Committee meeting of
November 21, 1952, when the Committee authorized the Secretary of the Department of Evangelism
“to inquire as to the relationship of the Silliman College of Theology to the UCCP.”143 In fact, the
relationship of Silliman University as a whole to the UCCP was also a concomitant issue since 1948. Thus,
when the first evaluation study project on the various aspects of UCCP life and programs was conducted
in 1955, one of the twelve issues dealt with was the relation of Silliman University and the UCCP. For this
purpose, Bishop Leonardo Dia, Dr. Albert Sanders, and Dr. Santiago G. Iyoy were named as UCCP
representatives to the UCCP-SU Joint Conference Committee.144
It developed, however, that Dean McKinley had also long been wishing for a clearer definition and closer
relationship between the College, and the UCCP. As he put it in a letter to Bishop Sobrepeña, of May 27,
1953, the College of Theology had for long sought “more formal guidance” from the Church, and had
also long wanted the Church to see its “needs” and “opportunities.”145 With approval from Silliman
President Dr. Leopoldo T. Ruiz, Dean McKinley then presented a plan of relationship, which entailed the
creation of a four-member “Advisory Committee” of the UCCP, which would meet with the Theological
Committee of the Silliman Board of Trustees.146
For one reason or another, however, this Advisory Committee and all its successor-bodies, to this day
has remained advisory to the Silliman Divinity School; as the college was renamed in 1965. Although it
had become de facto the main seminary of the UCCP, its status as a seminary to the Church has
remained a matter of permanent fact but without clear definition.

The Program of Church-Related Schools
From the beginning, Protestant missions in the Philippines had recognized the importance of schools.
This was the reason why the Presbyterian Mission founded Silliman Institute [now Silliman University] in
1901. It was also for this same reason that the American Baptist Mission started in 1905 the Jaro
Industrial School, which has now become Central Philippine University.
The American Board Mission also had the same vision. Although it did not establish its own schools,
choosing instead to cooperate with the Presbyterians, the American Board in a policy statement in 1912
equated the importance of the establishment of schools on the same level of importance as the
organization of churches and the maintenance of medical institutions. The American Board was
practically speaking for all Protestant missions in the Philippines when it affirmed that the task of the
Protestant missionary enterprise was in large measure to develop “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.”147
Early Filipino Protestant leaders caught this same vision, and beginning the 1920’s there arose a number
of private schools founded under their auspices. Of the schools which subsequently became related to
the UCCP, the first to be established was the Maasin Institute, which was founded by Dr. Angel C. Espina
in Maasin, Leyte in 1924. Then followed Farmer’s Institute in 1935 in Bonifacio, Misamis Occidental, as a
brain-child of the Rev. Proculo A. Rodriguez and first and long-time director, Mr. Eutiquio Icamen. A few
years later, Protestants founded in Midsayap, Cotabato a school, which shortly before coming under the
auspices of the UCCP, was renamed Southern Christian College.
In the immediate postwar period, the urgent need for education for youth whose studies had been
delayed four years by the war led to the rise of marry private schools throughout the country. Some of
these were founded either by Protestant educators or by Annual Conferences. Most of the schools
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subsequently related to the UCCP and/or were received as members of the Association of Christian
Schools and Colleges were established during this immediate postwar period.
The need to maintain high standards and the Christian character of church-related schools was the
reason why the United Evangelical Church at its General Assembly in 1046 created the Association of
Christian Schools and Colleges, with Dr. Arthur L. Carson, then president of Silliman University, as its first
president. At that time, at least 21 of nearly 40 schools under Protestant auspices were located within
the territory of the United Evangelical Church.
It is therefore, not surprising, that when it was organized in 1948, the United Church of Christ in the
Philippines would pay serious attention to church-related school, especially that some of them before
long began applying to the UCCP General Assembly for financial assistance.

Policy on Recognition of Church-Related Schools
In 1949 the Commission on Education of the General Assembly formulated standards and guidelines,
subsequently approved by the Executive Committee,148 for the recognition of UCCP church-related
schools. The standards or requirements for a church-related school to be recognized were as follows:
1. The fulfilment of requirements of the Bureau of Private Schools.
2. The teaching of the Bible at least two periods a week, and the holding of periodic student
convocations patterned after Protestant worship, with Scripture reading, prayer, and sermon.
3. Directorship by an evangelical Christian, and a preponderance of Evangelical Christians in the
faculty.
4. A preponderance of Evangelical Christians in the board of trustees, the chairman of which must be
an Evangelical Christian.
5. Full cooperation with the general program of the UCCP.
6. The definite aim of the school as the formation of Christian character and the consecration of the
individual to personal loyalty to Jesus Christ and to a life of service in His name.
7. The affirmation of high moral principles, service, and the application of Christian teachings to all of
human life.
8. The holding of a baccalaureate service as a regular feature of graduation exercises.
9. The character of the school as a non-profit institution, though it is understood that there may be
need to pay a reasonable interest on capital loaned and to return the amount invested.
10. The safeguarding of all donations to the school, so that these and any interest thereof are used for
the purposes of the institution.
11. The commitment that in the event of dissolution, all excess of the property value, after the
retirement of all stocks or loans, shall be returned to the UCCP.149
In 1949, it was stipulated that for any institution to be recognized as a UCCP “church-related school,” it
must apply for such recognition, and also accept by official action of its governing body the standards
required by the UCCP General Assembly. It was further stipulated that only duly recognized churchrelated schools can receive aid from the UCCP, though only on a project basis and not as a regular
subsidy.150 The General Assembly assisted each church-related school, by providing the full salary of one
qualified and approved Bible teacher, who held a four-year B.R.E. degree from any recognized
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theological institution. It also donated necessary textbooks in Bible courses, and provided to those
schools desirous of purchasing lands for agricultural self-support projects assistance in securing special
grants from U.S. mission boards for this purpose.

UCCP Church-Related Schools in 1950’s
At the end of 1950, the United Church of Christ in the Philippines had eight church-related schools, as
follows:
Cebu Institute; Cebu City
Jimenez Bethel Institute; Jimenez, Misamis Occidental
Pilgrim Institute; Cagayan de Oro City
La Union Christian College; San Fernando, La Union151
Rath Memorial College; Malitbog, Leyte,
Southern Christian College; Midsayap, Cotabato
Tacloban Academy; Tacloban, Leyte
United Institute; Legazpi City.152
In addition, there were ten other schools whose recognition as UCCP-related was pending.153
The UCCP also had four recognized theological schools, namely, Union Theological Seminary in Manila,
the College of Theology, Silliman University; the School of Theology, La Union Christian College; and the
School of Theology, Northern Christian College. The recognized Bible Schools numbered three, namely,
Albay Bible School in Legazpi City; Vigan Bible Training School, in Vigan, Ilocos Sur; and Vision Hill Bible
School, in Malitbog, Leyte.154
As a special category, there were likewise seven so-called “church-mission projects,” which both the
UCCP and some cooperating mission board jointly supported. The first five institutions were:
Silliman University; Dumaguete City
Abra Mountain High School; Lamao, Abra
Apayao Christian Institute; Kabugao, Apayao, Mt. Province
lfugao Academy; Kiangan, Ifugao, Mt. Province
Kalinga Academy; Lubuagan, Kalinga, Apayao
Two other union institutions in this category, in which both the UCCP and The Methodist Church
cooperated, were Philippine Christian Colleges and Bethel Girls’ High School,155 both found in Manila. In
these last two institutions, both the UCCP and The Methodist Church had equal representation in the
boards of trustees. By 1951 Tabuk Institute, Benguet Academy, National Heroes Institute, Farmers
Institute, and Gingoog Institute were accepted as church-related schools.156
In addition, there were 26 “evangelical Christian-led private schools” located all over the country,157
where the founders were UCCP church members, and where the Bible was taught, and the spiritual
climate of the school was consciously Christian. In 1950 none of these had yet applied for recognition as
UCCP church-related schools, though in the years ahead some did and were received as such. Those that
subsequently were to become better known among these schools were Northern Christian College, in
Laoag, Ilocos Norte; Maasin Institute in Maasin, Leyte; and Liberation Institute in Calamba, Misamis
Occidental. Interestingly enough, five of these schools were all named Pacifican Colleges or Pacifican
Institute, all located except one in the province of Pangasinan. Three others, all named Union Institute
and all found in La Union, plus Union College of Laguna, in Santa Cruz, Laguna, were all founded by Dr.
Enrique C. Sobrepeña.
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By 1956 the number of UCCP church-related schools had risen to 20, but in a reclassification program
held in December, 1959 on the basis of new set of upgraded standards, four of these, for failure to come
up to the basic standards, lost their church-related status.158 Thereafter, the UCCP-related schools were
as follows:
Northern Christian College
Apayao Christian Academy
Tabuk Institute
Ifugao Academy
Kalinga Academy
Abra Mountain High School
La Union Christian College
Philippine Christian Colleges
United Institute
Cebu Institute
Kian Kee High School
Gingoog Institute
Pilgrim Institute
Dansalan Junior College
Farmers’ Institute
Southern Christian College
Recognition for a 17th school, Liberation Institute, in Baliangao, Misamis Occidental, was held in
abeyance, because its governing body was composed of private stockholders, which was contrary to
UCCP regulations. The UCCP, however, expressed its readiness to place Liberation Institute back on
church-related status, once this disability would be remedied,

Church-Related Schools as Evangelistic Agencies
In 1954 the UCCP recognized that church-related schools, when their aim was “definitely Christian” and
when administered efficiently, were not only a valuable agency in the preparation of youth for
responsible citizenship, but also “a vital part” of the Church’s evangelistic outreach. Thus, the five
church-related schools in Mindanao, namely, Jimenez Bethel Institute, Farmers’ Institute, Pilgrim
Institute, Gingoog Institute, and Mindanao Institute, all had Bible classes four periods a week, and five
periods beginning July, 1955.159 The other church-related schools followed more or less the same
practice.
That same year, the UCCP also urged that its church-related schools should have a clearly defined reason
for being, and that all should be guided by
a unifying philosophy of education which regards all truth as one, with God as its author,
whether it be scientific, historical, or religious, so that every subject taught will contribute to the
implementation of the Christian aim of the school and every teacher will be committed to the
realization of that aim; namely, that of acquainting the student with God and his truth in all its
aspects so as to effect his well-rounded growth, and fit him for a useful life in the community
and nation.160
It was also in connection with the evangelistic value of church-related schools that the UCCP Executive
Committee in 1954 approved in principle Bishop Sobrepeña’s proposal for the establishment of “a
quality girls’ college” of the UCCP either in Quezon City or in Baguio City, or in both.161 While the UCCP
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thoroughly believed in co-education, it was felt that many Filipino Protestant families felt impelled to
send their daughters to exclusive schools, and that this had been the cause for the loss of many a
daughter from Protestant homes to Roman Catholicism for having attended exclusive Catholic schools. It
was hoped that the establishment of a Protestant girls’ college of high quality not only would obviate
this problem, but also “draw to the Protestant constituency many masons and Roman Catholic liberals
who would patronize such educational institutions.”162
This plan, however, was eventually turned down as basically patriarchal in motivation, and as simply a
Protestant counterpart to the numerous Catholic girls’ schools in the country. Moreover, the idea
seemed quite out of keeping with the increasing trend the world over of transforming exclusive girls’ or
boys’ schools into coeducational institutions. In the end, the alternative taken was the idea of a “quality
Protestant university” in Manila in cooperation with other denominations, with Philippine Christian
Colleges as the nucleus.
The importance of church-related secondary schools was reiterated in 1956, when the UCCP
Department of Christian Education noted that these schools served as feeders for Silliman University,
Philippine Christian Colleges, Union Theological Seminary, and the Silliman College of Theology. The
report then went on to say:
Not only are these schools strong evangelistic agencies but at the same time they provide the
means for the growth and the maturing of the young Christian which means are sometimes
lacking in our local churches. They provide, during a period of four years, a systematic study of
the Bible. They have also the means and the opportunity of turning out young men and women
who should become responsible Christian citizens.163

Critique in Retrospect
The various national programs of the UCCP in the 1950’s, which were largely in the field of Christian
education, served as the embodiment of the conviction that the efficient and effectively
accomplishment of its task depended on the proper equipment of its members for this purpose.
Oftentimes, church members fall victim to a foreshortened vision, seeing only the immediate nature or
purpose of church organizations or programs, as if these existed solely for their own sakes, or at least for
certain specific goals near at hand.
But as alluded to at the beginning of this chapter, purpose, function, and organization are so closely
inter-related. Translated into ecclesiastical terms, whatever the Church does must ideally be
missioIogical in ultimate purpose and direction — that is, it must contribute to the accomplishment of
the Church’s reason for being, which is mission in terms of witness and service. Thus, whether it is in the
business of electing or appointment church secretaries, or of bringing men, women, or youth in some
kind of organization, or of yet one or another type of church activity or program, such must be
undergirded by the basic purpose of getting the Church to move in the direction of fulfilling its task of
mission.
Whether this awareness, be it lucid or vague, was in the minds of the men, women and youth who
composed the UCCP in the 1950’s is difficult to say. The UCCP was then in its infancy and the questions
of viability and survival loomed large alongside its sense of mission. Its leaders, especially at the national
level, were fully conscious of its missionary task. But whether they and their counterparts at the grassroots level made the connection between programming and mission cannot easily be determined.
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This notwithstanding, it may well be a better option to look directly into the other programs of the UCCP
at that time, to find out how it was doing its work of mission in terms of witness and service. These are
the subjects of the next three chapters.
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Chapter VIII
THE UCCP PROGRAM OF EVANGELISM
There is need for an intensification of a well-planned program of evangelism.
With most of the congregations ... the work of evangelism is done mostly
through street preaching by a few enthusiastic persons or preaching
on occasions of birthdays and similar instances where a little crowd is gathered ...
A well-planned program will enlist very many members of the church ...
and so make the church truly alive and fruitful. ...
There is need for our local Church Councils to know that it is the church
with a program touching all needs of life that makes for spiritual growth
of the members, and makes many friends for the Church
and find in these friendships the avenue to make
the Gospel of Jesus Christ known to them in a very living way.
— Bishop Leonardo G. Dia, 1952
The first articulation of the life and mission of the UCCP was connected with the UCCP’s celebration of
the 50th anniversary of Protestantism in the Philippines, in line with a plan drafted on July 1, 1948 by
the Rev. Hugh N. Bousman, then UCCP General Evangelist and chairman of the preparatory committee
for the event. Of the six different aspects of the plan, five had to do with evangelistic expansion or
missions.
Thus, there was envisioned, firstly, a publicity and promotion campaign to inform the country of the
existence of the United Church of Christ in the Philippines and the valuable witness of Evangelical
Christianity; secondly, a “missions expansion” plan, which entailed the establishment of “advance work”
in a number of places in the Philippines; thirdly, a national evangelism campaign for increased
membership and deepened spiritual life; fourthly, the inauguration of “home missions;” and fifthly,
preparation to send UCCP foreign missionaries to some country of Asia or elsewhere in the world.1 The
sixth program was the launching of a fund campaign for the erection of a “national headquarters
building.”
All these were incorporated in a “Four-Year Plan of Advance” covering the period 1948-1952,2 and
placed under the supervision of a Promotional Council composed of the Bishops and other general
officers of the UCCP. After a few years of review, evaluation, further experimentation, and reevaluation,
a new evangelistic program was launched, which was part of the so-called “Five-Year Advance Program”
launched in 1956. Thus, the UCCP started its new life as a reborn united Church with the affirmation that
evangelism and mission are the main business of the Church.

Early Program of Evangelism
The Promotional Council, composed of the four Bishops and other general officers of the UCCP, began
by preparing a program of “quarterly conferences” and “normal institutes” in the various annual
conferences to prepare conference workers for the Four-Year Plan of Advance.3 In these early years, the
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Philippines was still rising from the debris and smoke of World War II, and the UCCP, as seen elsewhere
in this volume, was at that time unable to sustain itself viably without outside help.
Thus, on the recommendation of the Commission on Audio-Visual Education and Evangelism, appeal
was made in May, 1949 to the cooperating boards in the United States to donate slide projectors for the
planned nation-wide evangelistic campaign — five from the American Board for the use of the
Mindanao Area, eleven from the Presbyterian Board for use in South Luzon and the Visayas, and seven
from the EUB Board and the United Christian Missionary Society for use in North Luzon.4 For various
visual illustrations required for the campaign, the UCCP engaged the services of Mr. Solomon Saprid, a
nationally famous artist and zealous member of the Church.

Difficulties in the Early Years
From 1948 to 1952, however, the main concern of the UCCP was to rebuild its church buildings and
other church edifices damaged or destroyed during the war.5 Fortunately, this endeavor received
substantial financial help through the Restoration Funds of the various cooperating missions boards.
Nevertheless, this reconstruction activity absorbed the main attention of the local churches, other
necessary programs, including evangelism, being correspondingly largely set aside for the time being.
Moreover, lack of material support seriously handicapped the ministry. In many places, the ministers
and their families were so poorly supported that many of them were forced to take on various sorts of
jobs just to survive, thus giving only part-time service to the Church. Due to lack of funds, not only local
churches but also annual conferences were without adequate programs of evangelism, while some
church-related schools were weakening for the same reason. It was recognized that the solution to the
problem was a strong program of stewardship education coupled with an equal stress on evangelism,6
so that the immediate task was to develop a two-pronged thrust to meet these needs.

Early Efforts in Evangelism
The aforementioned lack of resources sorely affected the evangelistic program of the UCCP in the
immediate postwar period. Some of the larger and better-organized local churches, particularly those in
the cities and chief towns, were able to carry on a fairly respectable program of evangelism. But most of
the smaller churches, especially those whose members came from the poorer classes, were concerned
mainly in staying alive. The business of simply trying to survive tended to crowd out anything else from
the mind of their church members.
The destitution of most of the local churches also resulted in poverty and weakness in conference
programs. Very few Annual Conferences had the funds or personnel to carry on proper evangelistic
activity. Excluding the three flourishing “home missions” at that time, namely, the Apayao Mission, the
Highland Mission, and the Bilaan Mission, the only outstanding examples of evangelistic activity prior to
1950 was the evangelistic outreach to Masbate by the Cebu Annual Conference.
With the enthusiastic support of Bishop Leonardo G. Dia and Moderator Santiago G. lyoy, the Cebu
Annual Conference in 1948 had sent the Rev. Ramon T. Cenit, pastor of Bradford Memorial Church in
Cebu City, to the island of Masbate to revive the work begun there in 1926. In 1949, fresh evangelistic
outreach was also extended by the Conference to the small islands off the northern Bohol coast. Within
four years, the Masbate work had resulted in no less than nine organized churches and congregations,
with a total adult membership of 1,900. By the end of 1952, they were not only underwriting part of the

246

support of their own pastor, but were also sending a number of their youths for ministerial study at the
Albay Bible School and the Silliman University College of Theology.7
The Commission on Evangelism
In response to the obvious need for a unified mission and evangelism pro-gram of the Church, the 2nd
General Assembly in 1950 created two new separate agencies for this purpose, namely, the Commission
on Evangelism and the Philippine Board of Missions.8 The first was given the responsibility of
encouraging each local church in “evangelizing its own and neighboring communities;”9 and was made
responsible for the oversight of the various efforts designated “advance,” “extension,” or “evangelistic
outreach” programs of the Church.
The specific duties of the Commission on Evangelism included the following:
1. to awaken the consciousness of every member of the Church to his or her responsibility as a witness
for Jesus Christ.
2. to acquaint the members of the Church with the best means so far found effective in witnessing for
Jesus Christ by one individual to another.
3. to promote the recruiting and training of volunteers for home visitation and personal evangelism.
4. to promote the organization of preaching teams wherever possible;
5. to cooperate with the Youth Commission in the promotion of student evangelism to Church,
schools, and other institutions.
6. to coordinate evangelistic work throughout the Church.
7. to explore other means of commending Jesus Christ, as through audio-visual aids, including radio,
slides, movies, and non-projected materials.10
On the other hand, the Philippine Board of Missions was charged with the support, direction, and
supervision and guidance of “home” and “foreign” missions, as will be discussed at length in the
succeeding chapter.
The Commission on Evangelism took the place of the office of the General Evangelist, which had been
created in 1948, with the Rev. Hugh N. Bousman as the first incumbent. Early in 1949, however,
Bousman was invited to become the Associate Executive Secretary of the Philippine Federation of
Christian Churches. Seeing this as an opportunity to be of greater service to the entire evangelical
community in the Philippines, Bousman accepted and accordingly applied for his release from the UCCP.
After some initial transitory difficalties,11 the UCCP Executive Committee approved Bousman’s release.
The office of General Evangelist had been created in order to take advantage of the availability of Mr.
Bousman’s talents, especially in student evangelism, as he had shown at Los Baños just before the war.
Thus, instead of looking for personnel replacement, the UCCP decided instead to abolish the office of
General Evangelist. The first chairman of the Commission on Evangelism was the Rev. Cirilo del Carmen,
Sr., who was succeeded by the Rev. Angel B. Taglucop in 1952.
As an indication of its estimate of the importance of both bodies, the General Assembly of 1950
appropriated for the ensuing year equal sums, each amounting to P 11,140,12 for both the Philippine
Board of Missions and the Commission on Evangelism. But for the year 1951, it was evangelism which
required the largest single item of expenditure, either under the General Assembly or the various
conferences, the whole coming to 21.9% of total expenditure.13
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Unified Program of Evangelism
As a result of enthusiasm accompanying the creation of the Commission on Evangelism, a scheme was
adopted in 1950 to classify the various efforts in this sphere of activity. At that time, there were in
general three types of evangelistic activity carried on at as many levels, all directed toward nominal, unchurched Christians, whether Protestants, Aglipayans, or Catholics. The first type comprised those
evangelistic efforts conducted by local churches within their immediate community, depending on the
zeal and industry of the local pastor, elders and zealous church members.
The second consisted of those evangelistic thrusts under the guidance of the Annual Conference, and
were directed at places within the conference geographical limits where there were yet no UCCP
adherents and where the prospects of advance were most promising. This second type of evangelism
was variously known as “evangelistic outreach,” “advance work,” or “extension work.” Though it was
sometimes carried on by the conference evangelists, where these positions existed, the work was
carried on, in most cases, by the pastor, elders and lay volunteers from the nearest local church. For
outreach work that was duly approved by the General Assembly, a fixed and limited amount was given
to the Annual Conference, for the travel costs of the evangelistic team visiting each selected area of
work.
The third type of evangelistic activity comprised those carried on by the General Assembly through its
Commission on Audio-Visual Education and Evangelism and its successor-bodies, in conjunction with the
jurisdictional Bishop, his area cabinet, and the various annual conferences.

Advance Work with General Assembly Help
During the first formative decade of the UCCP, its regular evangelistic expansion program was generally
placed upon the shoulders of the annual conferences, through “advance” or “extension” work in
cooperation with the General Assembly.
Thus, the first program of the Commission on Evangelism was to encourage earnest evangelistic
endeavors in ail the four jurisdictional areas. For 1951, the Commission supported with General
Assembly funds “advance work” in four selected Conferences, which seemed the most promising. In the
Manila-South Luzon Area, the conference “advance work” chosen for General Assembly sup-port was
that of the Bicol Annual Conference. Its new evangelistic outreaches at this time were those in Bicolspeaking northern Masbate under the Rev. Agripino Clavecilla; and in Catanduanes Island under the Rev.
and Mrs. Ensign Leininger and their assistants, as noted in an earlier chapter. The conference started
new work also in the Caramoan peninsula, though this did not receive subsidy from the General
Assembly at this time.14
In the Visayas Area, the advance work granted General Assembly support comprised the on-going
evangelistic programs of the Cebu Annual Conference in both southern Masbate and northern Bohol;
the new work by the Iloilo-Antique Annual Conference in Tibiao, Antique; and the equally fresh efforts
by the Tacloban [Northeast Leyte-Samar] Annual Conference in Naval, Biliran Island, Leyte; as well as on
Capul Island and in Catubig, Samar. At that time, nearly half of the total membership in the IloiloAntique Annual Conference was to be found in northern Antique,15 and the work in Tibiao was an effort
to solidify the UCCP strength in that part of Panay.
As illustration of this type of evangelistic program at that time, one might discuss in greater detail the
advance work in northeastern Samar. About 1950, this area was opened for resettlement by people
from Luzon, particularly the landless from central Luzon. Practically virgin frontier territory, the area was
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isolated from the rest of Samar. There were no roads in the interior, and coastal sailing was dangerous
due to huge waves spawned by the Pacific Ocean the whole year round. As a result, ignorance,
superstition, and strange sects and religious societies, abounded in this district, which had been the
refuge of the Pulahans during the early years of the American regime at the beginning of the century.
In 1951 the Tacloban Annual Conference sent the Rev. Pastor Cometa to this northeastern coast of
Samar, particularly to the towns of MacArthur and Catubig,16 while another evangelist was sent to the
islands in the San Bernardino Strait. [At this time, support for the work in MacArthur was given by the
Philippine Board of Missions.] Cometa encountered all sorts of persecution and violence, and more than
once was threatened with death. Nevertheless, he found a good number who were responsive to his
preaching, and within the first year had led more than 200 people to conversion.17

Advance Work Without General Assembly Subsidy
There were other evangelistic outreach programs undertaken at that time, though these were purely
the responsibility of the Annual Conference concerned, without General Assembly financial support.
Only in 1955 would the General Assembly begin to support some of these efforts.
Thus, in the Manila-North Luzon Area, there was the advance work in Balungao, Pangasinan, conducted
by the Central Luzon Annual Conference,18 which would receive General Assembly subsidy only in 1955.
In the Visayas Area, the Southern Leyte [Maasin] Conference also had evangelistic outreach in Pintuyan
and the remote barrios of Maasin, while the Dumaguete Annual Conference likewise had advance work
at Larena and Siquijor towns on Siquijor Island and in the mountains of Negros.19
In the Mindanao Area, on the other hand, the earliest conference evangelistic outreach programs were
those in the Maygatasan-Sibagat area in what is now Agusan del Sur, under the auspices of the Eastern
Mindanao Annual Conference; in Malita, Davao, under the Southern Mindanao Annual Conference;20
and in Dinas, Zamboanga del Sur, southeast of Pagadian, under the Northern Mindanao Annual
Conference.21
In 1951, the Philippine Board of Missions also established evangelistic work among recently arrived
settlers in San Miguel, Tago, Surigao, as indeed also in MacArthur, Samar, as noted above. But as the
conviction grew that the responsibility of the Philippine Board of Missions should be clearly defined as
“work among the non-Christian tribes of the Philippines and providing personnel to aid Churches in
neighboring countries,” these two evangelistic programs by the end of 1954 were turned over to the
Department of Evangelism.22
In almost all places of “advance work,” a congregation was soon gathered and placed under the care of
the Annual Conference, while it was being organized into a local church. The General Assembly usually
supported this type of evangelistic work for only five years. Thereafter, the growing local church was
placed under the sole responsibility of the Annual Conference. One of the earliest places of advance
work to have a gathered congregation was Dinas in Zamboanga del Sur, where there now exists an
organized UCCP local church.

Reinforcing the UCCP Program in Evangelism
Nevertheless, the total UCCP evangelistic program at this time seemed far too inadequate to meet the
demands of the total missionary task. This was not so much due to the type of evangelistic proclamation
followed, which was simply a carry over from the type of preaching developed in 19th-century United
States and brought by the early missionaries to the Philippines, though there were serious questions
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about the effectiveness for the Philippine context of some phases of this approach. The greater problem
was that the program of evangelism received far too little support from the rank and file of the Church.
This matter soon became a major concern for the chief leaders of the Church. Thus, Bishop Leonardo G.
Dia, himself an ardent champion of evangelism who in addition to being jurisdictional Bishop of the
Visayas was to become UCCP General Secretary in 1952, exhorted the 1952 General Assembly in his
opening address, as follows:
There is need for an intensification of a well-planned program of evangelism, with most of the
congregations that I know, the work of evangelism is done mostly through street preaching by a
few enthusiastic persons or preaching on occasions of birthdays and similar instances where a
little crowd is gathered. We need to put more effort in extending the visitation evangelism
which was tried in a few points one year ago, the results of which surprised those who
participated in it for the first time. A well-planned program will enlist very many members of the
church in bearing witness to the faith and so make the church truly alive and fruitful.
In line with this there is need for our local Church Councils to know that it is the church with a
program of action touching all needs of life that makes for spiritual growth of the members, and
make many friends for the Church and find in these friendships the avenue to make the Gospel
of Jesus Christ known to them in a very living way.23
It was apparently largely through Bishop Dia’s challenge that that General Assembly adopted as part of
its immediate over-all church strategy the giving of adequate attention (with a corresponding increase in
appropriation) to evangelistic outreach. For this purpose, two conferences in Mindanao, namely, the
Southern Mindanao and Cotabato Annual Conferences, and another two in Luzon, namely, the
Northeast and the Central Luzon Annual Conferences, were designated as pilot project areas in
evangelism, preferably coupled with the employment of a nurse-evangelist for the two Luzon
conferences.24

Experiment with Evangelistic Teams
Within a month after the 1952 General Assembly, greater efforts were visibly exerted by the UCCP in the
area of evangelistic work. With the appointment at that time of the Rev. Angel B. Taglucop as fulltime
Secretary of Evangelism, there began the first experiments in a systematic program of evangelism in the
UCCP. The first involved mass evangelism with the use of the least number of fulltime, regularly-paid
personnel. The plan envisioned an evangelistic tour of a particular region by a handful of national office
personnel, assisted by the conference officials, local church leaders and members.
The project began in mid-1952 when Presiding Bishop Sobrepeña, the Rev. Taglucop, and the Rev. Felino
C. Florendo (d. 1970), a blind Ilocano evangelist who was now a minister of the Northern Mindanao
Annual Conference,25 toured the Northern and Eastern Mindanao Conferences. With the assistance of
conference and local church leaders, the evangelistic team addressed about 50 gatherings in 14 local
churches, 6 Christian schools, 8 other private schools, 2 public schools and 2 hotels, within the two
conferences. As a result, “thousands of people of various professions and faith ... confessed Christ as
Lord and Saviour.”26 All in all, some 4,000 first-time decisions or recommitments, including members of
the Knights of Columbus, although apparently, only a minor fraction of those who made first-time
decisions eventually identified themselves with the UCCP.
About the same time, the Rev. Stephen L. Smith led a similar evangelistic team in a tour of eastern Leyte
and Cebu, while the Rev. Onofre G. Fonceca did the same for the North Central Luzon Annual
Conference.27 Some local churches also, such as those in Naga City; Tacloban, Leyte; and Tabuk,
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Mountain Province, employed these same methods in their respective localities, resulting either in
increased church attendance or in the number of applicants for baptism.28

Critique on the Evangelistic Approach
The most significant achievement of these evangelistic tours was the encouragement of a large number
of youth to decide for the ministry. The Rev. Taglucop was one of the UCCP’s greatest recruiters of
ministry students. Most of the new Bachelor of Theology and Bachelor of Religious Education students
from Mindanao who came to study at the Silliman College of Theology in 1952 and 1953 were his
recruits. He would take a prospective recruit aside, and with an earnest look on his face, would calmly
and seriously address this challenge: “With your talent and religious commitment, you would make a
good worker for the Church. Have you ever considered going into the ministry?”
Taglucop’s efforts in this direction complemented the endeavors of other ministers of Mindanao, like
Bishop Rodriguez, the Rev. Angel C. Sotto, the Rev. Graciano T. Alegado, and others in seeking to
encourage young people in considering church work as a life career.
But while this method of mass evangelism did have these desirable results, it was soon found to be not
quite enough. As the Rev. Taglucop would subsequently report in 1954, it was observed that this
method was often wanting in vitality and lacked continuity. Not only was it expensive, but its design was
such that only a few persons actively participated, most of these being ministers at that, while the bulk
of the church members were largely not involved except in a minor incidental way.

Experiment in Visitation Evangelism
Taglucop soon came to the conviction that the UCCP would best succeed in evangelism, only if the
church members would give their full support to the program. But such program would probably not
even get off the ground, unless there was an accompanying endeavor in educating the church members
in responsible stewardship of time, talent, and resources. Thus, with the assistance of Dr. Paul R.
Lindholm, an expert on Christian stewardship, the Commission on Evangelism concentrated in 1953 on a
study of “visitation evangelism,” conducted not by costly evangelistic teams from the national office but
by zealous evangelistic bands from among the members of the local churches, visiting their own
neighborhood and outlying localities to lead others to Christian conversion.
The result was the so-called “Pilot Project Program in Evangelism and Stewardship,” an experiment in
stimulating evangelistic activities on the local church level and awareness on the part of common church
members of their stewardship responsibility as supporters of the evangelistic task and themselves
propagators of the Gospel.29 Using as basis a simple lesson on the life and teachings of Christ based on
the Gospel of St. John, the Department produced an “evangelistic kit,” with six items, as follows:
1. a covenant with God to engage in visitation evangelism,
2. a card to be filled with relevant information about a prospective convert,
3. eight progressive series of evangelistic leaflets,
4. an instruction sheet describing how to use the accompanying evangelistic leaflets,
5. a copy of the Gospel of John, and
6. a decision card.
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One important advantage of this evangelistic kit was that it could be used with effectiveness even by
new converts themselves.
A brain-child of the Rev. Taglucop, with the assistance of Dr. Paul R. Lindholm, this particular part of the
evangelistic program was intended to encourage conference church leaders to organize training centers
in their respective areas, in order to equip every church member to carry the Christian message “in a
quiet, simple way” to neighbors and friends.30

Evangelism Combined with Stewardship Education
In the conviction that evangelism was best conducted in conjunction with church stewardship, the
Department of Evangelism launched in mid-1952 a series of institutes on evangelism and Christian
stewardship. The pilot project in this particular phase of the program was held at that time in Alicia,
Isabela, for the church workers and lay leaders of the Northeast Luzon Annual Conference.31
Subsequently, the Department of Evangelism conducted a number of similar institutes, lasting nine or
ten days, designed to train members of selected pilot local churches. The first was held late in 1952 at
Caba, La Union, with daily classes on evangelism and stewardship, home visits, and preaching
expeditions to various barrios. Before the end of the year, a second local church institute was held at
Digos, Davao, followed by a third in Ozamis City early in 1953.32 By May, 1954, similar institutes had
been held in Bontoc and Tabuk, Mt. Province; Tacloban, Leyte; Cambangay, Cebu; Dumaguete City; Bais,
Negros Oriental; San Carlos, Negros Occidental; and Midsayap, Cotabato. Tens of thousands of leaflets
and pamphlets on evangelism and stewardship were also printed, of which nearly 32,000 were sold at
token prices of an average of seven centavos per copy.33
In these local institutes, the subject of evangelism was taught in a laboratory parish, using ordinary
classroom methods but illustrated by practical demonstrations in visitation evangelism. For more than a
week, local church workers and lay members wrestled with the special problems of personal witnessing,
public preaching, and one-to-one visitation, to help them become better evangelists. The goal was to
encourage all the 19 Annual Conferences to launch similar pilot projects along the same lines in their
respective areas, in the hope that eventually all local UCCP churches would follow suit.34
Though the results were uneven in the area of stewardship, some very no-table accomplishments were
made in certain places. Thus, after holding a stewardship institute in his local church, the Rev. A. Homer
Clavecilla, pastor of Naga City UCCP, reported early in 1954 an increase in church giving by nearly 50%.
Mr. Leonidas de Jesus, treasurer of Dumaguete City UCCP, also reported that for the first time in many
years, his local church was able to balance its budget, with a surplus of 25%. For the first time also, some
Annual Conferences were encouraged to increase the salaries of their local workers, with the goal of
eventually conforming, if not exceeding, the government’s minimum wage law.35
To involve the rest of the members of each pilot local church, especially those who could not regularly
attend the institutes, the parish was divided into neighborhood groups of eight to twelve families each,
which were then formed into educational or working units. Each group met once a week for three
months for fellowship, worship, work and course study on stewardship and evangelism, or on some
other aspect of church life and mission. By mid-1954, some 133 such neighborhood groups had been
organized throughout the UCCP.36

Fresh Impetus for Evangelism
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In 1954 there developed a new motivation for evangelism in the UCCP. This was the threat of Catholic
religious intolerance in the country. Though ultimately foiled by statesmen who, though Catholics
themselves, were great de-fenders of liberty of conscience and religion, the danger was particularly
strongly felt in 1954 and 1955. This situation, in turn, underscored the need for the UCCP to increase its
capacity for witnessing for religious freedom. As a concomitant endeavor, it was felt desirable to
increase in church membership and strength.
As this happened to be the time for a reevaluation of the entire UCCP program, and already the nuclear
elements of a new Five-Year Advance Plan were being contemplated, Dr. Sobrepeña, then Presiding
Bishop of the UCCP and at that time the main Protestant advocate for religious freedom, urged upon the
cooperating mission boards to give a “priority grant” of $150,000 every year for five years over and
above the usual board grants,
for special advance subjects, especially in evangelism, stewardship education, lay leadership
training, Church extension, in-service training of the ministry, and the publication of a general
organ of Christian opinion, all towards the goal of increasing the present membership of our
Protestant constituency and drawing supporters to the cause of religious liberty now threatened
by the resurgence of Roman Catholic pressure for power.37
Within a score years, the ecumenical movement would bring better relations between Catholics and
Protestants in the country. But this was the mid-1950’s, when controversy and debate raged in the halls
of Philippine Congress regarding the so-called “Cuenco Bill,” which would have allowed religious
instruction in the public schools minus the necessary safeguards against its abuse. The Protestants and
liberal Catholic anticlericalists feared that Congressman Mariano Cuenco, of Cebu, was using this
legislative measure to enable the Catholic Church to dominate the country, by swamping the public
schools with catechists. Since the second half of the 19th century, there had always been a lingering
anti-clericalism on the part of many Filipino intellectuals. The bulk of them, who were Catholics, would
unhesitatingly professed themselves to be so, but they generally were sensitive to any perceived
attempt of the Church to intrude into the prerogatives of the State.
At that time, the “Cuenco Bill” and the designation by the Catholic hierarchy of Marian festivities as
“official holidays to be observed by all schools throughout the Philippines,” were seen as “clear”
evidence of the increasing Catholic attempt “to disregard the spirit and meaning of religious freedom as
provided for in the Constitution of the Philippine Republic,” and in disregard of the fact that there were
many Muslims and non-Roman Catholic Christians in the Philippines. As the foremost Protestant
defender of liberty of conscience, freedom of religion, and the principle of the separation of Church and
State, Bishop Sobrepeña sounded an urgent call as follows:
Time is an important element in this struggle. It is felt that with added momentum and added
aid the effort will bolster up the strength of Protestant Christians to serve them in good stead
when the years ahead will con-front them with much increased pressure of intolerance.38

Slow Pace of Evangelism
Despite the concerted efforts in the promotion of evangelism and stewardship by the Department of
Evangelism, and particularly by the Rev. Taglucop, who was to all practical intents and purpose “the”
department during those days, these efforts were far too inadequate to meet the total needs of a
Church spread all over the entire country. Moreover, the initial general response from the field seemed
comparatively slow in coming, and was far less enthusiastic than was hoped and expected.
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Accordingly, the Department of Evangelism intensified its efforts in the second half of 1954. During that
period, five pilot projects in evangelism were each held for 13 days in as many Annual Conferences. The
venues were Butuan City, in East Mindanao; Mapatag, Antique, in Iloilo-Antique; Artacho, Sison,
Pangasinan in Central Luzon; Alicia, Isabela, in Northeast Luzon; and Laoag, Ilocos Norte in Northwest
Luzon. Shorter 3-day follow-up institutes then followed in Iligan City; Rizal and Jimenez, Misamis
Occidental; and Malita, Davao.39 These were followed by more follow-up programs in various places in
Luzon, Visayas, and Mindanao.
The idea of visitation evangelism in connection with stewardship education was basically workable. The
problems encountered in the program, however, lay in certain areas of deficiency, firstly, in the serious
lack or men and women who could give adequate leadership; and secondly, in the corresponding slow
process of educating the church members in their evangelistic tasks.
At that time, the Conferences that needed the most help in terms of personnel and ministerial
education, and thus also in evangelistic and stewardship promotion, were the Iloilo-Antique, West
Central Luzon, and Northeast Luzon Conferences.40 In none of these conferences were there more than
four or five ordained ministers, many of them, particularly in Iloilo-Antique, already in their fifties or
sixties.
Two major problems specially noted were “the lack of knowledge on the part of our church officials of
the nature of our Church organization; and positively so of their lack of understanding of their duties as
church officials;” and weakening of faith and loss of membership
due to the presence of printed materials of divisive sects now operating in all parts of the
country. The absence of helpful materials which present the essence of our Christian beliefs and
thinking has invariably exposed our own people to the persuasion of proselyters.”41
As noted in another chapter, it was hoped that the United Church Men would serve as the core of the
lay evangelistic bands of the UCCP. But at that time, they were organized only in a few places.42
Without a sufficient number of local leaders to do promotional work, stewardship education languished.
As a result, the necessary funds to operate the Church’s evangelistic program accordingly came in drops
and driblets. One other problem concerned logistics. To assist in the development of evangelism and
stewardship on the local church level, the Department of Evangelism had produced a good number of
literature on these subjects. But bringing these over to the Annual Conferences, especially in the Visayas
and Mindanao, was a great problem at that time when the transportation system in the country was just
recovering from the war years.
As the Rev. Taglucop would report at the end of 1954:
Although we recognize some advance in the field of evangelism and stewardship promotion, we
are convinced of one significant fact that at the pace we are going, it will take a long time before
we can see tangible results that can be considered gains unless we can intensify the follow-up
program by augmenting our resources and personnel in the field.43
UCCP Cooperation with Philippine Crusades
At this point, it would be profitable to mention the relationship of cooperation in evangelism entered
into by the UCCP with an external evangelistic agency, the Philippine Crusades, to advance the
evangelistic task of the Church. This relationship began in 1952, at the initiative of Bishop Sobrepeña,
then Presiding Bishop of the UCCP, and would last for more than a decade.
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Philippine Crusades was the Philippine branch of the work of Orient Crusades, later renamed Overseas
Crusades, Inc. This evangelistic body arose out of the ministry of the Rev. Dick Hillis, who was in China
under the China Inland Mission (now Overseas Missionary Fellowship) for seventeen years from 1933 to
1950, mostly in Honan province in Central China. Forced out of China by the Communists, Hillis in 1950
came to Taiwan with a group of young fellow missionaries to preach to Chiang Kai-shek’s Nationalist
troops. Out of this effort came the Orient Crusades, the purpose of which was to awaken, train, and
mobilize national Churches for continuous growth and effective witness. Its motto, adapted from James
Hudson Taylor (1832-1905), the English founder of the China Inland Mission, reads: “Every heart without
Christ a mission field, and every heart with Christ a missionary.”44
Orient Crusades used a wide variety of evangelistic methods, which included personal evangelism, citywide crusades, village training evangelism, radio ministry, literature ministry, Bible correspondence
courses, sports evangelism, and pastors’ conferences.45
The first contact with Orient Crusades took place in 1952 when, on the suggestion of the Philippine
Board of Missions, Bishop Sobrepeña and the Rev. Walter de Velder, of the RCA Mission, had gone to
Taiwan on a goodwill tour on October 21 of that year. De Velder was for many years a missionary in
South China and had many friends in Taiwan. He and Sobrepeña were warmly received by the officials
and church workers of the Taiwan Presbyterian Church. Sobrepeña’s purpose in Taiwan was to propose
to the Taiwan Presbyterian Church an exchange of church workers in one form or another, and to sound
off its leaders on the possibility of organizing an inter-church organization of United Churches in
Southeast Asia.46
Hearing of their purpose, the Rev. James Dickson, Presbyterian missionary in Taiwan and a mutual friend
of both Sobrepeña and De Velder, introduced them to Dick Hillis and other members of Orient Crusades.
Impressed with their objectives, Bishop Sobrepeña immediately realized that Orient Crusades could be
of great service to the UCCP in its total ministry, and thus invited the Crusade leaders to come to the
Philippines and work as a partner agency of the UCCP,47 particularly in evangelism through Bible study.
In November, 1952, the UCCP Executive Committee confirmed the invitation extended by Bishop
Sobrepeña to Orient Crusades, provided that this entailed no financial responsibility on the part of the
UCCP, which the latter at that time could not afford. The partnership with Orient Crusades, however,
was subject to the assurance that:
1. The lessons to be given shall be the positive Christian truths on “Salvation, Word of God, Prayer,
Obedience, and Witnessing,” and that “controversial doctrinal issues” shall be avoided.
2. That the “Crusade” shall faithfully relate all its work to the United Church of Christ in the Philippines,
particularly the actual preparation of converts for membership in the Church.
3. That the work carried on in cooperation with the United Church of Christ be in close consultation
with the Presiding Bishop and other proper officers of this Church.48

The Coming of Orient Gospel Crusades
In response to the invitation of the UCCP Executive Committee, Orient Crusades immediately took
measures to come to the Philippines to carry on a service not being undertaken by any of the UCCP
departments, namely, evangelism and Bible study, with emphasis on youth, including a well worked
system of correspondence courses.49 On January 23, 1953, the Rev. and Mrs. Ellsworth Culver arrived in
Manila, and were followed two days later by their colleagues, the Rev. and Mrs. Gene Denier. For its
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work in the Philippines, Orient Crusades used the name “Philippine Youth Crusades,”50 though later, this
was renamed simply as “Philippine Crusades.”
The general policy of Orient Crusades was to accept the invitations of any Protestant Church to hold a
series of special evangelistic meetings in their city or capital town local churches. They also encouraged
well-known American evangelists to come to the Philippines for special evangelistic meetings. If
possible, they endeavored to place American evangelists of the same confession as that of the inviting
Churches. These evangelists would come at the expense of their respective sponsors, and thus would
not be a burden to the Philippine Churches. Prior to the campaign, Philippine Crusades encouraged
preparatory prayer meetings and classes in personal evangelism. During the following evangelistic
campaign, they also encouraged systematic house-to-house visitation and other local follow-up methods
as may be employed by the inviting Church.51
The goal of Philippine Crusades included also the systematic canvas of approximately 800 private nonsectarian universities, colleges, and high schools in the Philippines. Their aim was to have one of their
representatives speak at a convocation at each of these schools, present to each student a copy of the
Gospel of St. John, and enroll as many as are interested in their Bible Correspondence Course. Their
experience of Orient Crusades elsewhere in Asia was that 25% of all students who applied for the Bible
study course actually completed the first lesson.52

The Beginning of Philippine Crusades
Philippine Crusades began work on February 1, 1953, the opening day of the Manila International Fair.53
The evangelical Radio Station DZAS, of the Far East Broadcasting Company in Valenzuela, Bulacan, had a
booth in that fair. This booth served as the venue for 4 to 5 hours of showing of religious films daily from
February Ito May 15, the duration of the fair. At each film showing, opportunity was given to those
present to apply for the Bible Investigation Correspondence Course, each applicant being given a copy of
the Gospel of St. John and the first lesson.
The Fair was well attended. It draw vast crowds, including many people from the provinces, because it
was the first international exposition ever held in the Philippines in the postwar period. It was doubly
spectacular, because it was graced by the presence of a special visitor, Miss Universe [Miss Armi
Kuusela, of Finland], who later was to marry a prominent Filipino businessman. Thus, the Fair drew vast
crowds, a good number of whom out of curiosity lingered at the Philippine Crusades booth. During that
period, some 15,349 Gospels and lessons were mailed.
Immediately following the International Fair, Philippine Crusades sponsored the travel of the Crusaders
Male Quartet and the Christian All-Star Basketball Team. In the next six months, these and other
Crusade teams held evangelistic meetings at the United Church of Manila, on Azcarraga Street [now
Claro M. Recto Avenue]; the Methodists’ Knox Memorial Church on Rizal Avenue, also in Manila; and in
the UCCP churches of San Fernando, La Union; Ozamis City; Cagayan de Oro City; Midsayap, Cotabato;
and Maasin, Leyte.54
Series of evangelistic meetings were also held on the campuses of 13 Protestant educational
institutions, nearly all of them related in one way or another to the UCCP, such as Philippine Christian
Colleges, Central Philippine University, Silliman University, Cebu Institute, West Negros College
[Bacolod], La Union Christian College, Maasin Institute, Pilgrim Institute, Southern Christian College,
Jimenez Bible Institute, Union College of Manila, Grace Christian High School, and Westminster High
School, these last two being connected with the Chinese United Evangelical Church.55 Special programs
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were also conducted in several other academic campuses, twice at the University of the Philippines, and
at least - once in a good number of non-sectarian private colleges and high schools.56
Philippine Crusades also sought the help of Protestant pastors in supplying them the names of their
church members who desired to enroll in the Bible Correspondence Course. Within a six-month period
in 1953, some 1,150 names had been submitted, mostly by pastors of UCCP churches. During its first ten
months of work, Philippine Crusades had 6,800 people enrolled in its Bible Correspondence Course, the
number increasing at the rate of about 400 every week.57
As the Church which invited the Orient Crusades to come to the country, the UCCP held a special place
in the program of Philippine Crusades. As its director, the Rev. Ellsworth Culver, would put it in 1953, it
was the hope of the Crusades that their work
will result in many hearing for the first time a Gospel witness and will also provide them with
opportunities to study the Bible. It should also serve as a ‘ground-softening’ move for later
advances that would be made by the United Church of Christ in the Philippines in organizing
churches.58

Excursus: Crusade Work with the PLC
In September, 1953, Bishop Sobrepeña introduced Supreme Bishop Isabella de los Reyes, Jr., head of the
Philippine Independent Church, to the work of Philippine Crusades. Sobrepeña and De los Reyes, both
Ilocanos, were close personal friends, and this friendship had resulted in fraternal relations between the
UCCP and the PIC since 1948. In fact, it was through Sobrepeña that initial con-tact was made between
De los Reyes and the Bishops of the Protestant Episcopal Church (now simply Episcopal Church) of the
U.S.A. in 1947— eventually leading to the restoration of the “historic episcopate” in the Philippine
Independent Church through the good offices of the American Episcopal Church.
To each UCCP General Assembly, Bishop De los Reyes either came in person or sent fraternal greetings
or a personal representative, while Bishop Sobrepeña was likewise always invited to the synods of the
Philippine Independent Church.
Bishop De los Reyes immediately responded with delight to the possibility of working with Philippine
Crusades, stating that he desired that his people “would become more familiar with the teachings of the
Bible.” Feeling that Philippine Crusades could help them fill this urgent need, he then requested
Philippine Crusades to supply the Philippine Independent Church with 2,000,000 copies of the Gospel of
St. John. He also sent a general letter to all PIC priests, asking them to send the names of those of their
church members interested in the Bible Correspondence Course. In a subsequent discussion between
PIC leaders and representatives of Philippine Crusades, it was decided to introduce the entire PIC
membership to the Bible.
This program was launched in Cagayan de Oro City, with a large parade by PLC and UCCP church
members through the city streets. The parade was led by Cagayan PIC Bishop Camilo Diel, Sr. and the
Rev. Manuel J. Kintanar, then pastor of the Cagayan de Oro UCCP. Marked by a large float showing an
open Bible, the parade culminated at the centrally-located Divisoria Plaza, where thousands of Gospels
were distributed.59
Experiment in City Evangelism
Late in 1953, the UCCP Executive Committee sent a cordial invitation to Dr. Billy Graham, through the
Philippine Crusades, to come to Manila for an evangelistic mission at his earliest convenience.60 But as
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will soon be seen, it was not until more than three years afterwards that Dr. Graham was finally able to
come.
On the suggestion of Messrs. Culver and Stowell, of Philippine Crusades, the North Luzon jurisdictional
cabinet also held a two-week city-wide evangelistic campaign at Laoag City in November, 1955. The
evangelist was Bishop Enrique C. Sobrepeña, who had just returned from a recent visit to the United
States.
For several weeks prior to the campaign, a team from Philippine Crusades held planning sessions with
the Protestant pastors and missionaries in Laoag City. Other evangelical Churches and the Philippine
Independent Church were invited to participate and share the fruits of the evangelistic crusade. Every
night during the campaign, the gatherings were held at the Governor Roque Ablan Memorial
Auditorium. For the occasion, Philippine Crusades brought a youth choir of 60 members.
Bishop Sobrepeña’s nightly messages were preceded by one or two brief personal testimonies of a
pastor or a leading church member. During the day, Bishop Sobrepeña addressed student convocations
held in the various schools of Laoag and neighboring towns. During the campaign, Mr. Leon O. Ty, a
journalist connected with the prestigious Philippines Free Press and member of the UCCP, came for two
days to give his personal testimony at the evening meetings. One evening meeting was devoted to a
special topic, namely, “Faith and Freedom,” attended by some 500 people, including government
officials in the city and province, professionals, businessmen, and other civic leaders and prominent
citizens.
A total of 18,000 people were estimated to have attended these meetings. Some 500 hearers, who were
practically all Catholic teachers, other professionals, and students, made first-time decisions to follow
Christ more closely, while hundreds more, generally all Protestants, made recommitments and
rededicated their lives. Another happy result was the revival of religious zeal on the part of the
Protestant churches in the city and neighboring towns. Following the evangelistic campaign, several
weeks were spent in follow-up visitation and instruction of the 500 or so who made first-time
decisions.61
Bouyed up by what they felt was a highly successful evangelistic campaign, the leaders of Philippine
Crusades thereafter planned to hold similar campaigns in other provincial capitals in the country.
The cooperative relationship between the UCCP and Philippine Crusades would last for about a dozen
years. The unfortunate dissolution of the partnership came when a new situation arose, quite different
from that which brought forth the partnership in the first place. The later Crusade personnel sent from
the United States often had not had the same experience in Asia as the ex-soldier Crusader founders,
and these newcomers, moreover, were often moved by a slightly different spirit than their
predecessors. The net result was that in the cooperative endeavor on evangelism, with the UCCP usually
providing the venue and the local logistics, it very often happened that other conservative evangelical
groups, more akin in spirit to the new leaders of Philippine Crusades, were usually the ones who reaped
the harvests of these joint efforts. In fact, it often led to a situation where even members of the UCCP
ended up being proselytized by these conservative groups.
Thus, in December, 1962, the Executive Committee decided to review the UCCP’s relationship with
Philippine Crusades and authorized a committee composed of the four bishops to study it.62 The
ultimate result was that beginning the following year, the relationship began to atrophy, until such as
time as when no further cooperative ventures were jointly undertaken by both.
But while the partnership for mission lasted, it generally brought mutual benefits to both the UCCP and
Philippine Crusades, and certainly to the advancement of Christian work. Many UCCP church members
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were greatly helped by the Crusade Bible correspondence courses, and several UCCP local churches
were strengthened from the results of the earlier Crusade evangelistic meetings. It is also a fact that it
was the UCCP that first opened the opportunity for Philippine Crusades to come into the country.

Continuing Conference Advance Work
Meanwhile, those annual conferences which had benefited the most from the pilot projects on
evangelism and stewardship faithfully embarked on a number of new conference outreach programs.
The Central Mindanao Annual Conference opened three new centers of evangelistic outreach in 1955,
scarcely a year after it was organized as a new conference.
At this time also, the Davao Annual Conference also continued its advance work at the southern end of
the province and at the Davao Penal Colony on Samal Island. The Cotabato Annual Conference also had
its own flourishing work among the Manobos, with one local church already organized at Barongis,
Libungan, Cotabato. In Eastern Mindanao Annual Conference, evangelistic outreach continued in the
Upper Agusan valley, at San Miguel, Tago, Surigao along the coast, and also at Taguibo among the
Manobos. The Taguibo work was quite unique, in that the congregation gathered had established the
custom of holding a fellowship meal together every Sunday noon after the worship service.63
In the Southern Luzon Jurisdiction, another new conference outreach pro-gram was conducted by the
Bicol Annual Conference in northern Masbate, with the medical mobile unit of Dr. William McAnlis,64 of
whose work more will be said in a later chapter.
Evangelism Department Outreach
Meanwhile, the Department of Evangelism continued to support its earlier evangelistic outreach
projects, and in 1955 added six more. Most of this advance work it received from the conferences,
although two, namely, MacArthur, Samar and San Miguel, Tago, Surigao were entrusted to it by the
Philippine Board of Missions. By 1955, the on-going evangelistic outreach programs of the Department,
together with the dates when it first subsidized these, were as follows:65
Northern Luzon Jurisdiction (1):
1955 : Balungao, Pangasinan

-

Central Luzon

Southern Luzon Jurisdiction (3):
1951 : Catanduanes Island
: Northern Masbate
1955 : Caramoan, Camarines Sur

-

Bicol
Bicol
Bicol

-

Iloilo, Antique
N.E. Leyte, Samar
N.E. Leyte, Samar
Cebu
Cebu
Western Leyte
N.E. Leyte, Samar
Cebu

Visayas Jurisdiction (8):
1951

1955

:
:
:
:
:
:
:
:

Tibiao, Antique
Catubig, Samar
Naval, Leyte
Northern Bohol
Southern Masbate
Matalum, Leyte
MacArthur, Samar
Central Masbate

Mindanao Jurisdiction (3):
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1954
1955

:
:
:

Dinas, Zamboanga del Sur
Maygatasan, Sibagat, Surigao
San Miguel, Tago, Surigao

-

Northern Mindanao
East Mindanao
East Mindanao

Thus, the first seven evangelistic outreach projects were first funded in 1951. After a lapse of three
years, the next two projects came in 1954, followed by six more in 1955, another three in 1956, ten in
1957, and another eight in 1958. The General Assembly gave support for only five years. Thereafter, the
Annual Conference were made responsible for carrying on the work by themselves.

The Evaluation Program of 1955
In 1955, the UCCP launched a comprehensive and intensive review of all its programs, with a view of
improving its total life and ministry. In 1948 the program of the UCCP had been based on previous
evaluation studies and conferences held by the United Evangelical Church. On the suggestion of the
Presbyterian Board, the UCCP embarked on a new reevaluation study to determine the effectiveness of
its ministry in various fields of action, and to assess the extent to which the earlier established goals
were being attained.66
Thus, early in 1955 the UCCP Promotional Council appointed a General Committee on Evaluation,
composed of 28 fraternal workers and 12 UCCP leaders, who were carefully chosen in order to be truly
representative of the Church in terms of previous denominational background and geographical location
of residence. Both clergy and laity, and men and women, were represented.
The various activities of the UCCP were grouped into twelve, as follows:’ missions, evangelism and
stewardship, the ministry, Christian education, youth and student work, rural service, medical service,
finance, literature, missionary personnel, Silliman University-UCCP relationship, and organization. Subcommittees from among the 40 members of the evaluation committee were then created and charged
to study a church program assigned to it. The reports of these sub-committees were later reviewed by
12-member study groups, and still later were discussed by the entire committee.67

Recommendations for Evangelism
The General Committee on Evaluation reaffirmed the objective of evangelism to be as follows: firstly,
“the winning of persons to a full commitment of life to Jesus Christ as Savior and Lord;” secondly, “the
leading of all Christian converts to loyal support of the total program of the Church,” and thirdly, “the
transformation through such consecrated Christians of contemporary society in accordance with the will
of God.”68
As far as evangelism was concerned, the General Committee on Evaluation laid down the following
specific recommendations:
1. the appointment of the most able promotional worker in each of the four juris-dictions, to assist the
annual conferences in organizing and executing effective programs of evangelism and stewardship.
2. the launching in 1956-1957 of an intensive church-wide evangelistic campaign, that would include
eight types of evangelistic activity, as follows:
a. visitation evangelism, using the assistance of well-trained lay workers, and conducted with “an
aggressive approach to the unreached constituency in every church neighborhood.”
b. Religious Emphasis Weeks in all the UCCP’s church-related schools, led by well-trained youth
leaders, and with the active support of the school administration.
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c. evangelism in all church-related hospitals.
d. industrial evangelism in rapidly-expanding industrial areas of the country, “with a special effort
to set forth the relevance of the Christian faith to one’s vocation.”
e. mass evangelism in strategic areas, with adequate prior preparation and provision for follow-up
over a prolonged period.
f. special approach to the Filipino intelligentsia, through one or two properly qualified young
ministers.
g. evangelism among migrant groups and new settler communities.
h. intensive correspondence evangelism and newspaper evangelism.
3. the employment of a well-equipped Audio-Visual Mobile Unit with duly qualified personnel, in each
of the four jurisdictions.
4. the use of assistance by an international evangelistic team composed of a Filipino, another Asian,
and an American in the total UCCP evangelism program, for at least a few months, if not longer.
5. the organization of UCCP churches in strategic locations, such as the growing edges of large cities,
and new government housing areas.
6. the establishment of UCCP chaplaincies in private, non-sectarian universities.
7. the continuation and extension of the on-going program of stewardship education through
a. the appointment in each jurisdiction of a “stewardship team,” composed of a Filipino minister
and an American fraternal worker, to bring to each Annual Conference the “pilot projects” in
stewardship education,
b. follow-up of the “pilot projects” by jurisdictional Bishops and conference Moderators.
c. inculcation in the hearts of baptismal candidates of the Christian responsibility for stewardship
in all areas of life.
d. the printing and wide distribution, in all vernacular tongues represented in the UCCP of all
excellent stewardship materials already produced by the Department of Evangelism.
e. scholarships for advanced study abroad of ministers with unusual ability in evangelism and
stewardship.
f. adoption and implementation of the “cooperative parish plan.”69
In the area of Christian education, the General Committee on Evaluation also had recommendations
which had important implications for evangelism, such as:
1. support for the Student Christian Movement in all college and university campuses.
2. the establishment of student centers in strategic locations where there were no nearby UCCP
churches.
3. the opening of additional student dormitories in districts with large student concentrations.
4. the reinforcement of the ministry to students of the local church where the smaller UCCP churchrelated colleges were to be found.
5. the creation of a ministry to foreign students in the country.
6. the intensification of evangelism among all students.
7. the development of youth ministry to high school students as a distinct group
8. the development of a special ministry among graduate students and young adults.70
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Implications of the Evaluation
This evaluation program of 1955 was the most thorough ever done in the UCCP up to that time, and in
large measure continue to be relevant to this day. The recommendations on evangelism were also
among the most comprehensive in the twelve program areas evaluated. Nearly all the
recommendations resulting from the study were implemented, though the nature and conduct of
implementation varied from case to case. Nevertheless, these recommendations constituted the basis
for what was called the “Five-Year Advance Program,” which was launched in 1956.

The Five-Year Advance Program
The new Five-Year Advance Plan was principally in the areas of evangelism and stewardship education,
lay leadership training, church extension, in-service training of ministers, and a general public relations
program. All these were intended to achieve the goal of “increasing the present membership of our
Protestant constituency and drawing supporters to the cause of religious liberty,” especially in the light
of dangers threatening religious freedom in the country.71
In the quadrennium 1950-1954, the Commission on Evangelism had successfully demonstrated in
several pilot projects in various conferences a work-able pattern of evangelism and stewardship
education. For the next quadrennium, as part of the new Five-Year Advance Program, the plan was to
provide each jurisdictional area with one to two teams for evangelism and stewardship, com-posed of a
Filipino worker and an American fraternal worker.72
Aside from the new program in evangelism, there were also important personnel changes in the
Department of Evangelism at this time. For sometime, the Rev. Taglucop had intimated to his fellow
UCCP officers that he was being asked to serve as director of the Philippine Bible House [later renamed
the Philippine Bible Society], and that he tended to consider favorably the challenge of this new
opportunity for service.
In December, 1955, the Rev. Taglucop finally resigned as evangelism secretary in order to work with the
Bible House. Paul and Clara Lindholm were also due for furlough in 1956 and were away for a year.
Faced with this sudden loss of its entire evangelism and stewardship promotional staff, the UCCP
Executive Committee did not fill the posts until the right individuals could be found. In the meantime,
the General Secretary, Bishop Leonardo G. Dia, served as acting secretary of evangelism, with the Rev.
Irwin E. Winship, of Tacloban, as assistant.73 It was not until June, 1956 that the new secretary of
evangelism, the Rev. Onofre G. Fonceca, assumed his post.74

New Evangelistic Outreach Projects
It fell on the shoulders of the Rev. Onofre Fonceca to implement the evangelism component of the FiveYear Advance Plan. The first step was to determine the priority projects in evangelistic outreach in the
next five years. There were 21 new places for outreach, of which seven were in Northern Luzon, eight in
Southern Luzon, one in the Visayas, and five in Mindanao, as follows:75
Northeast Luzon:
Northwest Luzon:
North Central Luzon:
West Central Luzon:
Manila North:

Rizal, Alicia, Isabela and Cabiraoan, Gonzaga, Cagayan
La Paz, Abra
Damortis, Rosario, La Union
Bacolor and Floridablanca, Pampanga
Pulilan, Bulacan
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Greater Manila:
Southern Tagalog:

Magallanes, Cavite and Manila North Harbor district
San Juan, Batangas [Macalamcan, Taysan, Rosario],
Ibaan, Batangas [Lubo, Bauan], Mabitac, Laguna [Siniloan,
Pangil, Paete], Pilapila, Binangonan, Rizal

Bicol:
N.E. Leyte-Samar:
Northern Mindanao:

Masbate (Dr. McAnlis’ mobile clinic), Ticao, Masbate
Bagacay, Samar
Malanggas and Cabatuan, Zamboanga del Sur; Salug and Liloy,
Zamboanga del Norte
Aspitia, Agusan
Davao Penal Colony
Tupi, Koronadal, Cotabato

Eastern Mindanao:
Davao:
Cotabato:

This priority listing was accordingly approved by the UCCP Executive Committee.76 But while the rest
were being lined up for budget appropriations, four of these places, plus three others not in the list,
were immediately approved and funded as “special” outreach projects, namely:
Rizal, Alicia, Isabela
Cabiraoan, Gonzaga, Cagayan
Sta. Filomena, Bayag, Apayao
Maragondon, Cavite
Davao Penal Colony, Davao
Pilapila, Binangonan, Rizal
Halang, Naic, Cavite

Jurisdictional Audio-Visual Mobile Units
In line with its new evangelism program, the UCCP beginning 1956 experimented with new types of
evangelism. By that year, for example, the joint UCCP-Philippine Crusades program in correspondence
Bible courses was flourishing, with some 30,000 students enrolled. Bishop Sobrepeña went over the
teachings stressed in this Bible study and “found them to be in full conformity to our basic evangelical
Christian faith.”77
In line with the General Committee on Evaluation recommendation that each jurisdiction be supplied
with a mobile audio-visual unit for evangelism, late in 1956 the Department of Evangelism accordingly
purchased four vehicles, in order to provide one jeep with trailer each for Northern Luzon, Southern
Luzon, and Mindanao; and a carry-all for the Visayas.78
The jurisdictional Bishops then appointed a technician for each of these audio-visual units, with Mr.
Balbino P. Artajos, for Northern Luzon; the Rev. George A. Garcia, for Southern Luzon; the Rev. Ignacio
A. Villalino, for the Visayas; and the Rev. Paul A. Victoriano, for Mindanao.79 To take advantage of a good
opportunity which unexpectedly presented itself, a generator was also purchased for Northeastern
Leyte-Samar Conference for use in evangelistic purposes. In May, 1957 the Rev. Donato E. Galia was
appointed in 1957 as director of the Audio-Visual Mobile Units.80
With a director and a complete technical staff, the audio-visual mobile units began work in mid-1957.
These evangelistic Audio-Visual Units worked with local churches, in cooperation with the Annual
Conference. The local churches requesting their services took responsibility for the expenses of the
campaign; the pre-campaign preparations, such as arrangements for the venue, seats, and platforms; as
well as the necessary spiritual preparation on the part of their church members.
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The first jurisdictional campaigns started simultaneously in July, 1957. In the first four months, some
218,913 individuals were reached by the various teams, of whom 115,603 [or 53%] were in the Visayas,
and the rest being almost equally divided among the three other Jurisdictions. This effort resulted in a
total of 7,950 decisions, leading to the baptism of 394 adults and 83 children.81 From this initial
experience, which was confirmed by subsequent events, it was realized that the audio-visual mobile
units functioned best, when accompanied by an evangelist, with subsequent follow-up by the cosponsoring local churches.
In the campaign for the following year, 1958, the results obtained were: a total of 452,507 individuals
were reached, resulting in a total of 14,453 decisions, and the baptism of 745 adults and 42 children.82
The UCCP Executive Committee attempted to obtain through the Philippine Crusades four evangelists
from the U.S. to go along with the mobile units, but apparently this did not prove feasible. Subsequently,
the comparative success or failure of the Audio-Visual Evangelistic Program depended on whether or
not there was an accompanying seasoned evangelist.

Billy Graham Crusade
Awaited for four years, Dr. Billy Graham was finally able to come to Manila in January, 1957, in the
course of his Asian evangelistic tour. The UCCP cooperated with Philippine Crusades and all other
Protestant denominations in a three-week evangelistic crusade from January 13 to February 3, 1957.83
Many pastors and church members came from the provinces to hear Dr. Graham. One reason for the
success of the campaign was reportedly the employment of one top-flight public relations officer, who
made contacts with government officials, the press, and civic institutions and leaders, in order to enlist
their support: Bishop Sobrepeña, who was a personal friend of Philippine President Ramon Magsaysay,
also assisted in arranging a breakfast conference for Dr. Graham and his party with the President.84

Evangelistic Outreach to Youth
In 1957 a new program for “evangelistic outreach to youth” was established under the Department of
Christian Education. With an initial grant of $8,250 given, upon request, by the Presbyterian Board, this
program was launched that year as part of the Five-Year Plan of Advance. With a yearly funding of
$5,000, the program was intended to recruit and employ Bible teachers in church-related schools, who
were graduates of recognized theological schools. Part of their task was to give “some time in the
instruction of Bible in the public schools,” in accordance with the provisions of the law in this matter,
and to spearhead in their schools a yearly Religious Emphasis Week.85

The McGavran-Cressy Survey
In 1956 two researchers on church growth, namely, Dr. Donald G. McGavran, of the United Christian
Missionary Society, and Dr. Earl Herbert Cressy, of Hartford Seminary, came to the Philippines to do a
survey on church growth opportunities in the Philippines. That same year, Bishop Sobrepeña obtained
from the Asia Council on Ecumenical Mission a grant of P 2,100 [$1,000], to enable McGavran and Cressy
to do more intensive and extensive work on their research project.86 As Presiding Bishop, Sobrepeña’s
plan was to launch an intensive and extensive campaign of evangelism to be known as “Operation Rapid
Growth,” with the proposed McGavran-Cressy survey as the initial phase of the campaign. With the
approval of the UCCP Executive Committee,87 the two conducted their enlarged survey in January-
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March, 1957, spending two weeks in every jurisdictional area, each being accompanied by three or four
consultants from the area.
As a result of their study, those areas were identified which seemed ready for evangelization. One of the
McGavran-Cressy recommendations was to assign for evangelistic work a missionary couple [fraternal
workers] for each of the 22 UCCP annual conferences,88 which need the UCCP in 1959 presented to the
cooperating U.S. boards under “Force List for 1960.”89
Indeed, the McGavran-Cressy Survey served as the first phase of what the UCCP Executive Committee
called “Operation Rapid Growth.”90 At its meeting on May 7-10, 1957, the UCCP Executive Committee
defined clearly the meaning and objectives of this campaign. As they put it:
In connection with our program of intensive and extensive evangelism, we r direct our message to all
men, convicting them of their sins and devilishness, presenting the claims of Jesus Christ for their lives,
and constraining them to follow Jesus as the Way, the Truth, and the Life, and to surrender their lives
wholly to the sway of the Holy Spirit by which life in, its individual and social aspects can be transformed
into the Kingdom of God.91
Of the areas identified by the McGavran-Cressy Survey as “ripe for evangelism,” those in Luzon included
Abra, Apayao, the Kalasan territory in Nueva Vizcaya, Benguet, and northern Camarines Sur. In the
Visayas, the areas were northwest Samar, the newly opened agricultural area in the mountains of
Negros, particularly Mabinay, as well as those areas in Bohol and Negros where large rural conversions
had been taking place. In Mindanao, the places identified were Northern Mindanao Conference, Central
Mindanao Conference, the new frontier areas in Davao, and the Bilaan territory.92
Not all of these could be entered immediately. Thus, the Department of Evangelism carefully weighed
the call of these places in relation to the advance work existing since 1954. Consequently, the new
outreach projects implemented between 1955 and 1958, included the following:93
Northern Luzon Jurisdiction (6):
1955 : Balungao, Pangasinan
1957 : Rizal, Alicia, Isabela
: Cabiraoan, Gonzaga, Cagayan
: Sta. Filomena, Bayag, Apayao
: Bacolor, Pampanga
: Remedios, Pampanga

-

Central Luzon
Northeast Luzon
Northeast Luzon
Northeast Luzon
West Central Luzon
West Central Luzon

Southern Luzon Jurisdiction (6):
1955 : Caramoan, Camarines Sur
1957 : Halang, Naic, Cavite
: Binangonan, Rizal
: Ticao, Masbate
: Masbate, Masbate
1958 : Lagonoy, Camarines Sur

-

Bicol
Southern Tagalog
Southern Tagalog
Bicol
Bicol
Bicol

Visayas Jurisdiction (11):
1955 : Matalum, Leyte
: MacArthur, Samar
: Central Masbate
1956 : Toledo, Cebu
: Tudela, Cebu
1958 : Maria-Lazi, Siquijor

-

Western Leyte
N.E. Leyte-Samar
Cebu
Cebu
Cebu
Dumaguete
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:
:
:
:
:

Dauin, Negros Oriental
Buenavista, Palompon, Leyte
San Jose, Leyte
Bagacay, Samar
La Paz, Iloilo City

-

Dumaguete
Western Leyte
Western Leyte
N.E. Leyte-Samar
Iloilo-Antique

Mindanao Jurisdiction (6):
1954 : Dinas, Zamboanga del Sur
: Maygatasan, Sibagat, Surigao
1955 : San Miguel, Tago, Surigao
1956 : La Libertad, Agusan
1957 : Davao Penal Colony
1958 : Lanuza, Surigao

-

Northern Mindanao
East Mindanao
East Mindanao
East Mindanao
Southern Mindanao
East Mindanao

The Evangelism Strategy of 1957
In order to maximize local church effectiveness in evangelism, the Department of Evangelism set up
standards for city and rural churches, in accordance with the McGavran-Cressy Survey. Thus, it was laid
down in May, 1957 that for city churches, the minimum standards should be as follows:
Annual budget of at least P8,400.00 (US$4,200.00), with the pastor’s salary at P 2,400.00, and the
associate pastor’s at P 1,800.00.
Membership of at least 300 adults.
Presence of full-time ministers.
Employment of half-time records clerk.
Large-scale wall map of the parish, indicating location of homes of church members, prospects,
cottage prayer meetings, and neighborhood groups.
Up-to-date accurate membership records, with statistics on additions, removals, baptisms.
Record of attendance at all services, indicated by actual count.
Regular plan of pastoral visitation, with actual records.
At least 10% of church members devoting at least 2 hours a week to visitation evangelism, based on
a carefully prepared list of prospects.
Two 3-month programs of evangelism, in October-December and April-June.94
For an “effective city church,” the minimum standards set by the Department of Evangelism were:
Membership of at least 300 adults.
Full-time staff of four: minister, women’s work director, minister for visitation, and records clerk.
Existence of organized interest groups.
Intensive church programming.
Annual budget of P 15,000.00 and up.
Motor vehicle for the use of the minister and his associates.95
The new approach to evangelism adopted at that time was an adaptation of the four-stage “Baptist plan
of evangelistic campaign.” The first stage was the training of church members, under the guidance of a
House Visitation Evangelist, in house-to-house visitation, with the Evangelist going with the local church
teams and actually demonstrating the proper procedure to them. The next phase was visitation by the
District Evangelist, who would prepare the services and conduct the evangelistic meetings. The third
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phase was the actual series of public evangelistic meetings held by the Conference Evangelist, and
another round of house-to-house visitation to encourage people to make a definite religious
commitment to Christ. The fourth and last stage was follow-up visitation.96
To learn the operation of this plan, UCCP evangelists were sent to Iloilo to see how the Convention
Baptists did visitation evangelism.
For the new program of evangelism, the department had a personnel of three full-time officers, with the
Rev. Onofre G. Fonceca, as Secretary of Evangelism; the Rev. Dr. Paul R. Lindholm, as Director of
Stewardship; and the Rev. Donato E. Galia, as Director of Literature Production and Audio-Visual
EducatIon.97
Fonceca would continue in this capacity till his election as Bishop of Northern Luzon in 1962, Lindholm
till his departure from the Philippines for a new assignment in 1959, and Galia until his resignation in
1963.
New Thrust in Stewardship
As has been noted earlier on, it was strongly felt, and rightly so, that no evangelism program could
succeed without a corresponding measure of stewardship education on the part of the local churches. In
an attempt to discover the stewardship performance of the churches, the Rev. Paul R. Lindholm in
September-November, 1957 made a detailed statistical ‘study of stewardship giving by the local UCCP
churches and annual conferences.
Lindholm’s Stewardship Study of 1957
The results proved to be quite uneven, some heartening and others appalling. In general, the total UCCP
performance was quite pathetic. It was not much of a consolation that the same condition existed in
most Churches in the Philippines at the time, and that perhaps the UCCP’s performance was not the
most wretched in this respect.
On the one hand, Dr. Lindholm discovered that during the years 1954-1956, when the general money
situation in the Philippines was perceived to be “getting tighter,” nine local churches in the Cebu Annual
Conference and ten in the Northeast Leyte-Samar Annual Conference passed beyond the P 500 annualincome mark. In the Eastern Mindanao Annual Conference, all pastors and a comparatively large
percentage of the church members were “tithers.”98
On the other hand, Lindholm found from the annual reports of 1955 and 1956, that the total giving in
1956 of the 770 local UCCP churches throughout the country came to about P 750,000.00. This meant
that the average annual per capita giving of the 98,000 or so UCCP church members at that time was P
7.65, or 64 centavos monthly, or 14.7 centavos weekly — “no more than the price of a good sized egg a
week!”99

The Stewardship Performance of the Churches
Looking into the data still more closely, Lindholm discovered that 67 (or 8.7%) of the local churches
failed to report any income at all. Another 73 (or 9.5%) of the churches had an average per capita
weekly giving of one centavo or less! Some 186 (or 24%) of the other churches had a weekly per capita
giving of between one centavo and five centavos.100
The lowest income areas of the country encompassed ten provinces and included the UCCP annual
conferences of Apayao Mission, Highland Mission, Northwest Luzon, Mindoro, and Iloilo-Antique. In
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these places, the average weekly per capita giving of UCCP church members was two and one-fourth
centavos.
Lindholm’s report did not indicate which local churches were giving the bulk of the local support for
UCCP, but it appears from other sources that this came from the city congregations, notably ElllinwoodMalate Church, Silliman University Church, Cosmopolitan Church, the United Church of Manila, and the
local churches of Cebu (Bradford Memorial Church), Cagayan de Oro, Davao, San Fernando, Laoag,
Vigan, Dumaguete, and Ozamis.
With quite a number of pieces of literature on stewardship produced in the UCCP national office,
including a Bible study on stewardship, stewardship film-strips, stewardship story-poster sets, and 14
stewardship story leaflets, the question then arose as to what their impact had been on the stewardship
giving of the Church. From replies to questionnaires issued by Dr. Lindholm, it appeared that only 20% of
the local UCCP churches made considerable use of the available literature, and that less than 40% made
any use of this literature at all. This meant that fully 60% of the UCCP local churches did not use any of
these stewardship materials. Thus, Lindholm came to this sobering conclusion:
All the above makes bitterly plain the need for some program of promotion that will reach all
the congregations of our Church. If ways and means were found to enlighten and stir up
churches until they have zeal for a truer vision of Christian stewardship, of fulfilling the will of
God with all resources at hand, funds for the work of the Kingdom of God could be doubled in
many churches, if not in all, and trebled, and quadrupled in many. If this were done, members of
our churches could look at the finances of local churches, or the Conferences, and of the
General Assembly, with joy and with much interest and concern, plan for constant improvement
of them. Then the work God has committed to our Church would bring great glory to His name.
When the average giving of the members of more than half of our churches is less than the
price of two eggs a month, how can we think of our Church as an instrument of the Crucified
Saviour, who demands that all who would follow Him, and belong to His baptized community,
must deny themselves, seeking first the Kingdom of God, loving Him with all their heart, soul,
mind and strength?101
With about 3,000 children from ages 12 to 15 being added to the church membership in 1957, as a
result of the lowering of the age of church membership, the stewardship giving in 1958 even sunk
slightly from the figure of 14.7 centavos to 14.6 centavos per capita weekly, presumably because the
children’s offering to the church came from their parents.
By 1958, however, there were a number of Annual Conferences which excelled in stewardship giving.
The figures in centavos per capita per week for the conferences in this category were as follows:102
Greater Manila
Western Leyte
Eastern Mindanao
Central Mindanao
North Central Luzon
Northeast Luzon
Southern Tagalog
Northern Mindanao
Manila North
NE Leyte-Samar
Cebu
Bohol

32.6
24.4
24.2
23.3
19.7
18.0
17.6
16.2
16.2
16.1
15.7
15.7
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The weekly per capita giving of the other eleven Annual Conferences ranged from a high of 13.3 to a low
of 3.7, with an average of only 9.3 centavos.

The Apparent Need
In reply to Lindholm’s questionnaires, many conference moderators and hundreds of representative
local church members replied rather monotonously that the answer to the lack of stewardship
education was “more institutes” and stewardship literature “in the local dialect.” Commenting on this
apparently universal call from most of the local churches, Lindholm was moved to say:
If this Committee [Stewardship] on the General Assembly cannot find a way to respond to this
call, a Church [which] should and could mount up with wings as eagles do, we will for a long
time hobble along like a bird with broken wings. The mission that God has for the United Church
of Christ in the Philippines cannot be accomplished in anything but a very meagre measure if its
program, local, regional, and national, is to continue partly paralyzed by a stewardship growth
that is dwarfed, and an income which shows that the Church membership, or leadership, has
caught little of the heavenly vision.103
After the promotional work of the Rev. Taglucop and Dr. Lindholm in 1953-1955, the task of encouraging
stewardship was largely left to Dr. Lindholm as “the stewardship committee” and the conference
moderators. But it was obvious that there was great need for regional officers to promote stewardship.
The conference moderators, who had to care for some 40 to 80 congregations in their respective
conferences, could only devote “a fraction of their time and thought” to stewardship education. More
than this, the weaker conferences only had part-time moderators at that time.
Lindholm then suggested a promotional worker for evangelism and stewardship education in each
jurisdiction, and sub-committees in the Literature Committee of the General Assembly, a national
stewardship education program, and month-long intensive stewardship programs for several
contiguously-located parishes.104 The first jurisdictional area to respond to this suggestion was
Mindanao, with not one but two promotional workers in these areas, one for northern Mindanao and
another for southern Mindanao, both, moreover, being provided with adequate salaries and travel
expenses.105
The fact is that a significant improvement in the stewardship program of the UCCP could not be seen
until the late 1970’s.

Outreach by 1958
By 1958, the UCCP would have a total of 36 evangelistic outreach projects from the very first undertaken
in 1951, as earlier as noted. Most of these were part of the “Five-Year Advance Program” launched in
1956. By 1958, the conferences with the most number of evangelistic outreach projects was Bicol
Annual Conference with six, followed by Cebu Annual Conference with five, and Northeast Leyte-Samar
Annual Conference and East Mindanao, with four each. The jurisdictional area with the most number
was the Visayas, with the three others almost having the same number of projects.
How far had the UCCP advanced in terms of evangelizing the country by 1958? The church statistics for
that year contain two sets of figures under the category of “outreaching index” and “evangelizing
index.” The first term meant the percentage ratio of poblacions and barrios reached by the UCCP
compared to the total number of poblacions and barrios in the Philippines. The second meant the
average number of baptisms from outside UCCP families per church worker per year.
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For the four UCCP jurisdictions at that time, the “outreaching index” figures were as follows:106
Total towns and
barrios
4,869
3,611
6,524
1,765

Northern Luzon
Southern Luzon
Visayas
Mindanao

Towns/barrios w/
UCCP churches
677
125
269
322

Outreaching
Index
13.9%
3.5%
4.1%
18.25%

These figures show that up to that time, the UCCP had penetrated less than a fifth of all towns and
barrios in the country, but that the comparatively better evangelized jurisdictions were Mindanao and
Northern Luzon.
In terms of annual conferences, those in which the UCCP had spread comparatively more extensively
were the following:107

Davao
Apayao Mission
Eastern Mindanao
Highland Mission
Northern Mindanao
Central Mindanao
Cotabato
Dumaguete
Mindoro
North Central Luzon
Western Leyte
Greater Manila
NE Leyte-Samar
All Philippines

Total towns
and barrios
174
52
222
259
372
492
505
443
217
681
475
437
1,243
16,965

Places with
UCCP churches
81
16
56
46
61
59
65
40
19
50
34
27
84
989

Outreaching
Index
46%
30%
25%
17%
16%
12%
12%
9%
8%
7%
7%
6%
6%
6%

Communicant
Members
5,564
1,277
5,071
6,204
7,708
4,102
5,172
14,336
1,221
5,427
2,027
9,291
4,700
112,993

Total
Members
8,788
1,768
6,630
8,895
12,103
6,363
8,847
19,812
1,814
7,677
3,553
13,555
7,448
167,940

All-Year Round Evangelism
At the 6th General Assembly in 1958, the UCP approved the so-called “All-Year Round Evangelism,”
based on the schedule suggested by the Evangelism Committee of the Philippine Federation of Christian
Churches. It was a well-prepared program that was capable of being repeated, with possible slight
emendations, year after year. The calendar year was divided into eight segments, as follows:
January 1-31: Revival Service, intended for members of local churches to prepare themselves to
participate in the evangelistic program for the year. It was suggested that all church members
organize themselves into family prayer groups, neighborhood prayer groups, and Bible study
classes. Revival meetings were also held in the churches, to challenge the members in the task
of evangelizing their own families. neighbors, and communities, [31 days].
February 1 - Easter: Mass Evangelism Movement, which would start by marking on the parish
maps the houses of prospects, followed by “two-by-two teams” going out to invite these
prospects, the preparation of prospect and decision cards for use by the teams, then nightly
evangelistic meetings in the churches, climaxing with Easter Sunday which was set aside for
baptism, communion, and the recognition of new members. [90 days].
Easter-Pentecost: Training of New Members, which involved the training in church membership
of children 10-12 years old, climaxing on Pentecost Sunday, with the reception into church
membership of 12-year-olds, celebrated with the first communion of new members. [50 days].
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Day after Easter - School Opening: DVBS Classes in the Churches, involving Daily Vacation Bible
Classes in the mornings, visitation of pupil’s families in the afternoons, and evangelistic services
“every night.”
School Opening Day - End of First Semester: Evangelism among Students in Schools, Colleges,
and Universities, with religious emphasis in various schools, Bible classes in student centers, and
special religious assemblies with selected invited speakers. 2nd Semester Opening Thanksgiving Day: Evangelism among Professionals, involving forums in cities and provincial
capitals, special gatherings with lectures by carefully selected speakers, and then challenge to
personal decisions.
Thanksgiving Day - Christmas Crusading for Whole Families, which involved evangelism to win
whole families, organization of family devotions, encouragement of families to sit together in
church, and promotion of Bible-reading in homes. [30 days].
December 26 - 31: Evangelism in Christmas Institutes and Conferences which involved the
holding of Christmas youth and/or adult [or whole-family] conferences with evangelistic
emphasis, encouraging each church member to bring one non-church member to attend [“each
ore, win one”]. [7 days].108
In approving this all-year round evangelism program, the General Assembly voted to endorse it to all
local churches for implementation, with the suggestion that it be “adjusted or changed to suit local
situations.”109

Changing Trends and Patterns
As noted in an earlier chapter, the UCCP’s first decade in 1948-1958 showed significant changes in the
geographic distribution of UCCP strength, especially with the migration to Mindanao of new settlers
from the Luzon and the Visayas, a good number of whom were members of the UCCP. There were also
other settlers, who though nominally belonging to other Churches, soon joined the vigorous new UCCP
congregations in Mindanao.
The UCCP evangelism program was also concerned in putting a check to the often serious losses in
church membership to the proselytizing activities of fundamentalist evangelical groups during those
years. The results of the evangelistic program during this period years may be seen through a careful
study of the statistical data compiled in May, 1954 and December, 1957, which although spanning only a
little over three years, sufficiently illustrates the remarkable changes indicated above.
Comparative UCCP Statistics: 1954 and 1958110
Conferences

Churches

Congregations

Communicants

Total
Community

1954

1958

1954

1958

1954

1958

1954*

1958

109
33

69
16
42

2
9

4
5

7,209
4,191

6,574
1,277
6,204

9,372
5,448

7,791
1,768
8,895

North Central Luzon
Northeast Luzon

53
33

49
18

4

1
4

5,945
1,174

5,427
1,627

7,730
1,526

7,677
2,473

Central Luzon
West Central Luzon
Manila North

32
16
20

35
13
18

10
2
-

3
-

3,158
1,455
5,680

3,027
1,855
2,835

4,105
1,892
7,384

4,463
3,121
4,114

-

42

-

-

-

-

9.192

13,555

Northwest Luzon
Apayao Mission
Highland Mission

Greater Manila
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Difference
Total
ComCommunimunity
cants

Percentage

Communicants

Total
Community

642
2,013
-518
451
-131
400

-187
3,447
53
947
358
1,229

9%
48%
-9%
39%
-4%
27%

-2%
63%
0%
62%
9%
65%

-1,465

697

-8.20%

3.90%

Manila Southwest

35

-

-

-

5,210

-

-

6,773

Southern Tagalog
Bicol
Mindoro

45
53
12

44
38
16

20
5

1
3

7,049
5,476
2,488

4,447
3,692
1,221

9.162
7,119
3,233

6,347
4,419
1,814

4,784
-1,267

-2,700
-1,419

-33%
-51%

-38%
-44%

Cebu
Bohol
Durnaguete

45
22
35

31
42

2
3

-

7,884
5,383
14,093

6,824
14,336

10,249
18,321

11,058
8,831
19,812

4,323
243

Iloilo-Antique
Western Leyte

59
29

50
35

3

3
-

3,627
3,369

4,728
2,027

4,715
4,315

7,890
3,553

1,101
-1,282

Tacloban [NEL-Samar]
Northern Mindanao
Central Mindanao

36
67
-

51
50
37

26
10
-

34
4
24

2,738
6,408
-

4,700
7,708
4,102

3,559
8,330
-

7,440
12,103
6,363

1962

9,840
1,491
3,175
-762
3,889

55%
2%
30%
-39%
72%

94%
8%
67%
-18%
109%

6,161

10,660

57%

76%

Eastern Mindanao
Southern Mindanao
Cotabato

60
38
23

52
62
44

11
10
10

5
20
-

4,312
4,291
2,524

5,071
5,564
3,861

5,606
5,578
3,281

6,630
8,788
5,428

1,273

3,213

30%

58%

-

5

-

1

-

1,012

-

2,422

2,349

5,569

93%

170%

Northern Luzon
Southern Luzon
Visayas

296
145
204

242
135
230

27
25
70

42
5
32

28,812
20,223
31,661

28,826
18,552
37,998

37,457
26,289
41,159

39,033
26,135
58,592

41
-1,671
6,337

Mindanao

188

260

41

67

17,535

27,318

22,795

42,734

9,783

Grand Total

824

867

167

146

98,266

112,993

127,699

167,940

14,737

1,576
-154
17,433
19,939
40,241

0
-8
20%
56%
15%

4%
0%
42%
88%
32%

Bilaan Mission
Sub-totals:

*

These figures for the total community are mere estimates, and are based on the note in the 1954
statistics that children at that time comprised “approximately 30%” of the communicant
membership figures.

Analysis of the Statistics
In these above statistics, allowance has been made for cases where new conferences had been carved
out of existing ones during the quadrennium 1954-1958. This is the case, for example, of the Northwest
Luzon Annual Conference and the Apayao Mission Conference; the four conferences around Manila,
which had been affected by the “redistricting” which brought about the new Greater Manila Annual
Conference; and the Northern and Eastern Mindanao conferences, from which was carved out the
Central Mindanao Annual Conference.
These statistics show that in terms of the number of communicant members, the UCCP grew during that
quadrennium from 98,256 to 112,993 or 14,737 in absolute figures (or 15%).
The population growth index [i.e., net population growth, from the number of births less the number of
deaths] for the Philippines in the 1950’s was 1.9% annually.111 The yearly net increases in communicant
membership during this quadrennium were 5,541 in 1955; 4,494 in 1956; 6,428 in 1957; and 4,827 in
1958.112 These represented net annual growth rates of 5.9%, 4.6%, 6.4%, and 4.5%, respectively; or an
average of 5.35% per year during these four years.
This shows that the UCCP was growing nearly three times faster than the average annual growth rate for
the country during the same period.
The membership statistics for 1958 are specially interesting, in that for the first time the figures indicate
the following:
The number of adolescents from UCCP families received into church membership by baptism [in
the case of those dedicated as children].
The number of adolescents from UCCP families received into church membership through
confirmation [in the case of the baptized as children].
The number of adult converts from outside received into church membership through transfer
from other Churches or on confession of faith.
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The number of UCCP church members lost through death, transfer, removal without certificate,
and disciplinary expulsion.
From the statistical figures for that year, 1958, one finds the following data:113
Communicant members as of December, 1957
Total worshipping community as of December, 1957
Total new communicant members received in 1958
By confession of faith or baptism:
From Protestant families
From non-Protestant families
By confirmation
By transfer from other Protestant churches

108,166
175,859
10,298
2,846
3,503
1,650
1,179

Total members lost during 1958

5,471

By death
By transfer
By removal without certificate
By expulsion

991
2,654
1,545
281

Net gain in members in 1958

4,827

Communicant members as of December, 1958

112,993

Total worshipping community as of December, 1958

167,940

Total number of children
Children baptized in 1958
Children dedicated in 1958
Adult catechumens and others

40,577
6,591
6,073
14,370

Shift of UCCP Strength Concentration
The membership statistics for this quadrennium show not only a vertical rise, but also a lateral shift of
the strength concentration of the UCCP from Luzon to Mindanao. The large loss in communicant
membership in the Southern Luzon jurisdiction was due, as would be seen below, to proselytism by
conservative evangelical groups.
On the other hand, what seems clear is that while old members were being lost, vigorous evangelism
was bringing in more new members and reaching more people for the first time — which explains the
total increase of 40,241 in the total worshipping community. Nevertheless, certain Annual Conferences
experienced net losses in both communicant membership and total worshipping community. This was
especially true of North Central Luzon, the four conferences around Manila taken as a whole, as well as
Bicol, Mindoro, and Western Leyte.
As a sobering development, Southern Luzon Jurisdiction generally decreased in membership in all
Annual Conferences. This was in spite of the vigorous evangelistic activities in all the conferences, which,
as contemporary records show, did bring in remarkable results. The only explanation for the net loss,
even in the face of vigorous evangelism, is that the gains in this effort were not sufficient to offset the
losses through migrations or the proselytizing activities of newly arrived conservative evangelical
groups.

273

In 1954, the Rev. Stephen L. Smith, UCCP General Secretary and Secretary of the Board of Missions, in
reporting on the Highland Mission Conference, described what was apparently typical of the various
conferences. As Smith very explicitly put it:
The year has been one of effective evangelism in Highland Conference. Very heavy losses,
especially in Baguio, due to migration and to the proselytizing of very active sects, has, however,
not quite [been] offset by the 980 new members added during the year. 23.5% of the present
church membership have been received within the twelve months just past. This points up the
need for a firmer grounding of our members in the basic elements of our faith.114
In order to make allowance for the transfers of local churches as a result of the “redistricting” in 1956 of
Annual Conferences in Manila and its immediate environs, it may be well to take the four conferences
involved in this re-alignment as a whole group, and observe the statistical results for the period.
-----------------------------------------------------------------------------------------------------------------------------------Conferences
Churches
Communicants
Total Community
-----------------------------------------------------------------------------------------------------------------------------------1954
1958
1954
1958
1954
1958
-----------------------------------------------------------------------------------------------------------------------------------Manila North
20
18
5,680
2,835
7,384
4,114
Greater Manila
42
9,192
13,555
Manila Southwest
35
5,210
6,773
Southern Tagalog
45
44
7,049
4,447
9,162
6,347
-----------------------------------------------------------------------------------------------------------------------------------Totals
100
104
17,939
16,474
23,319
24,016
-----------------------------------------------------------------------------------------------------------------------------------Thus, between 1954 and 1958, these four contiguous Annual Conferences lost a total of 1,465 members,
representing 8.2% of their communicant membership, though they added 697 (or 3%) to their total
worshipping community.
Specially disastrous were losses in the Southern Tagalog Annual Conference. It was noted in 1957 that in
this conference, “a number of the members of the Church have been shifting their membership to the
Southern Baptist Church which has a very active evangelistic program in the area.”115 For this reason,
the UCCP Personnel Committee requested that fraternal workers well-trained and experienced in
evangelism be assigned to the Southern Tagalog Conference. This was not necessarily the remedy to the
situation. What was more likely was that the UCCP was losing members to other groups, because its
own education and nurture program needed reinforcement and effectiveness. In fact, in the 12-month
period between December, 1957 and December, 1958, the Southern Tagalog Annual Conference lost a
total of 1,419 communicant members and 1,274 inquirers, resulting in the dispersal or dissolution of 11
organized churches.116 By any standard, this loss of 24% of its communicant members and the reduction
by 30% of its total worshipping community in one year was a major disaster.
The proselytizing activity of other evangelical groups was probably responsible for the total loss of 8% of
the communicant members in the four conferences in Manila and its immediate environs, as shown
above. The same may be said for the Mindoro Annual Conference, which lost 1,267 communicant
members, representing 51% of the whole, between 1954 and 1958. This was probably the realization of
fears expressed by Bishop Navarro in 1954, when he said that Mindoro, because of its potentialities and
nearness to Manila, was then drawing “so many new groups like the Four Square Gospel Church, the
Jehovah’s Witnesses, the Church of Christ on the Rock, the Pentecostals and the China Inland Mission,”
the last group alone having twelve missionaries on the island by that time.117
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The figures for the Visayas Jurisdiction clearly show that great gains were recorded in the Cebu Annual
Conference [from which was soon carved out the new Bohol Annual Conference], the Tacloban [or
Northeast Leyte-Samar Annual Conference], and Iloilo-Antique Annual Conference. As the contemporary
reports would show, the gains in the Cebu Annual Conference were largely made in the Cebuanospeaking southern half of Masbate and along the northern coasts of Bohol. Dumaguete Annual
Conference, still the largest Annual Conference in the UCCP, continued vigorous in evangelistic activity,
but suffered great losses of members from migration to Mindanao. The focus of evangelistic gains had
also shifted by this time from northern Negros Oriental, where the large Guihulngan church was
wracked during these years by fierce internecine conflict, partly arising out of disagreements connected
with a local school, Hibbard Institute, which the church leaders had founded in 1946 but which had to
close in the early 1950’s.
The only Visayas conference which lost heavily in communicant membership [some 39%] was Western
Leyte. This conference experienced serious buffeting due to the arrival of fundamentalist groups. The
statistical results show that the effect of this intrusion was more disastrous than was originally believed,
or indicated in conference and jurisdictional reports at the time.
A similar problem occurred in Mindanao beginning about 1956. Bishop Rodriguez would report in 1958:
The newly arrived small religious groups like Jehovah’s Witnesses, the Four Square Gospel
Church, the Free Methodists, and the Pentecostal groups showed such zeal and activity as to
make many think they were going to have a festival of splitting up our churches in no time. Bypassing many older towns in the Visayas which are still unevangelized, they have swarmed to
Mindanao with its many frontier situations. . . Frustration has begun with some of the new
missionaries with the ‘holier-than-thou’ complex.118
There were probably more losses than the impression given by Bishop Rodriguez’s statement that “a
member here and two there . . . usually among those who have had unreconciled differences” had been
enticed away.119 This was specially among newly formed congregations in recently opened agricultural
frontier areas, where lack of personnel prevented the UCCP from doing the necessary follow-up of its
members.120 Such was the situation that the General Assembly of 1958 created a committee to study
and take appropriate measures regarding “the perennial problem caused by sects.”121
Nevertheless, in general, the largest gains for the quadrennium 1954-1958 were recorded in Mindanao.
In fact, in the biennium 1956-1958, ten new UCCP congregations were organized in the Mindanao
Jurisdiction.122 As seen earlier, this was the result of a combination of various factors, namely, splendid
church organization, the migration of UCCP members from Luzon and the Visayas, and vigorous
evangelistic activity on the part of all Mindanao annual conferences. This started the trend which years
later would ultimately make Mindanao the strongest jurisdiction of the UCCP.

Postscript
The historical evidence shows that evangelism was one of the chief concerns of the UCCP in the first
decade of its existence. The preaching of the Gospel is always a primary task of the Church. But in the
1950’s, evangelistic activity became a specially urgent concern for the UCCP, partly as a natural byproduct of the zeal and enthusiasm following the union of 1948, partly to make up for lost time during
the war years, and partly for what was felt to be a necessary measure for self-preservation, so that it can
continue to perform’ the totality of its missiological task.
It appears, however, that a major component of this evangelistic activity at the time was the need, as it
then appeared, to grow in numerical strength and vitality — a “churchy” concern, which is quite
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different from simply preaching the Gospel because the Gospel, as taught by Jesus Christ, presents a
true way of life, and because, in obedience to Him as Lord, it must be preached, quite apart from any
desire for increase in numbers.
The evangelistic program of the 1950’s would encounter serious questions and challenges in the
following decade, especially when the modern ecumenical movement, which up to the 1950’s was a
purely inter-Protestant concern, enlarged to include participation by Roman Catholics, as an off-shoot of
the II Vatican Council. But in the 1950’s, the questions of the 19.60’s hardly impinged upon the
evangelistic program of the UCCP. Thus, from a purely historical point of view, the evangelistic program
of the first decade must be viewed and assessed in the light of the actual conditions which shaped the
UCCP’s agenda for mission at the time.
When one examines the historical record in this light, it is seen that the evangelistic-stewardship
program of the 1950’s was excellently conceived. But it suffered from uneven implementation, and the
fact-that lack of adequate logistics and inter-island transportation facilities at that time hampered the
dissemination of information regarding this program. As a result of these twin factors, some 60% of the
total number of UCCP local churches, as noted earlier on, did not make use, and perhaps did not even
know the existence, of the literature on evangelism and stewardship produced by the national office.
The evangelistic program in the 1950’s did produce some of the desired results — for example, an
average net numerical growth of 5.35% per year during the quadrennium of 1954-1958, in contrast to
the net annual population growth of 1.9% for the entire country. The gross numerical gains during these
years were actually higher, but these were cut down by serious membership losses due to the activity of
newly arrived conservative or fundamentalist evangelical groups. But the greater losses were apparently
due to the inability of the UCCP to keep track of its members who migrated to other places, especially
where there were no UCCP local churches. Indeed, it was not until some forty years afterward. this
became apparent. Thus, in the national Philippine census of 1990, which for the first time included
church affiliation in the numeration, it was found that 902,446 Filipinos identified themselves to census
officials as belonging to the United Church of Christ in the Philippines,123 though the UCCP only had
400,000 in its rolls. This happy and challenging discovery has prompted the UCCP to launch “Operation
Sikap-Hanap” [Strive and Search, or better still, Seek and Find], starting with the Southern Luzon
Jurisdiction thrust in Palawan,124 in an attempt to bring its unchurched members into active fellowship
with a local UCCP church.
From an objective point of view, however, the preaching of the Gospel should perhaps not be measured
in terms of numbers and lengthening church membership lists, but by the way in which many men and
‘women of all ages, after hearing the Gospel preached, had their lives changed by it and, by God’s grace,
re-directed towards that way of life taught by Jesus Christ. This the UCCP did in the 1950’s, though its
leaders and members could never adequately quantify the results of their endeavors, nor perhaps even
know the names of those individual persons, whose lives had been spiritually uplifted or regenerated, or
otherwise helped by their preaching of the Gospel. Perhaps it is best, and indeed, perhaps more Christlike, to let it stand this. way, and in faith only trust God to advance and to reward, in His own way and
time, the fruits of one’s faithful and obedient service.
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Chapter IX
HOME AND FOREIGN MISSIONS
It is said that we are robbing our own Church in sending leaders abroad
when we do not have enough of them to meet the urgent needs of our own land.
We recognize that we are short of leadership.
But, is there a Church in any land that has enough?
... Christianity would still be confined to Palestine,
if indeed it could have survived to this day, had no missionaries
been sent out before all needs at home had been meet.
— Stephen L. Smith, Secretary of Missions, 1958.
The Church exists not for itself, but for its task of mission of witness and service.
In 1948, the UCCP had inherited a handful of “home missions” previously started by the uniting
Churches. There were two of these on Mindanao, namely, the Maranaw Mission and the Bilaan Mission
of the United Evangelical Church; and another two in northern Luzon, namely, the Highland Mission and
the Apayao Mission, of the Evangelical Church of the Philippines.
The term “home mission” actually encompassed two types of mission work. The first was the
“conference mission,” which referred to conference-administered “missionary work among a tribal,
migrant, or some other special group of population, within the area of an established Annual
Conference.”1 Examples of “conference missions” in 1948 were the Apayao Mission of the Northwest
Luzon Annual Conference, the Highland Mission of North Central Luzon, the Negrito Mission of Bicol, the
Mangyan Mission of Mindoro, the Subanon Mission of Northern Mindanao, and the Bilaan Mission of
Cotabato. Though administered by the Annual Conferences in which they were located, each of these
missions also received financial assistance from the General Assembly.
The second type of home mission was the “special mission,” which was a missionary project “among
tribal, migrant, or other special groups of people not within the jurisdiction of an established
Conference.”2 This particular kind of home mission was administered by the General Assembly, through
its Board of Missions. In the history of the UCCP, there had been two such special missions, namely, the
Maranaw Mission in Lanao and the Kalasan Mission in northeastern Luzon.
As soon as a home mission had sufficiently grown in numbers and strength, it was then reclassified as a
“special conference.” The first special conference was the Highland Mission Conference, which was
created in 1953, followed by the Apayao Mission Conference in 1954. The General Assembly through its
Board of Missions continued to exercise responsibility for the general oversight of such special
conferences, but these were encouraged to fulfill all the duties and functions of an Annual Conference,
in preparation for their attainment of regular status as full-fledged conferences.3

The Maranaw Mission
As noted in the first volume of this work, the Maranaw Mission at Dansalan [now Marawi City], Lanao
was started in 1929 by the Rev. Dr. Frank C. Laubach, of the American Board, with the assistance of the
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Rev. Donato E. Galia. Leaving his wife and son in Manila, Laubach in the company of Galia lived in a little
summer cottage at Camp Keithley at the foot of Signal Hill in Dansalan, along with the local
superintendent of schools, the principal of the high School, and the captain of the local detachment of
the Philippine Constabulary.
The Maranaw Mission was a “special mission”, because Muslims are not pagans or heathens,4 but
believers in God. In fact, the God of Islam who is witnessed to in the Qur’an is the same God in the
Jewish Torah and the Christian Bible. Thus, Judaism, Christianity, and Islam are closely-related faiths and
share common roots and many traditions, each of the three also claiming Jerusalem to be its holy city.
What distinguishes them from each other is the prophet or teacher of God’s divine revelation, which
each religion considers authoritative. For the Jews, it is the teaching of the Prophet Moses; for
Christians, the teaching of Jesus, the Son of God; and for Muslims, the teaching of the Prophet
Muhammad, the “last and seal” of all the prophets. Yet all these divine revelations come from the same
God.
To the Prophet Muhammad, Jews and Christians were also (and, in fact, the original) “People of the
Scripture” or “People of the Covenant.” The Qur’an, as an English Muslim has very well put it, stresses
the note of warning that
it is not the mere profession of a creed, but righteous conduct, which is true religion. There is
the repeated announcement that the religion of Abraham, to which Judaism and Christianity
(which springs from Judaism) trace their origin, is the only true religion, and that that religion
consists in the surrender of man’s will and purpose to the Will and Purpose of the Lord of
Creation as manifested in His creation and revealed by way of guidance through the successive
Prophets. Of sincerity in that religion the one test is conduct, and the standard of that religion is
for all alike.5
The Qur’an itself in several places makes it clear that Jews, Christians, and Muslims worship one and the
same God. A few representative verses may be cited, as follows:
Lo! let those who believe (in that which is revealed, unto thee, Muhammad), and those who are
Jews, and Christians, and Sabaeans6 — whoever believeth in Allah and the Last Day and doeth
right — surely their reward is with their Lord, and there shall no fear come upon them neither
shall they grieve. (Surah 11:62).
And verily We gave unto Moses the Scripture and We caused a train of messengers to follow
after him, and We gave unto Jesus, son of Mary, clear proofs (of Allah’s sovereignty), and We
supported him with the holy Spirit.7 (Surah 11:87).
And they say: None entereth Paradise unless he be a Jew or a Christian. These are their own
desires. Say: Bring your proof (of what ye state) if ye are truthful.
Nay, but whosoever surrendereth his purpose to Allah while doing good, his reward is with his
Lord; and there shall no fear come upon them neither shall they, grieve.
And the Jews say the Christians follow nothing (true), and the Christians say the Jews following
nothing (true); yet both are readers of the Scripture. Even thus speak those who know not. Allah
will judge between them on the Day of Resurrection concerning that wherein they differ. (Surah
II:111-113).
Say (O Muslims): We believe in Allah and that which is revealed unto us and that which was
revealed unto Abraham, and Ishmael, and Isaac, and Jacob, and the tribes, and that which
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Moses and Jesus received, and that which the Prophets received from their Lord. We make no
distinction between any of them, and unto Him we have surrendered. (Surah II:136).
To the Jews for whom Moses is the authoritative source of God’s law, Jesus is no more than a Rabbi, a
teacher of Mosaic Law, a reformer though admittedly a good teacher and a holy person. They can say
the same of the Prophet Muhammad. To the Muslims, Jesus of Nazareth is also regarded as one of God’s
prophets; and Islamic tradition in fact gives Jesus the title of Al-Nabi Isa al-Masih, “the Prophet Jesus,
the Messiah,” though their understanding of the per-son of Jesus as Messiah is different from the
Christian understanding. Thus, the Qur’an, in Surah IV:171, which speaks of Jesus the Messiah and
alludes to the Christian doctrine of the Trinity — which in some places in the Mesopotamia in the 7th
century was not properly understood by some Christians, so that their understanding of it bordered on
tritheism — addresses Christians in these words:
O People of the Scripture! Do not exaggerate in your religion nor utter aught concerning Allah
save the truth. The Messiah, Jesus son of Mary, was only a messenger of Allah, and His world
which He conveyed unto Mary, and a spirit from Him. So believe in Allah and His Messengers,
and say not “Three” — Cease! (it is) better for you! — Allah is only One God. Far is it removed
from His transcendent majesty that he should have a son.
Again, in Surah V: 68, 70, 75, in a passage in which God commands the Prophet Muhammad to witness
to Jews and Christians, the Qur’an states:
Say: O People of the Scripture! Ye have naught (of guidance) till ye observe the Torah and the
Gospel and that which was revealed unto you from Your Lord. That which is revealed unto thee
(Muhammad) from thy Lord is certain to increase the contumacy and disbelief of many of them.
But grieve not for the disbelieving folk...
We have made a covenant of old with the Children of Israel and We sent unto them messengers.
As often as a messenger came unto them with that which their souls desired not (they became
rebellious). Some (of them) they denied and some they slew....
The Messiah, son of Mary, was no other than a messenger, messengers (the like of whom) had
passed away before him...
Thus, in Islam, Jesus, Moses and other Old Testament prophets, are understood to be simply the
precursors of the Prophet Muhammad, who, to Muslims, is the last and “seal” of the Prophets.
Some Christians may think that Muslims believe in “another, different God,” because the God they call
upon is addressed as “Allah.” But Allah is simply the generic Arabic term for God, and is, in fact, also
used to this day by Arab, Malay, and Indonesian Christians. Strange or incongruous-sounding it may be
to unfamiliar ears, Allah’s having a Son in Jesus Kristos is a correct theological confession for the
Indonesian Christian. It can be quite disconcerting, at first, for a visiting Filipino Christian to attend a
Sunday church service in Jakarta and find that all the Indonesian Christians pray to “Allah”. In Malaysia,
however, the Malay Muslims, who form the majority of the population, tend to claim that only they can
use Allah as the name for God, and insist that the Malay Christians use the indigenous term “Tuan”
[Lord].
In passing, it might be said that there is a need for a soul-searching review of events in Philippine
history, especially in the relations between Muslims and Christians. With the benefit of historical
hindsight, it can now be seen that the Mindanao and Palawan Muslims, as well as the animistic peoples
in various places in the interior of Luzon and Mindanao, are the kind of Filipinos they are today, because
they had never surrendered to Spanish rule, refusing to trade in their traditional freedom for the
“blessings” of “civilization” and “christianization,” which the conquerors employed in keeping under
subjection those groups that they had “pacified.” Stoutly maintaining their respective ethnic cultures
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and proud traditions, they had kept up the spirit of freedom and independence, which all Filipino groups
had enjoyed prior to the 16th century. Consequently, in cultural spirit, they seem to have retained, to a
greater ingredient than the rest of Filipinos those elements which characterize the wider common
culture of insular Southeast Asia.8
Though it lies beyond the scope of this present volume, it should also be stated that beginning the
1970’s, some UCCP leaders, particularly in Mindanao, in concert with some leaders of other Churches in
the National Council of Churches in the Philippines, have participated in attempts to establish closer
relations with Muslims, as in the program called “Duyog Ramadan,” held during the Muslims’. month of
Ramadan which is equivalent to the Jewish “month of atonement.”
Excursus: Early Christian-Muslim Relations
In the light of the particular history of confrontation in the Philippines between Christianity and Islam —
which is a legacy of the Spanish conquest, it should be said that Christian-Muslim relations in the Eastern
Mediterranean were generally cordial and peaceful until the advent of the Crusades.
In the first 75 years of Islamic expansion, Christians in Arab-subjugated territories generally welcomed
the new conquerors from the desert.9 In fact, in areas controlled by the authoritarian rule of Byzantium,
the Christian minority groups hailed the Arabs as liberators from the persecuting policy of the Byzantine
emperors.
Although the Prophet Muhammad may have considered Jews and Christians as having generally failed to
submit themselves to the will of Allah,” and therefore were not “muslims” who yield themselves
completely to God’s will, he nevertheless affirmed them to be God’s people. In the Qur’an, he exhorts
his followers to deal gently with the “People of the Book” [i.e., Jews, Christians, and Sabaeans].10 Thus,
the Muslim conquerors treated their Christian subjects incomparably much better than the way the
Christian Byzantine emperors and later also the Latin Crusaders treated the Jews. But since Jews and
Christians were obviously not members of the Islamic household of faith [zimma], nor should be judged
or be made to conform to Qur’anic law, the Muslim rulers set them apart as separate semi-autonomous
“nations,” under their respective laws, within the expanding Islamic empire. Called dhimmis [in Persian,
zimmis], meaning “People of the Covenant or Obligation,”11 the Christians were classified as “protected
peoples” under the aegis of the Dar al-Islam, the “House of Islam.” The Christians were governed by
their own bishops and metropolitans, who served as quasi-government officials vis-a-vis their Islamic
overlords.
Under this status, Christians and Jews were guaranteed freedom of worship. The only obligation initially
asked of them was the payment of the jizya, or head tax, which was obligatory for all conquered
peoples. This was because it was considered unjust to force them to tight Islam’s wars since they were
not Muslims. Instead, the Christians were required, in return for the protection accorded them, to each
contribute a fixed sum, the jizya, to support a Muslim soldier to fight on their behalf.12
Indeed, Christian minority groups like the Jacobites and the Nestorians, who suffered from the
persecuting policy of the Byzantine Orthodox emperors, warmly received the Arab Muslim conquerors
from the desert. As Michael the Syrian, Jacobite Patriarch of Antioch (1166-1199), would later put it,
God “raised from the south the Children of Ishmael, to deliver us from the hands of the Romans
[Byzantines].”13 Abu Salih, an “Armenian” Christian, writing early in the 13th century, echoes with his
declaration that by the grace of God, the “Hanifite” [Arab] nation came to humble the Romans, and
“thus the Jacobite Christians were freed from the tyranny [of the Romans.]”14 The Chronicle of Seert, a
Nestorian Christian document written between the 9th and 13th centuries, would affirm that the
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Muslim Arabs “treated the [Nestorians] well; affairs prospered by the grace of God; and the hearts of
Christians rejoiced over the rule of the Arabs (may God strengthen it and let it prosper).”15
The friendly relations between Christians and Muslims in the eastern Mediterranean and in
Mesopotamia in these early years is reflected in a letter of Mar Isho-yahb III (650-660), the Nestorian
Patriarch-Catholicos of Seleucia-Ctesiphon in Mesopotamia, to a brother prelate, Mar Shimun, the
Metropolitan of Rewardesir in Persia, which reads in part: “The Arabs to whom God has given at this
time the government of the world ... do not persecute the Christian religion. Indeed they favour it,
honour our priests and the saints of the Lord and confer benefits on churches and monasteries.”16
Indeed, the first Omayyad Caliphs of Damascus, namely, Muawiya (661-680) and his son and immediate
successor Yazid I (680-683), were most tolerant towards their Christian subjects. Muawiya himself had
married a Christian woman, an Arab Jacobite, probably of the Banu Ghassan tribe, who was the mother
of Caliph Yazid I. The Muslim governor Khalid bin Abd-Allah Qasri, whose own mother was likewise a
Christian, is also said to have regarded his Christian subjects with positive affection.17 The Muslim Arab
rulers at this time recognized the superior learning of Christian scholars, especially in the fields of
medicine, philosophy, and astronomy. During the reigns of the Caliphs Al-Mansur (754-775) and Harun
al-Rashid (786-809), almost all who held offices of learning at their respective courts were Christian
scholars.18
Even as late as the first half of the 11th century, Mar Eliyya, Nestorian Metropolitan of Nisibis (10081049) could still write:
What we believe concerning the Muslims is that their obedience and love impresses us more
than the obedience of people of all other religions and kingdoms that are opposed to us,
whether we are in their land or not, and whether they treat as well or not. And that is because
the Muslims regard it as a matter of religion and duty to protect us, and to treat us well. And
whosoever of them oppresses us, their Master, i.e., their Prophet will be his adversary on the
day of resurrection. And their law approves of us and distinguishes us from the people of other
religions, whether Magians or Hindus or Sabians or the others who are opposed to us.... It is
clear also that the Muslims, when they have oppressed us and done us wrong, and then have
turned to their law, find that it does not approve of their harming and oppressing us; but people
of other religions, when they honour us and do us good, and turn to their law, find that it does
not praise them for this. So the wrong doing of the Muslims towards us, and their enmity
against us, and their confession that in treating us thus they are acting contrary to their law, is
better for us than the good treatment of others who confess that it is contrary to their law to
treat us well.19
In fact, it was not until the Crusades – a historical development, which from an objective point of view
was really a European political invasion of Palestine, fired by (and in most cases, on the pretext of)
religious reasons, — and especially after the rise to power of the non-Arab Mameluke rulers of Egypt,
that hostility arose between Christians and Muslims. The Portuguese and Spaniards brought their antiMuslim “crusading spirit” to Asia, and the latter introduced it to the Philippines.
The Spanish animosity to Islam is understandable in that of all Europeans, it was the Spaniards who had
struggled the longest against Islam — and this in their own homeland itself. Spanish ethnic identity was
shaped by a confrontation against the invading African Muslim Moors [hence, Spanish Moros], which
lasted for nearly eight centuries from A.D. 711 to 1492, when Christian Spain conquered the last
Moorish kingdom of Granada.
It is interesting to note that in 1605, when Muslim Tausogs attacked the newly Christianized people of
Leyte for allowing themselves to be used as instruments for the Spaniards’ colonial objectives, both
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groups sealed their peace pact by reverting to an indigenous, pre-Islamic and pre-Christian, and
therefore traditionally Filipino ceremony — the blood compact. But scarcely had the Tausogs left, when
the Spaniards returned to Leyte and promptly forced the local people back to subjection to Spanish rule.
What followed thereafter Filipinos know to be the sad history of religious animosity in their country,
which all truly concerned Filipinos know must come to an end, the sooner the better.

The Educational Thrust of the Maranaw Mission
It was the mission founder Dr. Frank C. Laubach who set the course for the Maranaw Mission. In an
entry in his personal diary for January 20, 1930, he wrote:
Living in the atmosphere of Islam is proving — thus far — a tremendous spiritual stimulus. I have
no more intention of giving up Christianity and becoming a Muslim than I had twenty years ago,
but I find myself richer for the Islamic experience of God.
Islam stresses the will of God. It is supreme. And submission is the first and last duty of man.
Submission is exactly what I have been needing in my Christian life. Although I have been a
minister and a missionary for fifteen years, I have not lived all day, every day, in minute-byminute effort to follow the will of God.20
It is then not surprising that Laubach came to the realization that his task was not the conversion of the
Maranaws to Christianity, but to help the Maranaws — as his Christian duty to find the more abundant
life, i.e., life in its fullness (John 10:10), the purpose for which Jesus came into this world.
Even in the 1930’s, Laubach’s main thrust in the Maranaw Mission had been in the area of education,
particularly in introducing literacy to the largely illiterate people around the lake. Under his successors,
the Rev. and Mrs. David L. Hamm, this emphasis continued, mainly because it seemed that this was the
only way in which the mission would be favorably received by the Muslim Maranaws. Laubach’s thought
of opening a college for Maranaw youth had not materialized, because at that time there were not
enough who qualified for collegiate studies,21 But in 1941, just before the outbreak of World War II, Dr.
Laubach had opened the Madrasa High School.
As the Laubachs were unable to return after World War II,22 the Maranaw Mission was continued after
the war by another American Board couple, the Hamms. In 1946, some Maranaw leaders approached
the Rev. Hamm, Mr. Rufino de los Santos, and other leaders of the United Evangelical Church in
Dansalan, to ask the American Board to resume Laubach’s highly-esteemed educational work. When the
Laubachs came for a brief visit to Dansalan in 1947, plans were immediately laid down for the opening
of a school supported by the American Board.
After the establishment of the UCCP in 1948, the responsibility for carrying the plan was given to the
UCCP Lanao Advisory Committee, composed of Bishop Proculo A. Rodriguez; the Rev. Cirilo del Carmen,
Sr., then moderator of the Northern Mindanao Annual Conference; the Rev. David L. Hamm; and two
Presbyterian missionaries, the Rev. David Martin, of Cebu City, and the Rev. Dr. Henry Little, Jr., of
Manila.23
In his diary entry for January 3, 1930, Dr. Laubach had written that he had resolved “to be wide open
toward people and their need, as I am toward God. Windows open outward as well as upward! And
especially windows open downward where people need most!”24 Guided by this same spirit, the Lanao
Advisory Committee envisaged the establishment of an institution with a service-oriented community
program. The Committee soon focused on the idea of a teacher-training school, with the aim of “raising
the total educational level around [Lake Lanao] by helping to train teachers.”25
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Thus, the needs of the Lanao lake area served as the most important consideration in planning the
school. As the Rev. Lloyd Van Vactor, a later American Board missionary in Marawi City, would
subsequently put it:
A junior college was decided upon because of the presence in Dansalan of Lanao High school. It
seemed logical to make available a junior college in which graduates of the local high school,
particularly the female graduates, could continue post-secondary studies. In 1950 very few
Maranao parents were willing to permit their young daughters to leave the security of their
home to go elsewhere for additional studies. Therefore, a local junior college seemed very
appropriate.26
It was, therefore, not surprising that the Maranaw Mission soon became embodied in the Dansalan
Junior College, which was established in 1950 as the first institution offering collegiate studies in the
region around Lake Lanao. More of this mission would be said in a subsequent section of this chapter.

The Bilaan Mission
On the other hand, the Bilaan Mission, along the then forest-fringed shores and the interior regions
around Saranggani Bay, was the first missionary enterprise of the Philippine Board of Missions in 1950.
The roots of this mission date back to two developments a few years earlier on. Sometime before World
War II, two men from the north had settled in Bilaan country and married Bilaan women. One of these
was a Bicolano named Policarpo Millona, and the other was Simplicio Antohado, who settled in K’tulag
and on his own began to evangelize some of his neighbors. Soon after the end of the war, Pastor Pelagio
Namocatcat, an evangelist of the United Evangelical Church, on his own also started evangelizing Bilaans
in the area of Dadiangas. Hearing of Namocatcat’s work, Antohado invited the latter to come to K’tulag
and baptize the Bilaan converts there. Namocatcat then reported the matter to Dr. Leonardo G. Dia,
Moderator General of the United Evangelical Church. Dia and Mr. Donald Smith, son of the Rev. Stephen
L. Smith, came to Bilaan country at the end of 1946. Having heard of the presence of a fellow Bicolano in
the person of Millona, Dia in the company of Smith sought out the former, who in turn took them to his
homestead in Olosuyan.
Meanwhile, three Bilaan young boys named Conrado Talino, Mayang Lantingan, and one Mikoy had
gone to study elementary school at Glan, and to maintain themselves had lived as helpers in the homes
of members of the Christian and Missionary Alliance Church. These Bilaan youths would later become
useful assistants in the Bilaan Mission.27
As a result of his visit, Dr. Dia persuaded the Cotabato District Conference to take on the Bilaan Mission
as its own home mission. This was the start of one of the most successful home missions of the UCCP.28
At the time of union in 1948, the Bilaan Mission was the fastest-growing UCCP home mission. Aside
from evangelism, there was literacy education, with Pastor Pelagio Namocatcat as supervisor, and
Messrs. Emilio J. Juson, Policarpo Millona, and Mayang Lantingan as teachers. By 1950 there already
existed a Christian community of nearly 1,000 converts among the 7,000 to 14,000 Bilaans in the area.29
At that time, about one-third of the population of Glan, Cotabato were Bilaans.30 By 1954, the number
of Bilaan converts had risen to 1,500 in some seven organized churches and congregations.31
The most important programs of the mission included an annual mobile clinic, assistance to the Bilaans
in securing from the Bureau of Lands titles to their ancestral lands, and the protection of their rights
against unscrupulous individuals or parties seeking to acquire these same lands,32 by any means,
whether fair or foul.
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The Highland Mission
Of the UCCP’s two inherited missions in northern Luzon, the earlier, and by 1948 the more developed by
far of the two, was the Highland Mission which the United Brethren had started among the peoples of
Abra and the Mountain Province.
The work in the Highland Mission began as early as 1906, when United Brethren missionaries started a
mission among the Tingguians of Abra and the Igorots of Lepanto. Then in 1911 the beginnings were
made which led to the organization about 1919 of the Evangelical Church of Baguio. In 1912 the United
Brethren Annual Conference had established the Timpuyog Misionera Filipina [“Philippine Missionary
Society”], to initiate and support missionary efforts in unevangelized areas, particularly in Mountain
Province. Filipino missionaries were sent to Benguet in 1915, Ifugao shortly afterwards, and Kalinga in
1919. Within the organizational umbrella of the Timpuyog Misionera, there was organized in 1922 the
Women’s Missionary Association [Ti Timpuyog Misionera dagiti Babbai], with a deaconess, Mrs. Donata
Dumuk Aguila (wife of the future La Union provincial governor Mr. Doroteo Aguila in 1947-1950), as the
first, long-time president.33 It was this women’s association which in later years would serve as the chief
support for missions in the area.
From 1929 to 1943, this part of the Mountain Province lay within the jurisdiction of the Northern Luzon
District Conference of the United Evangelical church, thereafter forming part of the San Fernando North
District Conference of the Evangelical Church in the Philippines. Under the UCCP, this mission fell within
the jurisdiction of the North Central Luzon Annual Conference.
In 1946 work in this area was resumed as a joint mission project of the Women’s Missionary Association
of the San Fernando North District Conference and the Department of World Missions of the Evangelical
United Brethren Church. By this time, this mountain mission had expanded to encompass not only the
Tingguians and the Igorots, but also the Kalingas and Ifugaos, of Mountain Province. At that time, the
chief source of local support for the Highland Mission was the United Church of Manila, which was the
strongest local congregation of the Evangelical Church in the Philippines.34
The mission concentrated on evangelism, education and medical work. Two high schools, namely, the
Kalinga Academy at Lubuagan, Kalinga; and the Ifugao Academy at Kiangan, Ifugao, were operated with
EUB Board support. Another two, namely, the Tabuk Christian Institute at Tabuk, Kalinga; and Benguet
Christian Academy were started and maintained entirely by the San Fernando North District
Conference.35
Since 1948, there had been three dispensaries in the Highland Mission Conference, found at Kiangan,
Ifugao; and at Lubuagan and Tabuk, Kalinga. In 1952 a fourth one was added at Mayoyao, in Ifugao. The
following year, the EUB Bethany Hospital at San Fernando, La Union, added a fifth dispensary at
Kabayan, Benguet.36 Many EUB missionaries worked in this area, but the one who stayed the longest
was Miss Lottie M. Spessard, R.N., who had first come to the Philippines in 1924.
By 1952, the mission had so grown that the 3rd UCCP General Assembly that year separated it from the
North Central Luzon Annual Conference as a new “special conference” called the Highland Mission
Conference.

The Apayao Mission
At the time of union in 1948, the Apayao Mission was being carried on as a project of the Laoag District
Conference of The Evangelical Church in the Philippines, with the assistance of the United Christian
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Missionary Society of the Disciples.37 Among the church workers who would distinguish themselves for
faithfulness in the next quarter of a century following World War II, mention might be made of Pastor
Fenandico Molina, in lowland Apayao, and Pastor Graciano Cafirma, in Calanasan and Kabugao, both of
whom began serving in 1946.38 They and their colleagues had received their training from either the
Vigan Training School or Northern Christian College. They were responsible for the rapid growth of the
Apayao mission churches in the postwar period, particularly during the biennium 1948-1950.
Except for a small corner in the northeast along the lower banks of AbuIug River, the territory of the
Apayao Mission, which encompasses the northern half of what is now Kalinga-Apayao Province, is all
mountainous territory. There were no roads at the time, and only much later would three motor
approaches be made into the territory — southward from Claveria and Abulug in Cagayan, and eastward
from Solsona in llocos Norte towards the mining area of Namaltugan. Unlike the Tingguians, Kalingas,
Bontocs and lfugaos, the Isnegs of highland Apayao did not have rice terraces and practiced kaingin in
farming, upland rice and root crops being the staple food.
Up to 1950, government services largely existed only in the form of the public school system, which,
however, did not go beyond elementary school. Aside from the school, the people knew the
government only through tax collection, police action, malaria control, and rural health service. But
because of the difficulty of the terrain, health service was scanty at best. Even at the end of the 1960’s,
malaria control teams visited the communities in the area only once or twice a year. Moreover, the
government sanitary inspector often was not able to reach the remote barrios in his area of
responsibility even three years after his appointment.39
It was for these above reasons that the UCCP established in Kabugao in 1948 a high school called the
Apayao Christian Academy, and later also the Kabugao UCCP Clinic.
The creation of the Highland Mission Conference as a special conference in 1953 encouraged the
Northwest Luzon Annual Conference the following year to recommend that their Apayao work be
created as a separate Apayao Mission Conference, this being subsequently approved at the 4th General
Assembly at Los Baños, Laguna on May 17-23, 1954.40

Other Home Missions
In 1948 several UCCP Annual Conferences also were involved in some sort of “home mission” or
another. It only needs to be recalled, as already mentioned in an earlier chapter of this volume, that in
southern Luzon, the Mindoro Annual Conference as early as 1948 had a mission to the Mangyans of
Mindoro, while the Bicol Annual Conference also conducted its own work among the Aetas or Negritos
in Camarines Sur.41 On the other hand, the Central Luzon Annual Conference would soon likewise start
another new mission to the Igorots in northern Pangasinan.42
In Mindanao also, the Southern Mindanao Annual Conference had a mission to the Bagobos in Malita,
Davao with the Rev. Exequiel A. Flores, Sr. (d. 1971), pastor of Malita UCCP, as evangelist. In Zamboanga,
the Northern Mindanao Annual Conference also carried on its own mission to the Subanons in the
provinces of Misamis Occidental and Zamboanga, with the Rev. Ambrosio Torres and Mr. Donato
Capulong as the local missionaries.
The East Mindanao Annual Conference would also soon begin a new special mission to recently arrived
migrant settlers in San Miguel, Tago, Surigao, and to the Manobos in Kibawe, Bukicinon.43

The Manobo Mission in Cotabato
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Of special interest among the conference home missions at this time was the Manobo Mission in
Cotabato, which was to become one of the most successful UCCP missions during the first quarter
century of its existence.
In the 1930’s, the Rev. Henry Wesley Edmonds, a Christian and Missionary Alliance missionary, had gone
on an itinerant preaching ministry among the Manobos of north Cotabato. He led a number of them to
Christian conversion and baptism, but the outbreak of World War II prevented him or his colleagues in
doing follow-up work.44
In 1946 and 1947, the Rev. Manuel Villanueva, then moderator of the Cotabato Annual Conference,
organized relief services among the Manobos and held evangelistic meetings in their villages. The Rev.
Samaon Bangcas, who as a child saw Moderator Villanueva, would later recall that the latter would ask
the children to queue up, and personally distributed to them clothing, shoes, canned goods, powdered
toothpaste, etc., given as relief goods by Churches in the United States.45 Villanueva also held
evangelistic meetings in the Manobo villages, and in a two-year period reportedly baptized over 500
converts. But as in Edmonds’ time, no organized follow-up could be made of these beginnings.
Inspired by the success of the Bilaan work, the Cotabato Annual Conference in 1951 resumed mission
among the Manobos in the vicinity of Midsayap in north Cotabato.46 The home missionary assigned was
Pastor Daniel Padura, who soon organized the newly baptized Manobos of barrio Barongis in Libungan
into a congregation. The Barongis UCCP was thus the first Manobo church in the Cotabato Annual
Conference.47 After his ordination, the Rev. Padura subsequently served as the first pastor of Barongis.
The church of Midsayap, whose pastor in 1948-1950 was the Rev. Diosdado G. Magdamo, took a special
interest in this nascent Manobo mission. Magdamo himself served as overseer of the Libungan mission,
especially after he became pastor of Libungan UCCP in 1953-1954, following his studies at Hartford
Seminary Foundation in Hartford, Connecticut, U.S.A., and even more so after he became Moderator of
the Cotabato Annual Conference in 1954-1959.
At that time, however, all these various efforts were carried on through local or conference initiative,
without correlation or guidance according to a general plan. Thus, before long, it was felt that there
should be organized a central agency of the UCCP to coordinate all their various mission and evangelistic
programs. The result, as will soon be discussed in greater detail, was the creation of the Philippine Board
of Missions.

New Thrust in Conference Missions
By 1954 some concerted effort was exerted to promote the work of conference home missions. The
existing conference home missions at that time were the Igorot Work in Pangasinan, the Negrito Work
in Camarines Sur, the Mangyan Work in Mindoro, the Subanon Work in Zamboanga del Norte, and the
Manobo Work in Cotabato.
Inspired by the Church’s new thrust in mission, the Mindanao Area Council, which already had work
among the Bilaans, the Manobos, and the Subanons, set up in 1954 a special committee to make a
careful study of mission possibilities among other animistic peoples in Mindanao.”
In northern Luzon, a new conference mission, in addition to that in Balungao, had also been started in
1953 among the animists in Nuso Grande in the mountains of Pangasinan, some 22 kilometers from San
Nicolas. The beginnings there were made by a zealous UCCP church elder, Mr. Edilberto Tamondong, a
public school teacher assigned to Nuso Grande. By the end of 1954, some 150 “Igorots” had been
baptized, led by a Kalasan chieftain which UCCP mission records identify as “Chief McCoy.” Reflecting
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the simple faith characteristic of new Christians, but also amusingly indicating their new selfunderstanding, Chief McCoy reportedly said immediately after his baptism: “We are no longer lgorots.
We are now Christians.”49
In any case, these conversions in 1954 would prove instrumental in later leading to new UCCP work
among the Kalasan people in Pangasinan and Nueva Vizcaya.

The Philippine Board of Missions
By 1950, it was felt that the changing political climate marked by the increasing momentum of decolonization in Asia and Africa, the concomitant movement toward self-government for indigenous
national Churches, and the great opportunities for mission in Southeast Asia presented to such a new
national Church as the UCCP a missionary challenge that it could not ignore.50 It was the growing
conviction that it was about time that the new national Churches, the former subjects of mission from
the older Churches in the West, should now be mission-sending Churches themselves.
There had been Filipino Protestant missionaries overseas even before World War II. The first were both
Presbyterians, namely, the Rev. Simeon Ygloria (1884-1922) and the Rev. Pedro F. Royola. A native of
Lucban, Tayabas, Ygloria was a Philippine Constabulary non-commissioned officer when he was
converted in 1906 and joined the Silliman Student Church. He had an uncanny ability for languages, and
could speak Tagalog, Cebuano, Ilonggo, Bicol, Ilocano, Spanish, English, and later also Portuguese,
Japanese, and Hawaiian Kanaka. While a senior student at Union Theological Seminary in Manila, he
heard of a call for an evangelist among the tens of thousands of Filipino sugar plantation workers in
Hawaii. Upon ordination in 1913, Ygloria was sent to Honolulu. With his linguistic skills, Ygloria easily
made many connections among the various plantation workers in that U.S. territory. It was his custom
to meet at the pier every arriving vessel carrying Filipino workers. Though his congregations were
frequently moving, in 1916 he organized a Filipino church in Ewa, with initially 149 members. Overworked, Ygloria’s health rapidly deteriorated, and he died in 1922.51
Pedro Royola, who had also studied at Union Theological Seminary, followed Ygloria to Hawaii in 1916
after ordination by the Cebu Presbytery in 1914 and brief pastoral service in Bohol and Negros Oriental.
As noted in an earlier chapter, Royola labored eight years among Filipino plantation workers in Hawaii
and afterwards moved to the U.S. mainland. He was responsible for organizing in 1926 the Filipino
Presbyterian Church in Salinas, California, which he served as its first pastor,52 returning to the
Philippines in 1929, to succeed the Rev Angel C. Sotto as pastor of the Cagayan Evangelical Church in
Cagayan, Misamis Oriental for six years until 1935. Royola therefter served in southern Luzon, and his
last pastoral assignment prior to retirement was in the Dumaguete City UCCP, which he served from
1950 to 1955.
By 1925, more than a dozen Filipino missionaries, both men and women, were serving in various foreign
fields, including Hawaii, Penang (now part of Malaysia, but at that time of the British Straits
Settlements), and Java. These included the nurses Miss Genara Manongdo and Miss Saturnina
Sobrepeña, both of Caba, La Union; and Miss Candida Kagayat and Miss Isabel Mina, both of Laoag.53
Even in those early years, there was no lack of Filipino young men and women, who dreamed of serving
as missionaries abroad. While a student at Union Theological Seminary, Proculo A. Rodriguez had
written: “I am casting longing eyes toward China.” Within a few years, he visited China and “made a
deep impression before large numbers of students in several Chinese cities.”54 Thus, very early on in the
life of the Churches which later merged to form the UCCP, there had been young men and women who
were most zealous for missions.
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Creation of the Philippine Board of Missions
The UCCP’s response to the call for missions was its creation of the Philippine Board of Missions during
its 2nd General Assembly at Manila in 1950. As the Rev. Joseph L. Smith, then UCCP General Secretary,
put it in his report to that General Assembly:
Time will not permit a complete enumeration of the missionary opportunities that challenge our
Church — that wait upon our vision and consecration. We must marshal our resources and as
we do so we may be assured that the Churches in America will continue, with every growing
interest to work with us in our common task of world missions. Our next step is to set up a
Board of Missions, and to provide for a superintendent or a secretary to promote and to
supervise the work of the Board.55
At its inception, the immediate purpose of the Board was to oversee the various “home missions” of the
UCCP,56 but as will soon be seen, by the next General Assembly in 1952, “foreign missions” would rise to
equal importance among its concerns. The Board continued to be known by the above name until 1958,
when it was simply known as the “Department of Missions” of the UCCP.57
The Philippine Board of Missions was intended to be the central agency for coordinating all the home
missions, conference missions, special missions, and foreign missions of the Church. The Board also
served as trustee of the financial subsidies granted by cooperating U.S. Boards to such UCCP-related
schools as the Ifugao Academy, the Kalinga Academy, the Apayao Christian Academy, and the Dansalan
Junior College.58
Initially, the Philippine Board of Missions was composed of 22 members,59 though for greater efficiency,
the membership in 1952 was reduced by about, half to a number between 8 to 12.60 The first chairman
of the Philippine Board was Bishop Leonardo G. Dia, who served until 1954, when he was succeeded by
the Rev. Stephen L. Smith.
When the Board was created in 1950, the UCCP General Assembly recognized the “immediate” need for
“joining hands with the Chinese United Evangelical Church in Manila in carrying the Gospel to Chinese
scattered throughout the Philippines.”61 Thus, under the Board, there was also created a Sub-Committee
on Chinese Work, with three Chinese members, headed by the Rev. George S.C. Chua, as vice chair of
the Philippine Board of Missions; two Filipino Members, namely, Bishop Cipriano Navarro and Bishop
Enrique C. Sobrepeña; and two American members, namely, the Rev. Stephen L. Smith and Mrs. Myron
E. Torry.62
In the early years, the budget of the Philippine Board of Missions was largely raised from the
contributions of the four strongest local churches of the UCCP, namely, Cosmopolitan Church,
Ellinwood-Malate Church, Silliman University Church, and the United Church of Manila.63 In 1952, the
General Assembly voted that for the next three years, each Annual Conference should contribute to the
Philippine Board of Missions an annual quota based on membership, sufficient to raise the annual goal
of P 6,000.00.

Initial Work of the Philippine Board of Missions
The first task of the Philippine Board of Missions was to serve as a coordinating body for the various
UCCP “home missions” to non-Christian peoples and migrant settlers. The first few years after 1950
witnessed the turning over of these various missions to the care of the Philippine Board. Indeed, as soon
as the Board was organized, its so-called “Southern Mindanao Committee” immediately took
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responsibility over the Bilaan Mission. As early as 1950 the American Board of Commissioners for
Foreign Missions (now the United Church Board for World Ministries of the United Church of Christ in
the U.S.A.) had expressed its desire also to hand over completely to the UCCP the Maranaw mission in
Lanao. As will be seen shortly, this turn-over was consummated in 1954.
Beginning 1953 also, the process began of completely handing over to the UCCP the Highland and
Apayao missions, which heretofore had been partially carried on by the Evangelical United Brethren
Board and the Disciples’ United Christian Missionary Society, respectively.64 The turn-over was fully
effected within the next two years.

Educational Work of the Maranaw Mission
Dansalan Junior College opened with 28 students in June, 1950. The director was none other than Mr.
Rufino de los Santos, a graduate of the University of the Philippines and Silliman University, who had
been principal of the Lanao High School and up to June, 1950 also of the Woodrow Wilson Junior College
in Iligan.65
Not long after it opened in 1950, Dansalan Junior College had a complete secondary school curriculum
and two years of collegiate studies. By 1954, Dansalan Junior College had 130 students, with 32 Christian
and 65 Muslim students in the high school department; and 16 Christians and 17 Muslims in the
collegiate department. Interestingly enough, though there was only one Maranaw Muslim woman in the
first class in 1950, the number rose to 14 out of a total 130 students in 1954. The opening to Muslim
women of the benefits of modern education was an innovation in Maranaw society.66 By the schoolyear
1969-1970, women had consistently outnumbered men in the student body of Dansalan Junior
College.67
The opening of Dansalan Junior College in 1950 also encouraged other entities to set up similar
institutions. Thus, in 1951 the local Catholic parish set up St. Mary’s High School, though it lasted only
until 1972, and, moreover, functioned solely as a parochial school to serve Catholic youths. In 1955 also,
a group of prominent Muslims led by ex-Senator Domocao Alonto transformed the pre-war madrasa
school into a regular secondary school, called the Kamilol Islam Institute (later renamed the Jamiatul
Philippine Al-Islamia).
Until the establishment of Mindanao State University in 1961, Dansalan Junior College was the only
school of distinction in the province of Lanao. As a school run by Christian auspices, the college was
conducted primarily to provide Maranaws “a good education permeated by distinctly Christian ideals.”
Its effectiveness in the attainment of its purpose may be seen in the fact that from 1952 to 1958,
Maranaw students constituted close to 78% in the enrolment of the college from year to year, the figure
rising to an average of 91% from 1959 to 1965.68
Its “educational evangelism,” however, by necessity had to be “indirect,” and only very few Muslim
Maranaws would eventually be converted to Christianity, and this entirely of their own volition. Despite
the extreme paucity of conversions from Islam, the Maranaw Mission was rightly credited for
successfully “neutralizing the bitter opposition of Lanao [Muslims] towards Christianity.”69 Some of the
school’s best Christian students from UCCP churches in Lanao also subsequently became ordained
ministers and other church workers in what is now the Lanao Annual Conference.
In 1951 the Philippine Board of Missions agreed to administer the Maranaw mission, as a joint project
with the American Board. But in view of the Maranaws’ high regard for American missionaries and at
the suggestion of Bishop Rodriguez, it was stipulated that American missionaries, particularly the Rev.
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and Mrs. David L. Hamm, should continue to carry on the work, until such time as when the UCCP was
able to assume full responsibility over it.70

Progress in the Bilaan Mission
In the Philippine Board of Mission, the direct supervision of the Bilaan work was the responsibility of the
Board’s “Bilaan Advisory Committee,” which by 1954 would be renamed the “Southern Mindanao
Committee.”
By 1952 the Bilaan Mission from its center at Lun near the eastern shore of Saranggani Bay had
expanded to Buayan and barrio Pananggalon [in Bilaan, Fanggalan] in Glan.71 This expansion was part of
UCCP growth in south Cotabato, which by 1953 also saw the beginning of new work among Visayan
settlers in Lagao near Dadiangas. By this time, the Bilaan Mission had some seven organized churches,
with a total of about 1,500 members.72
The Bilaan Mission was specially significant in that, in contrast to other UCCP home missions, it was
supported from the beginning entirely by Philippine funds. All the others, such as the Highland Mission,
the Apayao Mission, the Lanao Program, and the various Conference missions — as well as the lgorot
work in Pangasinan, the Negrito work in Camarines Sur, the Mangyan work in Mindoro, the Subanon
work in Zamboanga, the Manobo work in Barungis, Cotabato, and the Manobo work in eastern
Mindanao — were at that time all supported wholely by board grants from the United States.73

Medical Work Among the Bilaans
Beginning 1952, mobile clinics were annually conducted in the Bilaan Mission by visiting teams of
doctors and nurses, connected with one or the other of the various hospitals related to the UCCP. The
second team, which came in January, 1953 was composed of the American Board missionaries Dr. Lora
G. Dyer, M.D. and Miss Emma Noreen, R.N., and Miss Socorro Ayala, R.N. With them came Bishop
Leonardo G. Dia, then secretary of the Philippine Board of Missions, and the Rev. Rodney A. Sundberg,
another member of that Board.74 The 1953 clinic at Lun lasted a week, Dr. Dyer and the two nurses
treating over 1,000 cases.75
The annual clinics were so “spectacularly successful” that in 1954, a permanent Bilaan Dispensary was
established at Lun, with Miss Ayala herself volunteering as the first resident missionary nurse.76 A
Christian businessman of Davao City, Dr. Antonio SyCip, pledged to supply P 100 a month for the
medical needs of the mission, while Dra. Josefa M. Ilano, chair of the Medical Committee of the General
Assembly secured donations for the necessary equipment and supplies.77 At first the clinic was a
thatched “mission house” of light materials near the beach, but within a few years it was housed in a
building with a concrete floor.78 Years later, Miss Ayala would be succeeded by another missionary
nurse, Mrs. Beatrice Peñaranda.79

The First UCCP Regular Missionaries
In 1954, the Bilaan Mission was placed on firmer footing when a young married couple, the Rev. and
Mrs. Lorenzo C. Genotiva, both fresh graduates of the Silliman College of Theology, volunteered for the
mission, and were duly appointed by the Philippine Board of Missions with a salary of P 150 (575) a
month. The main mission station was fixed at Lun, which was then a barrio of Glan, Cotabato. Aside
from the Genotivas, the other Bilaan Mission workers at that time included Policarpo Millona with a
salary of P 50 a month, and Mayang Lantingan and Conrado Talino with salaries of P 25 each.80 Genotiva
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and his wife [nee Estrella Rabe] were commissioned during the 4th General Assembly in Los Baños,
Laguna in May, 1954, and arrived in Lun on July 13, 1954.81 For the first eight months, they lived in a
bamboo house, with thatched roof, and split bamboo for beds.
As a suitable mission property where the Genotiva residence might be built, the UCCP General Assembly
acquired from Mr. Millona a 3-hectare piece of land in Lun in exchange for P 700 fishing cooperative
capital, which he had spent on an unsuccessful venture.82 On this property, the Bilaan Christians erected
a dispensary and residence for Nurse Miss Socorro Ayala. In 1955, a second mission house was
constructed as a residence for the Genotivas, according to plans drafted by Engr. Gregorio Amistoso on
the basis of a draft by Mr. Guy Thelin.83
With the coming of the Genotivas, several outstations were established from Lun. These included
Olosuyan (where a folk school was subsequently established), K’tulag, Kwangkalon, Fanggalon, and
Asfang, which was far into the interior. Later, the mission also extended from Suyan to Kinam.
With the Genotivas’ arrival, a regular mission program also soon began to take shape. At that time,
social and living conditions in Bilaan country could perhaps be described as nothing but desperate and
dismal. Disease, superstition and abject poverty prevailed. For years, the Bilaans had been abused by
their Muslim and Christian neighbors, whom they regarded as superior to themselves. They thought that
their Christian neighbors, generally recent settlers from the Visayas and Luzon whom they called
“Bsaya” [i.e., Bisaya] had a very advanced culture, and they imitated Bsaya ways to excess, particularly
the latter’s vices like gambling and drunkenness. But these Bsaya neighbors, whom they thought would
led them to a higher plane of living, only generally abused their friendship, and through trickery and
deceit, often succeeded in depriving them of their choice portions of land.84 As a result, many Bilaans
became virtual vassals of their Muslim and Bsaya neighbors. The Bilaans were also betrayed by local
government officials, who passed no local legislations for their welfare, because “they were Bilaans,
anyway.”85
More than these, the Bilaans needed to have their values undergirded by a just and righteous
perspective. Genotiva would later tell of a Bilaan named Gnanda, from K’tulag, who one day came to
Genotiva for medical treatment. The man complained that he continually coughed, was losing weight,
and was always tired, and wanted to be cured “in a week’s time.” When asked why he was in such a
hurry, he rather naively confided that “I must have strength to kill my brother’s enemy.”86 Only the Rev.
Genotiva’s patient counseling dissuaded the man from carrying out this intention.
Thus, one of the first things Genotiva did was to start a monthly institute for Bilaan workers, while the
annual special clinic was increased to twice a year. As the mission covered rugged terrain, one of the
most difficult in Mindano, a horse donated by Mrs. Noemi Lorenzana-Mandac, of United Church of
Manila, and a saddle given by the women of Cosmopolitan Church, provided a convenient overland
means of transportation in Bilaan country. Because the mission station was located in Lun, the horse
was soon jestingly referred to as the “Lun Ranger.” In response to urgent need for other dependable
means of transportation, an outrigger banca and an outboard motor were purchased that same year at
the cost of P 800.87

Marked Progress in the Bilaan Mission
Under the Genotivas’ ministry, marked progress was soon seen in the Bilaan Mission, especially in the
number and quality of faith of the new Christians. This was especially so in the case of the remote
congregation of Asfang, which could be reached from Lun only after seven hours by horseback after
fording a river 71 times, sometimes with the horse having to swim in order to get across. But this
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congregation soon rose in number to 100 adults, besides many children, and became one of the most
enthusiastic in the entire mission. On Missions Emphasis Sunday in 1954, this congregation decided to
contribute towards the UCCP’s program of mission a total of 35 pesos in cash and enough rice,
vegetables, raw coffee and eggs, which in Manila would have sold nearly 1,000 pesos.88
One of the Rev. Genotiva’s significant efforts was to fight for the rights of his Bilaan wards, who, as
mentioned above, were often the victims of land-grabbing by unscrupulous individuals from the
lowlands. Thus, late in 1954, Genotiva took it upon himself to send to the government Bureau of Lands
through the Philippine Board of Missions a petition signed by 33 Bilaan heads of families and thumbprinted by 185 others, asking the government to survey their lands and grant them valid land titles.89
Through Genotiva’s help, the Bilaans subsequently received titles to their lands. Later, Genotiva
succeeded in persuading the government to declare 1,200 hectares in Nabul Valley, farther east beyond
Suyan and Kinam, as a forest reservation solely for the use of the Bilaans.90
Under Genotiva’s concept of a holistic ministry, the Bilaans’ houses of worship became not just places
for religious services and fellowship, but also virtually “information centers” where people asked their
pastor about agricultural plants, marketing prices, local government events and developments, sickness
and medicine, and other subjects of their immediate interest. Genotiva would later recall: “After the
church service, the people stay for a couple or more hours to ask advice about their problems, or to
check the truth of information they had received.”91 This was a challenge to every church worker in the
UCCP, to be able to help their people in all aspects of their individual lives.
The Genotivas, who stayed in Lun till 1965, were responsible for shaping the form and directing the
subsequent course of the Bilaan Mission. Yet, being a faithful missionary was not without its
occupational hazards. Genotiva later re-called that one October night, three angry Bilaan brothers came
after him with a stick, a knife, and a gun, because Genotiva had taught another young Bilaan about his
father’s rights to their family land, which the three brothers had wanted to grab. On another occasion,
an irate trader, who was a nominal Muslim, came after Genotiva for the “crime” of telling the Bilaans in
the interior that the worth of a cavan of palay [unhusked rice] was more than four tin cans of sardines.
Again, when Genotiva taught the Bilaans how to market their abaca fiber, swine, and coffee, a long-time
Bsaya settler in the area angrily accused Genotiva: “You are stealing the hearts of my people.” 92
When the Genotivas were called to another engagement in 1965, they were replaced by the Rev. and
Mrs. Vicente Espinosa, who directed the course of the mission in its third decade.93

Advance in the Manobo Mission
At this point, it is perhaps just and proper to continue the story of the Manobo Mission in north
Cotabato.
In 1952, the Rev. and Mrs. William H. Olson, of the Presbyterian Board, were sent to Cotabato to help
the conference in the field of general evangelism. His attendance at a Manobo Christian wedding soon
after his arrival drew Olson’s special interest, and he would spend the next fifteen years working among
the Manobo people.94
The work in Barongis received a boost in 1953, when Mrs. Lucy Olson, a registered nurse, and Dr.
Samuel Royola, M.D., son of the Rev. Pedro F. Royola, conducted a medical mission among the Manobos
not only in that barrio but also in the nearby Muntay.95 Out of this endeavor, more converts were soon
won to the Christian faith.
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The Mission at Lebpas
Meanwhile, other developments led to a wider Manobo mission in north Cotabato. Through a Chinese
Christian grain merchant named Mr. Tan, contact was made with the Manobos of Lebpas, Carmen, some
five hours by river boat up the pulangi River from Cotabato City. On account of his rice and corn
business, Tan frequently plied along the Pulangi, otherwise known by its more exotic name of “Rio
Grande de Mindanao.”
On one of his trips down to Cotabato City, Tan had taken along with him one of the Manobo datus of
Lebpas. The datu’s curiousity was aroused when he was taken inside the Cotabato City UCCP church
along Notre Dame Avenue by the city-plaza, and accordingly plied Tan with questions about the
Christian faith. Finally, he directed this somewhat accusing query to the merchant: “Why haven’t you
come to tell my people about Jesus Christ?”
Moved by this challenge, Mr. Tan lost no time in getting in touch with Olson. Just before Christmas Day
in 1952, which almost coincided with the annual Manobo bulang feast, Olson gathered an evangelistic
team and with an audio-visual equipment went up the river with Tan to Lebpas.
Some familiar Christian hymns in Manobo translation and some New Testament portions had earlier
been recorded by Gospel Recordings, in connection with the Baptist Mission at Malaybalay, Bukidnon.
These recordings proved to be the Gospel’s point of contact with the Lebpas Manobos, and served as
the appropriate introduction to the presentation of color filmstrips on the life of Jesus Christ. It was a
totally new experience for practically all of the local Manobos, and they reportedly would “touch the
screen to see if the characters were real.”96
People began pouring in the same afternoon that Olson’s party arrived, and continued coming in
increasing numbers on the following day, including some who had hiked for two days and more to come
for the bulang feast, until some 300 people had gathered. One was a datu believed to be 80 years old,
who sported thirty rings on his fingers and toes. Through these visitors, potential entry was opened for
the Gospel into the interior areas of north Cotabato.
The team stayed three days, conducting worship services and classes for children and adults, and
teaching people how to sing Christian hymns and choruses, interpersed with games which apparently
delighted both young and old.97
In the next few years, more evangelistic visits to Lebpas followed, with Paulo Cadungog subsequently
being assigned as the resident evangelist. As a result, a considerable number of Manobos were
converted and baptized.
New Beginnings at Kimaadzil
Meanwhile, a new opening was soon made in Kimaadzil, another barrio of Carmen in north Cotabato.
The first Christian worker to make contact with Kimaadzil was the local evangelist Paulo Cadungog. After
acquaintance was made with Datu Pedro, the ruling datu of the Carmen district, Olson organized an
evangelistic team which made several visits to Kimaadzil to hold outdoor evangelistic services. Being
named district evangelist, Cadungog soon established himself in Kimaadzil, and used his home as venue
for Bible study, worship services, and evangelistic meetings.
When illness visited this Manobo barrio, Dr. Samuel Royola, Mrs. Lucy Olson, and Mrs. Loreta Cabras,
another nurse, came with a mobile clinic in January, 1954. As it was thought that giving everything free
might only engender a false concept of dependency, the team operated the clinic on a self-help basis. A
token registration fee was asked, but medicines were given at cost and the medical services free. When
people had no money, they paid their registration fee in kind, such as rice, corn, chickens, birds,
bananas, baskets, etc.
298

The visits of the medical team to Kimaadzil soon became a monthly affair, eventually lasting five years
through 1958. Mr. Guy Thelin, an American Board missionary who was also the local representative of
World Neighbors, Inc., soon came to help, and provided medicines and transportation for the mobile
clinic.
To pursue a more holistic approach in these monthly visits, the clinic activities included instruction in
preventive medicine, particularly on sanitation and health, as well as literacy classes, cooking
demonstrations, group games, and evangelistic services. Up to 200 patients would come for treatment
each day, with the more serious cases being brought to nearby hospitals or all the way to the UCCP’s
Brokenshire Memorial Hospital in Davao City. Throughout the five years when it lasted, the mobile clinic
served as a powerful demonstration of Christian love that authenticated the preaching of the Gospel
and made a deep impression on the people in Carmen district and its immediate environs.
The first seven converts of Kimaadzil were baptized in May, 1954.98 One of these was a high-school
youth named Ligayan Lintuan, who had been an almost exact replica of the biblical “prodigal son.” His
money for school expenses having been exhausted on gambling and drink, Lintuan was forced to leave
school and come home. It was while once attending a Kimaadzil evangelistic meeting out of curiosity
that he discovered that the Gospel had something very relevant to say to his own life. His interest
sufficiently aroused, Lintuan soon memorized the hymns, readings and short messages on the
phonograph recordings, and was one of the very first found ready for Christian baptism. He finally
finished his studies, eventually became a teacher, and served as an active lay member of Kimaadzil
UCCP.99
Organization of the First Manobo Churches
The first few years in the Manobo Mission were seed time in both Lebpas and Kimaadzil. It was not until
1958, with the return of one Ulama Ountungan, a graduate from the Albay Bible School and one of the
first Manobos to be sent for Bible training, that the Lebpas church was organized. Moving in with his
family, Ountungan put up a beautiful chapel and a parsonage overlooking the Pulangi River, and began
holding services for the new converts, whose numbers increased with the years.100
Soon afterwards, the Kimaadzil church was also Organized, with Paulo Cadungog, then still an
unordained evangelist, as the first pastor.
Toward the end of the 1950’s, the Manobo Mission encouraged its most promising young men to go on
for college studies. In the early 1950’s, the first Manobo student to come to Silliman University, after
studies at Notre Dame de Cotabato, was Pañares Bidangan, who subsequently finished law at Silliman.
In 1959 the first Manobo students for the ministry were sent to the Silliman College of Theology,
namely, Marshall T. Daul, of Lebpas, and Samaon L. Bangcas, of Barongis. They were part of a group of
some 23 students from the leading Manobo families who, between 1954 and 1966, completed high
school or college at Southern Christian College in Midsayap, and went on for further studies
elsewhere.101 Daul would complete his Bachelor of Theology degree at Silliman University in 1963, and
Bangcas, in 1964.
About 1960, trouble came over Lebpas, arising from an internecine struggle for leadership, leading to
the disruption not only of the barrio, but also of the church. The community having been broken, people
did not have anyone in the group to turn to, and many of those in financial need had no other recourse
but to mortgage their land to rich Muslim Maguindanao merchants.
In 1962 Bishop Proculo Rodriguez and Dr. Harold Eymann, American Board missionary at Southern
Christian College in Midsayap, joined hands with other pastors and educators in Mindanao in
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establishing the Mindanao Christian Service Foundation in order to assist struggling small farmers in
Cotabato. One of the first communities assisted by the Foundation was Lebpas. With the introduction of
modern agricultural techniques and the organization of local farmers’ cooperative, the economic
situation of Lebpas farmers so improved, that those who had mortgaged their lands were able to
redeem them. Gradually, Lebpas regained its sense of security and the church was revived.
In 1963 the Rev. Marshall Daul, one of the first Manobo graduates of the Silliman College of Theology,
accepted upon graduation the challenge of the pastorate in Lebpas. Working closely with the Mindanao
Christian Service Foundation, he led his small but growing congregation both in learning more about the
faith and in improving their economic life. By 1967 the Lebpas congregation had grown to some fifteen
families comprising 60 individual members.102
In 1966, the Rev. Samaon Bangcas would also become pastor of Barongis UCCP.

Kimaadzil aS Base for Christian Expansion
From Kimaadzil, the new faith soon spread to neighboring districts. The chief of Kituloan named Datu
Kalibacan Mampamanli heard good report of the church and the new religion in Kimaadzil. To satisfy his
curiosity, he went to see the Kimaadzil church and invited the pastor to come over to Kituloan and teach
his people Christianity. Before long, Datu Mampamanli became one of the first converts of his barrio.
When his old Muslim friends chided him for turning Christian, he reportedly replied:
You came to us with a book, but this book made no difference in the way you treated us. You
exploited and enslaved us. The Christians came with a book that told about the love of God for
man and man’s love for his fellowman; and they loved us and expressed it in the many things
they have done to us.103
It was also from Kimaadzil that the Christian faith moved to the Manobos of western Cotabato. In 1958,
one of the first converts of Kimaadzil named Jose Sabud, who in the meantime had become an
evangelist, felt it his duty to go and preach to the western Manobos in Salangsang, Lebak, Cotabato.
Despite the greatest of odds, as the people of Salangsang were initially wary of strangers, Sabud in two
years was able to gather a congregation of 300 and build a large chapel on a hill, as well as a school
building and a barrio hall. When a team from the Cotabato Annual Conference came for a visit in 1960,
they found some 140 waiting and ready for baptism.104
Salangsang soon came to the attention of the scholarly world, because of its Urn Burial Caves. In 1965
the Rev. Dr. I. Hubert Reynolds, by this time professor at the Silliman University Divinity School, and a
Silliman graduate student named Samuel Briones did field work in these caves. When the Silliman
Cultural Research Center was founded in 1966, with Dr. Reynolds as its director, one of its first
important projects was to do archaeological diggings at the Salangsang caves. In the summer of 1967, an
American team led by Dr. Edward Kurjack from Miami University in Oxford, Ohio, continued the
excavations, with the help of Briones and Several Silliman students.105 The results of the diggings, which
uncovered burial jars about 1,500 years old, placed Salangsang, Lebak, Cotabato on the field maps of
world archeological circles.
As far as Christian work was concerned, Sabud’s initial labors served as the beginnings of what
eventually led to the establishment of the UCCP churches [both Manobo and lowland Filipino
congregations] of Lebak; its barrios of Salangsang; Bacbacan, Basak, Balibak, Pansud, and Villamante; as
well as Nuling and Taguisa, all in the present province of Sultan Kudarat and encompassed in the original
Cotabato Annual Conference.
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Manobo Mission Lay Training Program
Two related developments which proved of great assistance to the Manobo Mission were the
establishment by the Cotabato Annual Conference of a Lay Training Center in Midsayap in 1958, and the
translation of the Scriptures into the Manobo tongue. The center gathered the leading Manobo lay
church leaders for periods of about a week during slack seasons on the farms, and instructed them in
the Bible and in evangelism. On their return to their home churches, they then spearheaded the
evangelistic outreach program, into the surrounding barrios.
Within a decade, a number of lay evangelists received training at the Center, including Panasang
Ambinoc, Gene Carnal, Simplicio Loche, and Demetrio Bangcas, to name a few. It was these laymen who
gave the greatest assistance to their pastors in the spread of the Christian faith in their respective
districts. By 1967, their combined labors would led to new congregations in such places as Cadiis,
Renoruhan, Tahimtim, Kilavao, Malamote, and Singapangan.106
Two of the most outstanding elders in the Manobo Christian churches during these years were Demetrio
Bangcas, of Barongis, Libungan, and Abraham Saliling, of Pigkawayan, though at that time residing in
Santa Cruz, Midsayap. Already in his 60s, Bangcas was a self-made man who had a fairly good command
of English and was a member of the Manobo Pekilukesen,107 or Council of Elders, of barrio Barongis.
On the other hand, Saliling, who had studied up to third year high school when he joined the Philippine
Army as a non-commissioned officer of the Medical Corps, was a fairly educated man with an excellent
command of English. A member of the Pekilukesen of Santa Cruz, Midsayap,108 Saliling was the only
grandchild of the last timu’ay or paramount chief of the Arumanen Manobos in the Libungan area, and
was thus one of the highest-ranking among the Manobo people in the district immediately east of
Cotabato City.

Mambo Scripture Translation
Previously, there had been no Scripture translations into the Manobo language. Silently on his own, a
Manobo ministerial student at the Albay Bible School named Quirino Camacho started translating the
Gospel of Matthew into is mother tongue. During the Christmas season of 1958, he gave this manuscript
translation as a present to the Rev. William H. Olson. The latter was so amazed and delighted that he
immediately got in touch with the Philippine Bible Society and the Summer Institute of Linguistics at
Nasuli, Valencia, Bukidnon, run by Wycliffe Translators, Inc.
There soon followed a translations consultation held in Midsayap, with representatives from the two
above agencies meeting with Camacho. The group soon came to the conclusion that a committee would
be able to do a better job, while avoiding the weakness and perils of a one-man translation. It was also
felt that the work should start with the Gospel of Mark — a usual practice of Protestant Bible
translators, generally on the assumption that Mark’s Gospel is the simplest of all and serves best as an
introduction to the life of Jesus Christ.109
The group then gave Camacho instruction in modern techniques of Scripture translation, particularly in
the principle of “dynamic equivalence” developed by the great translations expert, Dr. Eugene Nida. The
Summer Institute of Linguistics also sent to Kimaadzil a team led by Miss Jean Shand. In the next few
years, Camacho worked closely with the Wycliffe translators and the Philippine Bible Society in
translating the Scriptures into the Manobo tongue.
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The first significant achievement in this endeavor was the printing in August, 1961 of the Manobo
Gospel of Mark. The other Gospels, and finally the complete New Testament and the Old Testament
subsequently followed. The printing of the first Gospel portions helped tremendously in the evangelistic
program, so that by 1967 the lone congregation at Barongis, Libungan of 1951 had grown to twenty
churches and worshipping congregations throughout Cotabato.110

The Kalasan Mission
In 1957, two new missions were created in northern Luzon. The first was the Ilongot Mission in Nueva
Vizcaya,111 which was a conference mission of the Northeast Luzon Annual Conference. The second was
the Kalasan Mission, which was a “special mission” under the Philippine Board of Missions of the
General Assembly.
The Kalasan Mission was a special mission project among the Kalasan-Ibaloy people in the mountains of
Pangasinan and Nueva Vizcaya. This area was highlighted by the survey of Dr. Donald McGavran in
January-March, 1957 as one of the most challenging mission opportunities in the Philippines at the time.
In that visit, McGavran was accompanied, among others, by the Rev. Norwood B. Tye, and the Rev. Gene
Ullrich, of Philippine Crusades.112
By 1958, there were already more than 400 baptized Kalasans, who had become members of the UCCP,
and a vigorous Kalasan Congregation in Imugan, Nueva Vizcaya was then making rapid progress.

The Kalasan People
The Kalasan people were a sub-group of the lbaloy, who lived in the area which straddles the border
between Pangasinan and Nueva Vizcaya, most of their territory being located in the latter. In general,
the Kalasan were less educated and lived in more primitive conditions than the lbaloy. At that time, they
largely subsisted on camote planted on the mountain slopes, white the Ibaloy were more given to riceplanting. The Kalasan were also a good deal more nomadic than the Ibaloy, and were easily, and quite
often, pushed away by lowland invaders of their mountain slopes. There was also a slight but
pronounced dialectical difference between the two groups, though they mutually understood each
other well and there had been a good deal of intermingling between them. They recognized a common
ancestry, each group freely opening its own kanyaw [feast] to the other.113
The total Ibaloy population was then unknown, but the Kalasans were estimated to number between
9,000 and 10,000. The Kalasan area within the Ibaloy territory extended about 60 kilometers from north
to south, and about 40 kilometers from east to west. The largest town within this territory was Kayapa,
Nueva Vizcaya, followed by Pingkian, then Giwan, and finally Imugan.
The four main Kalasan communities, moving from north to south, were Kayapa with about 4,500
Kalasans, and almost the same number of Ibaloys; Pingkian, with about 1,000 Kalasans and apparently a
larger number of Ibaloys; Giwan, which with its sitios of Sinapawan, Palanglang, and Bacnang, had a
population of 1,000, mainly Kalasans; and Imugan, with about 500 Kalasans; Southwest of Imugan were
the communities of Malico and Salacsac, which together had about 800 Kalasans. A few kilometers
southeast of the town of Santa Fe, which was near Imugan, were also two other communities called
Tactac and Comoti, each, of which had about 200 Kalasan people.114
In Kayapa, the Ibaloys numbered about the same as the Kalasans, and exceeded the latter in Pingkian.
But Giwan and Imugan were thus largely, if not mainly, Kalasan in population.
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Previous Christian Work in the Area
Since the 1930’s, the Christian influence in this area had come through the Methodist Church. American
Methodist missionaries and Filipino preachers had made several visits to Kalasan country, starting at
Kayapa and Pingkian. But the Methodists had not baptized a large number of Kalasans, apparently
because even after listening to Methodist preaching for more than twenty years, most of the people
were adamant in holding on to their animistic kanyaw, which feast was central to their life. Catholic
presence had also been in the area, and some had been baptized in the Catholic Church. In the postwar
period, some Spiritists, Jehovah’s Witnesses, Seventh-Day Adventists, and the Iglesia ni Kristo had also
come into the area.
Kayapa had a large beautiful Catholic church in a good location. But though Roman Catholic influence
was strong in Kayapa and Pingkian, there was no resident Catholic priest in either place. Morever, for
some reason, the people reportedly disliked the priest who came for weekly visits so that in 1957, only
five faithful were attending mass in the large Kayapa church.115 In fact, up to 1957, Catholic influence
was “not very wide among the Kalasan people.116

The Coming of UCCP Workers
The coming of the UCCP into the area was apparently ushered by the baptism, as mentioned earlier on,
of Chief McCoy, one of the two most influential Kalasan tribal leaders, and some 150 of his people in
1954. Although early UCCP mission reports identify them as “Igorots,” it appears that they were actually
Kalasans. Through the conversion of Chief McCoy, the UCCP soon won the friendship of another leading
Kalasan leader, Chief Bassit Oliano, who was also later baptized.117
It was apparently evangelists from Central Luzon Annual Conference, who were the first UCCP preachers
in Kalasan territory, probably in 1954. The Methodists had abandoned the area for five months, except
the communities of Tactac and Comoti, which had their own chapels and a fulltime Methodist lay
Preacher. When the UCCP preachers arrived, the KaIasans, as the Rev. Donald Phillips would report in
1957, were promised by one of their own number, “that they could continue their practices, whatever
they were, even if they would accept baptism.”118
It appears that the UCCP preachers had not known of this development. They were simply delighted that
a good number of Kalasans, including many formerly baptized by the Methodists and some baptized by
Catholics, presented themselves at Imugan for baptism. Unfortunately, many of these “were pushed
into baptism” by their leaders, including Mida Oliano, the daughter, of Chief Oliana. Though she herself
would not be baptized, because she already had been baptized by a Catholic priest in her infancy, she
insisted that the others be baptized.119
There thus seemed a small movement into the UCCP, which was apparently caused by some quite
erroneous expectation that baptism at the bands of the UCCP preachers would bring material benefits.
It appears that this was due to the fact that several occasions previously, of relief goods from Church
World Service had been distributed among them. In fact, “one very large distribution took place just
before more than one hundred were baptized.”120 In any case, by early 1957, some one-third to one-half
of the people in the Salacsac-Malico-Imugan area had been baptized and had become members of the
UCCP.121
At the beginning of 1956, a Methodist minister resumed visiting Imugan. But when the Central Luzon
Annual Conference in April, 1956 sent a young woman worker, Miss Pacita Burbon, a 20-year old thirdyear high school student and niece of Moderator Quirino Bayle, all the Kalasans expressed their desire
to affiliate with the UCCP, forcing the Methodist minister to retire.
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But unknown to the UCCP church workers at the time, nearly all these initial “conversions” were
grounded on wrong understanding and false expectations. At the same time, the UCCP church workers
did not feel any urgency in replying to the request. Naturally, for many months, the expectations of the
people remained unfulfilled. Up to March, 1957, they had not received the promised materials and
funds to erect a zinc-roofed chapel, which would have served a virtual symbol of their “raised status,”
nor the funds for translating hymns into their own tongue, nor the promised compensation for Miss
Mida Oliano for assisting Miss Burbon. In fact, the Central Luzon Annual Conference, which
unfortunately had financial problems of its own, had not been able to provide Miss Burbon a companion
in the work, nor her own salary for nine months!122

The Creation of the Kalasan Mission
It was at this point, when Chief Bassit Oliano was threatening, understandably enough, to withdraw with
all his people, that the attention of the Philippine Board of Missions was called to the impending crisis.
Thus, in May, 1957, the Philippine Board of Missions authorized the appropriation of an initial amount of
P 9,000.00 from EUB-granted funds, “to enable the Board to take advantage of the unusual opportunity
among the Kalasan people” and take steps to include the “Kalasan project” in the missions-fund
campaign from among the local UCCP churches.123 This decision directly led to the subsequent creation
of the Kalasan Mission as a “special mission” of the UCCP.
On January 7, 1958, a “Kalasan Mission Committee” was created, composed of the Rev. Quirino Bayle,
moderator of the Central Luzon Annual Conference, as chairman; the Rev. Cornelio Tomas, moderator of
the Northeast Luzon Annual Conference, as secretary; and the Rev. Fernando L. Ogbinar, moderator of
the Highland Mission Conference; Elder Edilberto Tamondong, the Rev. Donald G. Phillips, and the Rev.
Delbert Rice, as members.124 Its most important act on that occasion was to request the Highland
Mission Conference to lend the services of the Rev. and Mrs. Agapito Laoagan,125 who were then sent to
open the new Kalasan Mission.
The plan for the Kalasan Mission was to take hold immediately of the Malico-Imugan district, which was
closest to Pangasinan, and later to move northward to Giwan, Pingkian, and Kayapa.
In accordance with the principles of the Board of Christian Strategy agreed with the Methodists, the
UCCP decided to leave Tactac and Comoti to them. The Methodist minister there had unofficially told
the Rev. Donald Phillips that his Church had no personnel nor funds to cover the bulk of the Kalasan
people, and this the Philippine Board of Missions took as an indication that they were free to go ahead.
Since there were already five UCCP Ilocano families, who had moved from the Disciples area to Kayapa,
it was thought that this largest town in the area should eventually be the center of the Kalasan Mission,
with sub-stations in Giwan and Imugan.
The Laoagans started in Imugan, where they labored alone till another colleague, Miss Serapia Col-long
came to join them. The Laoagans would labor for two years in Imugan, till they were transferred to
Kayapa in 1960.126
This was the beginning of what eventually would become the UCCP local churches of Kayapa, Aritao,
Balete, Imugan, Santa Fe, Mangkate, and Tactac; and the worshipping congregations in Binalian,
Quadtel, and Gusaran-Pingkian, Kayapa; Capinian and Yaway, Aritao; and Baracrac, Santa Fe.

UCCP Work with the Chinese Churches
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As noted earlier on, one of the missionary concerns of the UCCP in the early years was evangelization of
the Chinese in the Philippines, in cooperation with the Chinese United Evangelical Church in Manila.
There was also the matter of bringing into closer fellowship with the UCCP the established Chinese
Protestant churches in the Philippines. Nearly all members of the Chinese Protestant congregations
were Presbyterian/Reformed in tradition and had as background the Church of Christ in China,127 either
as former members, or as students in its Sunday Schools or church- or mission-schools connected with
that Church. In the Philippines, however, most of these Chinese congregations were largely
independent.128 In 1948, there were three Chinese congregations related to the UCCP, namely, the
Chinese United Evangelical Church in Binondo, Manila; the Cebu Gospel Church in Cebu City; and the
Dumaguete Christian Church, in Dumaguete City.129

Early Chinese Evangelical Work in the Philippines
As far back as 1900, both the Presbyterian and the Methodist Episcopal missions had attempted to
evangelize the resident Chinese in Manila. When the Presbyterians opened their Iloilo mission station
that same year, Dr. David S. Hibbard shortly thereafter won to conversion one or two of the Iloilo
Chinese merchants. But for the lack of missionaries able to speak Amoy or Cantonese, these tentative
efforts had to be abandoned. Thus, the Presbyterians and Methodists in Manila handed their Chinese
work over to Bishop Henry Brent, of the Episcopal Mission.
In 1903 the Episcopal Mission obtained the services of a Reformed Church of America missionary to
China, the Rev. Hobart E. Studley, who was willing to receive holy orders as an Episcopal minister. Mrs.
Studley was an Episcopalian, and when her husband was won to her views, they resigned from the
Reformed Church mission, and stayed for a while in Shanghai before coming to Manila, where Studley
was ordained as an Episcopalian priest. Through Studley’s efforts, a Chinese Episcopal Church was
established in San Nicolas, Manila in 1903 with about ten members, mostly men, coming from
Presbyterian, Methodist and Episcopal backgrounds. Under the leadership of the Rev. Studley, a new
church building was erected in 1912 on Magdalena Street, and this was the precursor of what is today
St. Stephen’s Episcopal Church.130 Through the Studleys’ efforts, St. Stephen’s Girls’ High School was also
established. A Cantonese-speaking congregation was also organized on Reina Regente Street in Manila
in 1920. This was the precursor of the present St. Peter’s Episcopal Church, which was formally
organized in 1932,131 just a year before Studley’s retirement.

The Chinese United Evangelical Church of Manila
As years passed, the members of St. Stephen who were of evangelical background began to chaff under
the high-church ritual of that church. Thus, an evangelical split from St. Stephen occurred in 1929. Their
inaugural service of worship, attended by some six women and 21 men, was held during the stormy
night of July 14, 1929, with the Rev. Dr. George William Wright, of the Philippine Presbyterian Mission,
as guest preacher.132 Shortly thereafter, they joined the recently organized United Evangelical Church of
the Philippines as a separate Chinese congregation. The congregation soon grew, the adults numbering
about 140 or more by 1934. This is the same congregation, which is known today as the United
Evangelical Church of Manila, and is to be distinguished from the United Church of Manila of 1924
(which is a member of the UCCP) and the Union Church of Manila, now in Makati, which originally was
organized as a union American church in 1914.
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Until their retirement and return to the United States in 1937, the Rev. and Mrs. Wright served as
advisers of the Chinese United Evangelical Church. Thereafter, the Rev. Dr. Stephen L. Smith, also of the
Philippine Presbyterian Mission, was given the title of honorary pastor of the church.133
Through the influence of the followers of the Rev. Watchman Nee’s “Little Flock” movement in China,134
another split occurred in the Chinese United Evangelical Church in 1930 under the leadership of the Rev.
Leland Wang, of Foochow in Fukien province; later founder of the China Overseas Missionary Union.
This split led to the Christian Gospel Church, organized in 1931 along the lines of the English Plymouth
Brethren Church.135
Many charter members of the United Evangelical Church of Manila before coming to the Philippines had
been members of the. Church of Christ in China, which was largely Presbyterian/Reformed in heritage.
In fact, their official name in Chinese has been the “Church of Christ in China in the Philippines.” This
kinship in heritage was the main reason why the congregation affiliated with the United Evangelical
Church of the Philippines. On the other hand, those who organized the Christian Gospel Church came
from various church groups in mainland China, which were offshoots from Presbyterian, Christian and
Missionary Alliance, Congregational, or Brethren mission churches, etc., who all followed more or less a
congregational polity.
The Chinese United Evangelical Church of Manila was zealously missionary-minded, and through their
efforts daughter churches, which they called “branches,” were established in Naga, Camarines Sur in
1939; and Santa Cruz, Laguna, and Iloilo City in 1940. The first minister of Naga was the Rev. Tan Chong
Guan, who remained at his post during the war years, returning to China only after the war.136

The UEC Chinese Congregation of Cebu
In Cebu, the Presbyterian, missionaries in 1902 also started work among the local Chinese, though these
early efforts were soon aborted either due to the lack of missionary personnel, or the departure of the
most avid inquirers. Evangelical work among the Cebu Chinese was resumed in 1916, at first rather without much result. In 1919 Miss Olive Rohrbaugh, manager of the Emerson Girls’ Dormitory, had a Mrs. Sy,
a young Chinese girl attending the Cebu High School, boarding with her. Her husband was a graduate of
Michigan University and was employed in one of the commercial firms in Cebu. She herself came from a
Chris-tian family in Amoy, and had attended a mission school there and in Shanghai. Young Mrs. Sy
willingly agreed to serve as interpreter for Miss Rohrbaugh and Mrs. Theresa Kalb Rath in their visits to
Chinese women in Cebu. Some of these women had formerly attended Protestant mission schools in
China. One of them was the daughter of a pastor in Amoy, hot whose husband, who was much older
than she, was not in sympathy with her Christian faith.137
Through efforts of this nature, a gradually increasing number of converts were gathered, and by 1925
regular services for some 40 members were held at the Bradford Memorial Church. Originally, the
baptized members were only’ two men and two women from among the local business community, but
they soon quite rapidly grew in numbers.
Most of the Cebu Chinese congregation were school teachers of the Cebu Chinese High School and were
alumni of Silliman Institute. Their first pastor was the Rev. Jorge Patalinghug, who was the first and longtime pastor of Bradford Memorial Church. They did not have a regular ‘Chinese preacher until 1932,
with the arrival of Evangelist Sy Eng-kiat, from Amoy, who stayed a year. Not until 1934, however, did
they have an ordained minister, with the arrival of the Rev. S.K. Leung, from Kwangsi province in
China.138 This was the Chinese congregation which was the precursor of the present Cebu Gospel
Church.
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Other Chinese Churches
The third Chinese evangelical congregation which joined the United Evangelical Church in pre-war days
was the Dumaguete Christian Church, which was organized in Dumaguete, Negros Oriental in 1935.139
The members were generally originally from the region of Amoy, and were either members of the
Church of Christ in China or former students of the English Presbyterian or American Dutch Reformed
mission schools in Fukien province.
A fourth Chinese evangelical congregation was established in Santa Cruz, Laguna in 1940. But while
unlike the Manila, Cebu and Dumaguete Chinese churches, this United Evangelical Church of Santa Cruz
did not join the United Evangelical Church nor the UCCP in 1948. Through the influence of RCA
missionaries, however, this congregation became associated with the UCCP in the late 1950’s.

Drift Away from the UEC and the UCCP
Though these Chinese churches were Presbyterian/Reformed in heritage, they gradually were weaned
away from this tradition. This came about through the influence of various leaders from mainland China,
some of whom came for occasional visits, though the greatest impact in this direction was made by two
men. These were the Rev. Silas Wong, who was called in 1938 to the pastorate of the United Evangelical
Church in Manila, and eventually would remain in that position for more than twenty years. In Cebu, it
was the Rev. S.K. Leung, who since 1934 would also remain in the Pastorate of the Cebu Gospel Church
for more or less the same length of time.
Both men were of Christian and Missionary Alliance background. Wong had been president of the CMA
Seminary in Wuchow, in Kiangsi province; while Leung was a member of its faculty. Both men were
conservative evangelical in theology, pre-millenial in eschatology, and advocates of believer’s baptism
by immersion. In Manila, the Pastor Wong was constrained by the elders and church members to
baptize by sprinkling, but Pastor Leung in Cebu vehemently refused to do so. It was largely through
these influences that most members of both these Chinese congregations eventually found themselves
ill at ease in the UCCP, and eventually severed their connections with it.140
Internal tensions, however, soon developed in both congregations. In Manila, this came to a head in
1950, when two separate groups broke away from the United Evangelical Church of Manila. In October
of that year, one group which desired to maintain the Presbyterian polity, formed the Westminster
Student Church. Its first pastor was the Rev. Harris Yii, and among its leading young women leaders was
Miss Elizabeth Kho, who for a time worked with the Philippine Bible House. This congregation joined the
United Church of Christ in the Philippines through the Manila-North Annual Conference [later, the
Greater Manila Annual Conference].
Another group broke away that very same year, 1950, under the leadership of the independent Baptist
missionaries, the Rev. and Mrs. Edwin Spahr, and Mrs. Chen Lee Chin-yin, and organized the Grace Bible
Church and the Grace Christian High School.141

Attempt to Organize a Chinese Annual Conference
Because of the uncertain relationship Of the Chinese Protestant churches to the UCCP, it was suggested
in January, 1950 to organize those in Manila, Naga, Dumaguete, Cagayan de Oro, Davao and other larger
cities, into a “Chinese Annual Conference,” which would be related to the UCCP as an “associate”
conference. It was hoped that such would be a suitable step in order “to solidify the program of the
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Chinese group and also to define more clearly the relationship of the Chinese group to the UCCP.”142
This hope, however, eventually Would prove unfeasible.
To secure appropriate assistance in the task of Chinese evangelization, the 2nd UCCP General Assembly
in 1950 decided to request the Presbyterian and the American Boards to assign temporarily in the
Philippines some of their missionaries who were being forced by the Communists to leave China. The
UCCP also invited the National Christian Council of China to send ecumenically-minded Amoy-speaking
Chinese ministers who might want to come to the Philippines and work with the UCCP.143

UCCP-RCA Cooperation in Chinese Work
None of these earlier overtures brought the desired results. But as noted in a previous chapter, it was
the Reformed Church of America [RCA] which supplied the need, when it sent to the Philippines in 1950
the members of its Fukien Mission in China, who soon established a working relationship with the UCCP
with respect to the evangelistic work among the Philippine Chinese.
By the end of 1951 nearly all RCA missionaries had been withdrawn, and were reassigned to various
places along the eastern rim of China, most of them in Taiwan. The first RCA missionaries to come to the
Philippines in 1950 were the Rev. and Mrs. Joseph R. Esther, Who were soon followed by about 15 other
members of their mission.144 In a previous chapter, the story has been told of the beginnings of the
cooperative endeavor between the United Church of Christ in the Philippines and the Philippine Field
Committee of the Reformed Church of America Mission for the evangelization of the Chinese in the
Philippines. This cooperation formally began in 1953, with RCA missionaries being assigned to their
respective posts by the UCCP Personnel Committee.
Aside from its cooperative relationship with the RCA, the first UCCP involvement with the Chinese
churches was the ordination, by the Southern Mindanao Annual Conference, of the Rev. Wesley K. Shao
on November 8, 1953.145 Shao had only recently arrived from theological studies in the United States.
Right after his ordination, Shao was installed by the Moderator of the Southern Mindanao Annual
Conference as pastor of the Davao Chinese Gospel Church, which had been established in 1951.
Previous to 1953, this Chinese congregation, which was subsequently renamed the Davao Evangelical
Church, had occasional contacts with Christian and Missionary Alliance missionaries.146 This church
would never develop any direct organic or federal relations with the UCCP. But after Shao’s ordination,
it maintained some relationship with the RCA Mission, which by this time was related to the UCCP. Years
later, Shao would become pastor of the United Evangelical Church in Manila, the oldest, largest and
strongest Chinese Protestant congregation in the Philippines.
In November, 1953, the Chinese Work Committee of the Philippine Board of Missions was reconstituted
with the following members: the Rev. Joseph R. Esther [RCA]; chairman; Miss Elizabeth Kho, of
Westminister Church, Manila; Mr. Qua Eng Chiong, Legazpi Chinese United Evangelical Church; Mr. S.C.
Shangkuan, Manila Chinese UEC; the Rev. Wesley Shao, Davao Chinese Gospel Church; the Rev. Stephen
L. Smith [PC], the Rev. Walter de Velder [RCA], and Bishop Sobrepeña.147 The function of the committee
was to strengthen the work already existing in various Chinese congregations related to the RCA Field
Committee. When Mr. Go Puan Seng, editor of the Fookien Times, the Chinese news-paper in the
country, subsequently became a member of this committee, he volunteered to have his paper carry
news of the work of the Chinese churches and to initiate, strengthen, and/or support evangelistic work
among the Chinese.148
As closer relations developed between the UCCP and the RCA Philippine Chinese Mission, closer contact
was also made with the Chinese congregations. By 1953, there were Chinese students studying, under
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the auspices of the RCA Mission, at Union Theological Seminary and the Silliman College of Theology. In
the same year, the first Chinese student also entered Albay Bible School.149 By 1954, a few new Chinese
congregations were being organized in various places in the Philippines through the RCA missionaries
related to the UCCP. These included the congregation in Legazpi City, under the care of the Rev, and
Mrs. William R. Angus, who had previously worked in Cagayan de Oro city, and that in Lucena City,
under the ministry of the Rev. and Mrs. H.M. Veenschoten.150 By 1958, there were nearly 40 Chinese
evangelical congregations in the Philippines,151 though less than a handful of these were related to the
UCCP.
The cordiality between the UCCP and the RCA Mission is reflected in the report to the 4th UCCP General
Assembly in 1954 by the Rev. Angus, then secretary of the Reformed Church field committee in the
Philippines, as follows:
It is our hope that by our work and by our presence here we cannot only form new groups of
Christian believers, but can also help these established groups to draw closer to fellowship with
one another, and closer in fellowship with you, a church similar to their own in its history and
government. To realize that hope, we need the benefit of your experience and of your
continued full cooperatioh.152
Both the UCCP and the RCA continued to hope that the Chinese Protestant churches might be organized
into an associate conference of the UCCP, but this was soon found fraught with all sorts of difficulty
arising from ethnic, cultural, linguistic, and social factors. Moreover, there were difficult tensions within
some of the Chinese churches related to the UCCP, sometimes due to theological masons and
sometimes to personal factors. In Cebu City, a group withdrew from the Cebu Gospel Church in August,
1961 to form the Christian Gospel Chapel. This breach was largely due to personal conflicts, and did not
involve polity or doc-trine.153 In any case, this left but three Chinese congregations with the UCCP,
namely, the Cebu Gospel Church, the Westminster Student Church in Manila, and the Santa Cruz United
Evangelical Church in Santa Cruz, Laguna.154
The main difficulty in maintaining fellowship between the Chinese and Filipino congregations in the
UCCP stemmed from differences in culture, historical experience, and the language used in worship. For
a time, it was hoped that if it would not be possible for the Chinese churches to “completely integrated”
with the UCCP, then perhaps increasingly closer relationships might be forged between the two. Though
it lies outside the time scope of this volume; it might simply be mentioned that in the 1964, plans were
made to remedy this gap through joint youth conferences, youth rallies, women’s and men’s
fellowships, regular joint communion services, pulpit exchange, and regular fellowship meetings between Filipino and Chinese workers.155 Despite the best efforts, however, on the part of the UCCP’s
Philippine-Chinese Commission, as the committee was now called, this program could not be effectively
carried out. One major problem was the retirement of the older Amoy-speaking RCA missionaries,
coupled with the tack of replacements with similar linguistic qualifications.
The adverse results of the retirement of such missionaries may be seen in the case of the Cagayan de
Oro Chinese Christian congregation. Organized in 1950 under the ministry of the Rev. Walter de Velder,
this congregation worshipped each Sunday afternoon in the Cagayan de Oro UCCP. Dr. Angus, De
Velder’s successor, hoped was that this Chinese congregation would eventually become the third
congregation of Cagayan UCCP, along with the English and Visayan congregations.156 His retirement,
however, put an end to this plan.
Gradually also, both UCCP and Chinese Protestant leaden arrived at a mutual realization that the hope
for an associate Chinese conference was increasingly becoming difficult to bring. to fruition. By 1966,
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the Cebu Gospel Church would find it more practicable to carry on its life and mission independently of
the UCCP, the two other Chinese congregations eventually following suit.

The UCCP’s Foreign Missions
By about 1950, a new concept of world mission was emerging, this task being seen as no longer simply
coming from the West to the East but as the common task of both the “older” and the “younger”
Churches.
Conscious of its call to mission, the UCCP, in celebrating the first fifty years (1898-1948) of Evangelical
Christianity in the Philippines, launched a program to raise P 5,000.00 by December, 1949 in order to
send “a Filipino Foreign Missionary to some country of Asia, or elsewhere.”157 In fact, the UCCP
exceeded this goal by 68%, and raised a total of P 8,485.21 [then equivalent to US$4,282.50].158
In 1950, the UCCP decided to send its first missionaries overseas. As far as is known, this was the first
time that Filipino missionaries were sent out to other lands under a regular program of mission.
At that time, there were several missionary calls extended to the UCCP from a number of places. The
American Board of Commissioners for Foreign Missions had expressed a desire to have UCCP help in a
proposed joint missionary program in Micronesia. Dr. Brumbaugh, of The Methodist Church, also invited
the UCCP in a similar venture in Okinawa. In the end, however, by action of the General Assembly of
1952, the UCCP decided upon Thailand and Indonesia as its first fields of foreign mission,159 in response
to requests from Christian Churches in these two countries.

The Historic General Assembly Action of 1952
Taking a cue from the new missiological ideas being developed, and learning from its own experience is
once a mission-receiving Church, the UCCP saw its overseas missionary task not as its own exclusive
concern, but as a joint responsibility with the whole universal Church — to be conducted jointly and
collegially with cooperating Churches historically related to the UCCP, on the one hand, and the other
established Protestant Churches in Asia, on the other. Far from seeking to start any separate
denomination in the foreign mission field, the idea was to assist in the on-going work of the established
sister-Churches.
The UCCP’s understanding of the demands of the new situation was aptly articulated by the theme
chosen for the 1952 General Assembly, namely, “The Witness of the Church to the Nations.” In line with
this conviction, the 3rd UCCP General Assembly of 1952 passed a historic action for mission, as follows:
VOTED: That [the] Philippine Board of Missions be authorized to execute the plan for sending
foreign missionaries — a single man to Thailand and a couple to Indonesia — as soon as
necessary details can be worked out and as soon as funds for their support can be assured.160

Tentative Feelers in Taiwan
The above action was taken in the light of the tentative call for UCCP missionaries coming from the
Church of Christ in Thailand. Moreover, as will be seen shortly; there were initial indications that a call
might soon come also from Indonesia.
As one of the Philippine’s closest neighbors, Taiwan also came within the interest of the Philippine
Board of Missions. On the Board’s suggestion, Bishop Sobrepeña and the Rev. Walter de Velder, of the
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RCA Mission, as already indicated earlier on, had gone to Taiwan on a good-will tour on October 21,
1952, with the view of inquiring into the opportunities’ for UCCP mission work on that island. Since De
Velder was for many years a missionary in South China and had many friends in Taiwan, he and
Sobrepeña were warmly received by the officials and church workers of the Taiwan Presbyterian Church.
As the Presbyterian Church of Formosa seemed more interested in missionaries coming out of the
Chinese mainland, what Sobrepeña and De VeIder proposed instead was an “exchange of church
workers in one form or another.”161 Sobrepeña also spoke on the church union movement in the
Philippines, and suggested a possible inter-church organization of United Churches in Southeast As ia.162
In November, 1952, the Women’s Auxiliary of the United Church of Manila under the leadership of Mrs.
Cristeta L. Santos offered to support at least one missionary worker in Taiwan, if there was need for
any.163 As it developed, however, no UCCP missionary was ever sent to Taiwan, though later some
Chinese missionaries from there came over at the invitation of the UCCP, in connection with the
Philippine-Chinese Mission.

The Missionary Call from Thailand
The prospects of sending a Filipino missionary to Thailand began as early as 1948, when Bishop
Leonardo G. Dia, en route to the Inaugural Assembly in Amsterdam of the World Council of Churches,
made a stop-over in Bangkok. On this occasion, he renewed old ties which had existed between the
United Evangelical Church and the Church of Christ in Thailand, as will be briefly discussed shortly. When
Bishop Cipriano Navarro attended the IMC and WCC meetings in Bangkok in 1949; he was also asked to
conduct student evangelistic meetings at the Presbyterian mission’s Prince Royal College in
Chiengmai.164 Through these visits, the idea was born in the minds of Thai church leaders of the
possibility of UCCP missionaries coming over to help them in their work.
The expressed need of the Church of Christ in Thailand was for a Filipino missionary to teach at a church
school in northern Thailand It was arranged that for the Filipino missionary, the Church of Christ in
Thailand shall provide his family adequate housing facilities, while the Thai government, through the
school, would pay him a salary of 300 ticals [bahts] as a temporary government employee. The only
financial requirement asked of the UCCP was to provide its missionary with travel funds, medical and
insurance allowances, and a supplement to his salary in the amount of P 100 a month.165

Excursus: The Church of Christ in Thailand
The Church of Christ in Thailand was organized in 1934 as a union of the Thai and Chinese mission
churches of the Presbyterian Board and the Chinese mission churches of the American Baptist Foreign
Missionary Society. In the union all Thai member congregations were grouped into six districts [pahk],
with the Chinese churches, whether formerly Presbyterian or Baptist, forming a seventh nongeographical district.
Protestant work had begun in Thailand in 1828 through two independent European missionaries. But
the direct antecedents of the Church of Christ in Thailand consisted of the work of the American Board
(Congregationalist) and the American Baptist Foreign Missionary Society, which both dated back to
1832, and that of the Presbyterian Board beginning 1840. Within a few years, however, the American
Board turned over its work to the Presbyterian Mission. In 1869 the Baptists also handed over to the
Presbyterians their work among the Thai, though they held on to their flourishing mission to the
Chinese.
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In 1878, the Presbyterians organized the Presbytery of Siam centered at Bangkok in the south, and in
1878, the Presbytery of Chiengmai at Chiengmai in the north, where evangelistic expansion was by far
faster. Meanwhile, in 1903 the Churches of Christ, of Great Britain, started a new mission near the
border of Burma, while the Church of England that same year established a chaplaincy among the
foreign residents at Bangkok. In 1918 the Seventh-Day Adventists also began a new mission among the
Chinese in Bangkok, and in 1928 opened a second mission for evangelizing the Thai at Ubon in eastern
Thailand.
Nevertheless, the overwhelming majority among Thai Protestants were Presbyterian, while those
among the Chinese were Baptists. Thus, when the Church of Christ in Thailand was formed in 1934, it
comprised probably up to 80% or more of all Protestants in Thailand.

Earlier Contacts with Thai Christian Leaders
Since the 1930’s, a number of Thai Christian leaders had received their advanced education in the
Philippines. There thus existed personal friendships and acquaintances between some leaders of the
Church of Christ in Thailand and the United Evangelical Church in the Philippines. For example, Kru
Chaum Chai Indhapan, the former head teacher of Girls’ Dara Academy in Chiengmai had studied in
1932-1934 at the Philippine Normal School, while Acharn Banchop Bansiddhi had also studied in 19321937 at Union Theological Seminary. In 1933 also Acham Charoen Wichai had come for a 4-year study
program also at Union, with his wife Prida joining him for a year’s study in 1935.166
In 1939 three other Thai faculty members of various Presbyterian institutions in Chiengmai, namely, Kru
Boa Chom Indhapan, principal of Dara Academy; Kru Khamrap Jayabandhu, principal of the Prince
Royal’s College; and Kru Prasert Indhapan, of the McGilvary Theological Seminary; had also come for
further studies at Silliman University.167
Mention has already been made of the visits to Thailand of Bishop Leonardo G. Dia in 1948, and Bishop
Cipriano Navarro in 1949. Further closer relations with the Thai Church were forged in 1952, when its
General Secretary, the Rev. Leck Taiyong, and the Rev. Horace W. Ryburn, Presbyterian Board field
representative in Thailand, attended as fraternal delegates the 3rd UCCP General Assembly held that
year in Dumaguete City.168
At the invitation of the Church of Christ in Thailand and the Presbyterian Mission, Presiding Bishop
Sobrepeña and the Rev. Dr. Paul R. Lindholm represented the UCCP as consultants at the Asian ChurchMission Conference in Bangkok held in June, 1952.169 This occasion provided both the opportunity to
complete arrangements with the Church of Christ in Thailand for the coming of a UCCP missionary.170
Later that same year, while en route to the 1952 meetings at Willingen, West Germany, of the AdInterim Committee of the International Missionary Council; and at London of the World Council of
Christian Education, of which he was one of the vice-presidents, Bishop Dia also visited the northern
Thai city of Nakon Pathom, where the Church of Christ in Thailand intended to place the anticipated
UCCP missionary.171

The Call from Indonesia
On the other hand, the opening in Indonesia came as a result of initial contacts made by the Rev. Jorge
Quismundo and Miss Thelma Balagot, when they attended as Philippine delegates the World Student
Christian Federation conference held in Jakarta in December, 1951-January, 1952.172 With Indonesian
independence in 1950, many of the mission stations formerly manned by Dutch Reformed missionaries
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had been vacated, and the Indonesian Churches were deeply in need of missionary helpers from abroad.
There were three mission posts which the UCCP was invited to fill, namely, field missionary work on the
island of Nias on the southwest coast of Sumatra; a teaching post at Nommensen University, a churchrelated institution of the Huria Kristen Batak Protestant [Batak Protestant Christian Church] located at
Pematang Siantar, North Sumatra; and promotion for youth work based in Jakarta.173
For the position either at Nommensen University or in youth work, the Indonesian Church and the
Indonesian government would jointly provide partial salary for the Filipino missionary, although due to
the higher cost of living in Indonesia, the UCCP would have to supplement the amount with up to P 300
[US $150] a month.174 As it turned out, however, the assignment of the first Filipino missionaries to
Indonesia would prove quite different from any of these three possibilities.

Regulations Regarding UCCP Missionaries
As it began looking for its first missionary candidates, the Philippine Board of Missions laid down the
basic qualifications for missionary service abroad, as follows:
1. a Christian character and culture, and a strong desire to service Christ in whole-hearted
consecration;
2. an ability to communicate one’s faith both by contagion and proclamation;
3. a growing understanding of the changing political, economic, social, and religious life of the world,
and particularly of the people one seeks to serve; and
4. the grace and ability to be a friendly colleague of his associates)175
The other qualifcations required of candidates included “physical fitness, the highest intellectual and
academic attainment, personal culture and refinement, organizational and administrative capacity, and
linguistic ability.”176 In terms of educational qualification, a candidate was required to have either an
A.B., a B.Th., or any other degree as would be required by the assignment to which the missionary will
be appointed. A missionary wife was also expected to meet the same requirements as those for her
husband. The size of the missionary’s family and their general health and fitness were also included as
important considerations.
It was further stipulated that a missionary candidate should pass an examination on the UCCP Book of
Government and Book of Common Worship; the philosophy of world missions; the history and
geography of the Philippines and of Southeast Asia; and the history, geography, and culture of the
country or region to which he or she is to be assigned.
The term of appointment was four years for a missionary family, and three years for a single missionary,
with a year of furlough after each term. It was further stipulated that such furlough may be used for
advanced or specialized study.
The salary of a missionary couple was P 240 [US$120] a month, plus children’s allowance of P 20 per
month for a child up to 12 years, and P 40 per month for a child aged 12 to 21. The salary of a single
missionary was P 150 a month. These sums were usually supplemented by the receiving Church, or
cooperating mission board, in case there was one, if the above rates were found not commensurate
with the cost of living in the field of assignment. There were also allowances for medical costs; field
work funds; an outfit allowance for first-term missionaries; and furlough salary, housing, and travel.177
Upon arrival on the field, the missionary was expected to complete such orientation course and
additional preparation as required by the receiving Church.
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Most of the first Filipino missionaries were fully supported by the UCCP. In general, the later ones were
engaged with partial support by the receiving churches or institutions, or from cooperating American
mission boards.

The First UCCP Missionaries Overseas
Of the UCCP foreign missionaries, the first to be chosen were the Rev. and Mrs. Jorge. R Quismundo,
who were assigned as theological teachers at the Sekolah Theologia di Makassar [Theological College in
Makasar] in Makassar, Celebes.178 Subsequently, the Rev. and Mrs. Jose D. Estoye were chosen for
Thailand. Both Estoye and Quismundo were recent B.Th. graduates of the Silliman College of Theology,
the former in 1951 and the latter in 1952.
The Quismundos and the Estoyes were commissioned during an impressive service held at the United
Church of Manila on August 30, 1953, attended by a large crowd from UCCP churches in and around
Manila, and also by high diplomatic representatives from Indonesia and Thailand. In commemoration of
this event, the General Assembly, on the recommendation of the Philippine Board of Missions, later
designated the Sunday nearest to August 30 as the annual Missions Emphasis Sunday for the UCCP.179
The Estoyes were the first to leave for their assignment, sailing on October 3, 1953 and arriving in
Bangkok five days later. Not long thereafter, they were settled at Nakon Pathom in northern Thailand,
where the local church people gave them a warm welcome and found them a very charming couple.180
Their support was a joint venture between the UCCP and three cooperating boards in the U.S.A.,
namely, the United Christian Missionary Society, the American Baptist Foreign Missionary Society, and
the Presbyterian Board [which in 1958 was to be renamed The Commission on Ecumenical Mission and
Relations, or COEMAR].181
Six months after the Estoyes’ departure, the Quismundos, who had had to wait for sometime for their
Indonesian visas, left by air for Jakarta on April 10, 1954, and were soon settled at the new Sekolah
Theologia in Makassar [now Udjong Pandan], Celebes, which served five large Indonesian church synods
in eastern Indonesia.182 The theological professors were composed of Indonesians, Dutch, and
Americans;183 the addition of the Quismundos further internationalized the faculty. George was placed
in charge of a special program of industrial evangelism, while his wife helped in the area of Christian
education.
Following the terminology recently adapted by the Presbyterian Board, it was decided in 1954 to adopt
the term “fraternal workers” rather than “foreign missionaries” for UCCP workers in foreign lands. Since
they would be living and working in close association with European and American colleagues, the
Philippine Board of Missions adopted the policy of supporting them at the same economic level, either
on the same standard for professionals of the same educational attainment and experience employed
by the UCCP in the Philippines, or of nationals employed by the Church they served.184

The Estoyes and Quismundos in the Field
The Church of Christ in Thailand was particularly pleased with the ease with which the Estoyes
established rapport with the local people. In 1954 they moved to a new home in Sam Yek, a new
missionary outpost some 12 miles from Nakon Pathom, even as they made good progress in their study
of the Thai language. Estoye was deeply interested in rural evangelism, especially in helping small
farmers. During his visit to a Karen area in 1955, ten entire Karen families were converted,185 so that the
visit was repeated the following year, resulting in an even larger number of conversions.
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In October, 1957, the Rev. Leck Taiyong, general secretary of the Church of Christ in Thailand, wrote to
the UCCP regarding the Estoyes, who were then on furlough, as follows:
Our Church wishes to express to the United Church of Christ in the Philippines and to the
Estoyes our appreciation for their Christian witness and service in our country. We look forward
to their return... Our Church believes that the churches in Asia should know each other better.
We can help each other. All of us together can serve in the evangelistic task of the whole Church
in the whole world.186
The Estoyes served in Thailand for two more terms, and returned to the Philippines for good only in
1967.
On the other hand, in connection with their assignment at the Makassar theological school, the
Quismundos were specially appreciated for their labors in English teaching and youth work. Through the
local YMCA, George Quismundo introduced a new spirit into youth work, which previously had been
neglected in the churches. As a result of such neglect, many Indonesian Christian youths were being
weaned away from the Church to the secular world. Thus, Quismundo’s highly successful work among
church young people delighted the Indonesian Churches. As Bishop Proculo A. Rodriguez, who visited
them in March, 1957, would report, George within a short time became “the central figure of the
various denominational groups and the youth leader’s [huddled] around him for advice.”187
On the other hand, the Quismundos remained with the seminary at Makassar until 1961, when they
were transferred to Jakarta for service with the Dewan Geredja-Geredja di Indonesia [National Council of
Churches in Indonesia]. George was placed in charge of youth work, particularly the Student Christian
Movement of Indonesia, while his wife Nellie was a member of the Council’s Christian Education
Commission. The Quismundos would remain in Indonesia till 1968,188 and were there during the abortive
and bloody Communist uprising in 1965, regarding which George had many interesting accounts, some
horrifying but for the most part elating, to tell after their return to the Philippines.

More Overseas Calls for UCCP Missionaries
The excellent service of the Estoyes and the Quismundos led to new requests in 1954 for a UCCP
missionary nurse for Thailand and another teacher for Indonesia.189 In the next year or so, more calls
also came from various other new places.
As a result of direct negotiations between the Church of Christ in Thailand and the UCCP, Miss Vevina C.
Gesite, B.S.N. was sent in October, 1955 to join the Estoyes at Sam Yek,190 the Thai church paying her
salary equivalent to P 160.00 a month, aside from travel and furlough costs. Miss Gesite worked there
for a little over a year, returning late in 1956 in order to take midwifery training, in preparation for
further missionary service.
In 1955 also, Miss Leonora R. Flores (later Mrs. Proceso U. Udarbe), a B.C.Ed. graduate of Silliman in
1950, served as a short-term youth and Christian education worker in Nigeria for the Nigerian Churches,
under a cooperative effort of the Presbyterian Board, the Philippine Federation of Christian Churches,
and the Youth Committee of the UCCP Department of Christian Education.191
In 1956, Miss Ma. Loida C. Cruz, who was then teaching at the Harris Memorial School, was appointed,
in cooperation with the East Asia Christian Council, to teach music on the faculty of the Christian
Teacher’s College [now the Universitas Kristen Satja-Wagana] in Salatiga, Java, Indonesia,192 with the
Asia Council on Ecumenical Mission providing the funds for her support. Miss Cruz was commissioned as
a missionary in a service held at the Protestant Chapel at the University of the Philippines in Diliman,
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Quezon City on April 10, 1957. The Manila Times in its issue of April 26, 1957 published a large picture
and a complete description of the commissioning service.193 Miss Loida Cruz remained in Indonesia for a
term, returning to the Philippines at the end of 1961.
In 1955 the UCCP was also asked to provide a pastor for the Waipahu Evangelical Church near Honolulu
in the Territory of Hawaii. Through direct negotiations mediated by the Rev. Proceso U. Udarbe, the Rev.
and Mrs. Bienvenido D. Junasa, Silliman graduates of 1954, were called to service in that church, all
travel expenses and full support being shouldered by the church. In response to their application, the
Board of Missions considered the Junasas as “affiliate missionaries.” While the Board technically had no
financial responsibility in relation to their work, it provided the Junasas on paper a guarantee of support
so that they could obtain their travel pipers.194
The Junasas were commissioned at a special service in Silliman University Church, with Professor
Gerardo Imperial representing the Board. The Junasas started their service in 1956, and served the
Waipahu Evangelical Church for about ten years, moving by 1966 to the Koloa Union Church on the
island of Kauai.195 In the late 1950s, another Filipino, the Rev. Emilio Yadao, served as pastor of Wahiawa
Christian Church, also in Hawaii. When he passed away, the Rev. Jose A. Lagud was commissioned in
1961 to take his place.196
In 1956, Dr. and Mrs. Liberto Q. Sison, D.D.S., of Pampanga, were also considered for service in Okinawa,
with support coming from the Asia Council on Ecumenical Mission.197 This plan failed to materialized,
however, when it was discovered that Dr. Sison would not be allowed to practice his dentistry
profession by the Okinawan authorities, and his profession was a major reason why he was being sent as
a missionary.
In 1956, a request was made by the Presbyterian Board for a Filipino missionary to serve as social work
instructor in Seoul. The first contact that the UCCP had with Korean Churches was early in 1950, when
an outstanding Korean Christian woman leader, Dr. Evelyn Whang-kyung Koh, Ph.D., spent a two-week
stop-over in the Philippines for conferences with women leaders, while en route back to Korea after her
doctoral studies at Ann Arbor, Michigan.198 A Korean Presbyterian, Dr. Koh was a faculty member of the
Methodists’ Ewha Women’s University in Seoul, and in 1956 became the first president of the
Presbyterians’ Seoul Women’s College, also in Seoul.
Early in 1954, the UCCP also sent a token gift of $200.71 to the Presbyterian Church of Korea to help
defray the cost of rebuilding churches destroyed during the recent Korean War. Half of the sum was
used in one of the two Cholla provinces, and the other half in North Kyongsang province.199 In 1957,
Bishop Sobrepeña visited Korea during Dr. Bob Pierce’s Crusade in Seoul and himself preached an
evangelistic sermon during one of the large evening meetings.
It was these contacts, which apparently led Miss Norma B. Alampay in 1957 to show interest in the call
for the missionary teacher in Seoul. She was accordingly sent by the Presbyterian Board, her
appointment as affiliate missionary being regularized by the Philippine Board of Missions in December,
1958.200 For three years until 1960, she served as social work instructor at Ewha Women’s University and
the Presbyterians’ Yonsei University in Seoul, serving as secretary, moreover, to the President of
Yonsei.201

Missionary Call from the Middle East
Meanwhile, during a brief furlough in 1956-1957, the aforementioned Miss Gesite received midwifery
training for two months with the Manila Health Department. She then took the national Midwifery Civil
Service examination and placed second among the topnotchers. Beginning April, 1957, Miss Gesite
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worked at the Home Mission Clinic in Kiangan, Ifugao, and performed efficiently, complaining only that
there was not enough work to keep her occupied. In the meantime, arrangements were being made for
her to return to Thailand to work at the Christian Mission Hospital in Chiengmai. Another development,
however, would soon led to a change in her plans.
In 1956 a request was received from the Evangelical Church of Iran for two Filipina nurses for the
Mission Hospital and its nursing school at the northern city of Tabriz. Miss Esther R. Batoon, who was
then taking graduate nursing studies in New Jersey, applied for one of these positions, arrangement
being made with the Presbyterian Board for her support. As she was then working in a U.S. hospital, it
was not until December, 1958, that she could be appointed by the Philippine Board of Missions.202
With two other applicants for missionary nurse positions in Iran failing to push through their
applications, it was Miss Gesite, who was appointed instead in October, 1957.203 Her assignment was
to serve as a faculty member of the Nursing School of Tabriz in northern Iran, as well to head the nursing
service in the Christian Hospital in that city.204 It was not until early in 1958, however, that she actually
was able to go to Iran.
Meanwhile, as early as January 31, 1957, Mr. J. Richard Irvine, principal of the Community School in
Teheran, Iran, which was operated under the auspices of the Presbyterian Board, wrote the Philippine
Board of Missions asking for qualified teachers from the Philippines. The school had elementary and
high school, departments, which prepared its graduates for American and European universities. Most
of the students were generally children of missionaries belonging to many different boards, or of
diplomats and embassy staff representing several countries, but a considerable number came from wellto-do Iranian families, many of these Christian. The positions available were for a school chaplain, two
elementary and five high school teachers, and two for all levels. The school was prepared to pay the
salary, travel, and other incidental expenses for qualified candidates.205

Excursus: The Ancient Church in Iran
The subsequent response of the UCCP to the call from Iran placed the former in a country, which had
had a long history of Christian presence. This call from Iran had particular historic significance, for there
had always been a Christian Church in that ancient empire since the early Christian era. It is not widely
known that from the 3rd, and probably as early as the 2nd century, the ancient Syriac-speaking Church
of the East had existed in Iran [Persia]. It was part of the wide expansion of Syriac Christianity, which
from the 5th to the 14th centuries stretched all the way from Syria and Iraq in the west to Iran, India,
Afghanistan, Tibet, the countries of the central Asian steppes including Mongolia, as far as China and
Manchuria [and probably even Korea], with notices of scattered Christian groups existing in Ayuthia
[north of Bangkok] and in North Sumara.206
The early Church in Persia was tolerated, as long as Christianity was persecuted in the rival Roman
Empire. But when Constantine the Great issued his edict of toleration of Christianity in A.D. 313, the
Persian Empire began to look at their Christian subjects with suspicion. When Constantine the Great
threatened to invade Persia in A.D. 337, and one Syrian bishop preached in a sermon that God was on
the side of the Romans, the Persian Emperor Shapur II (309-379) unleashed a terrible persecution in
340-345; which probably exceeded in ferocity its earlier counterparts in the Roman Empire. This
persecution by Shapur II, however, led to the expansion of Christianity farther east into Asia, as some
Persian Christians chose freedom, though in a foreign land, to oppression in their own country.
Fortunately, in AD. 409, Emperor Yazdagird I (reigned 399-420) issued a firman [edict] of toleration
comparable to that of Constantine the Great in the Roman Empire in A.D. 313. Though further
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persecutions still occasionally erupted afterwards, the Church in Persia was largely left in peace. It is
interesting to note that in A.D. 628, a Christian imperial prince, son of the previous reigning monarch
Khusrau II Parviz (590-628) and his Christian queen Sirin, rose to power, and as Kavad II became the first
Christian Shah of Persia.207 Though he died the following year, two of his sisters named Puran-dukht and
Azarmi-dukht, who successively came to the throne in the early 630s following a brief period of anarchy
and chaos, were also both Christians. This is known through the clearly Christian motifs in their coin
issues. In fact, Yazdagird III (d. 642), the last Persian emperor before the Arab Muslims completed their
conquest of Persia, was likewise a Christian.208 If the Muslim Arabs had not taken over Persia, the course
of Christian history in that ancient empire, and indeed perhaps of the whole of central Asia, might have
been different.
In any case, the Church of the East was destroyed by first the Mongol conquests, then by the
stranglehold of Islam, and finally by the swath of destruction wrought by Timur-i-Leng [Tamerlane] in
the late 14th century. Nevertheless, a tiny Christian remnant survived. In 1975 there were 20,000
members of this ancient Church of the East in Iran, some 42,000 in Iraq, and 22,000 in Azerbaijian in the
USSR; while another 29,950 were dispersed in seven other countries, including the United States and
Australia.209

The First UCCP Missionaries in the Middle East
The first UCCP missionaries to arrive in the Middle East, who were sent in 1957 in response to the call
for service in Iran, were the Rev. and Mrs. Reuben R. Batoon, of Laoag City. As pioneer Filipino
missionaries in that ancient land, they served for a term of five years. Both quickly adjusted to their
teaching duties at the Teheran Community School, with the Rev. Batoon serving concurrently as school
chaplain. The students under their influence included the sons and daughters of diplomats from thirty
different nations, and two from the royal family of Iran.210
Early in 1958, they were followed by Miss Vevina Gesite who was assigned as a missionary nurse to the
Presbyterian Mission Hospital in Tabriz, a northern Iranian city where the language spoken was Turkish.
Her salary, allowances, and travel costs were provided by the Presbyterian Board, on the same level as
their other missionaries in Iran.211 During the first six months of her term, and even which she was doing
intensive study of Turkish, Miss Gesite took full responsibility for the delivery of 69 babies. The Muslim
women in that part of the world were very conservative, and would not have consented to delivery
assisted by a male doctor. Hence, through her expertise Miss Gesite performed an invaluable service,
her radiant Christian witness receiving high praise, as indicated in one letter from the Presbyterian Field
Representative for the Middle East.212
Before long, more UCCP missionaries would be sent to Iran and other countries in the Muslim world in
the Middle East.

Fraternal Workers to Mainland U.SA.
By the 1950’s, mission leaders in the immediate postwar period had begun to review the theory and
conduct of Christian missions in the past hundred years. As a result of the rise of new national Churches
and the increasing realization in the West that Christian Churches there, too, could learn from the
former subjects of their missionary enterprise, one of the more interesting developments by this time
was the increasingly felt need of American Churches to listen to Christians from former mission lands.
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The cooperating boards in the United States thus asked the UCCP to send Filipino fraternal workers over
to them. This was sometimes popularly spoken of as “reverse missions,” though this is an inadequate
term and does not convey the deeper theological insights that would be more clearly articulated as
years passed.
In any case, it was felt that the time had come when mission should not be merely uni-directional, that
is, from the West to the East, but a two-way affair. This was the beginning of the new’ trend in
missiological thinking, which by the 1970s would conceive of mission as the task of the whole Church —
from all seven continents and directed to all seven continents, the new centers being every place where
the Church therein has been awakened to its missionary calling and is ready and willing to undertake its
particular responsibility within the total task.
The task envisioned for UCCP missionaries to the United States was generally mission interpretation, in
order to help American Churches to understand the real situation in Asia, and the Philippines, in
particular. This was an early step in the process, which would later lead to the concept of “mutual
sharing of personnel and resources.”
Thus, in 1956 Dr. Henry Little, Jr., then Field Representative of the Philippine Interboard Office in Manila,
presented a communication from the Presbyterian Board, asking for 25 fraternal workers from Brazil,
Germany, India, Indonesia, Korea, and the Philippines to come to the United States in the next five
years. These fraternal workers would be assigned in mission interpretation in various presbyteries and
synods in the Presbyterian Church in the U.S.A. The UCCP Executive Committee promptly referred the
matter to the Philippine Board of Missions for study and implementation.213
The first UCCP fraternal workers sent to the United States were the Rev. and Mrs. Aquilino F. Guerrero,
who were appointed on June 17, 1957, for a three-year term beginning July, 1958.214 They served with
the staff of the Ecumenical Training Center at Stony Point, New York. Set in a beautiful, peaceful location
in New York state along the west bank of the Hudson River some twelve miles south of West Point, the
site of the U.S. Military Academy, Stony Point is a Presbyterian conference-study center where outgoing
fraternal workers received training in preparation for their services overseas and where missionaries on
furlough could also meet between deputation work among the local churches.
The Guerreros were so effective as mission interpreters that they would be asked to stay for a total of
three and a half years till the beginning of 1962. During that period, the center to which they were
assigned was renamed the Missionary Orientation Center. During their last year in the U.S.A., the Rev.
Guerrero was asked to serve as its associate director.

UCCP Missions by 1958
By 1958, the UCCP’s Philippine Board of Missions had a total of three home and 13 foreign missionaries.
Those on the home mission field all belonged to the Bilaan Mission, namely, the Rev. and Mrs. Lorenzo
C. Genotiva, and Miss Socorro N. Ayala, R.N. The foreign missionaries were the Rev. and Mrs. Jose D.
Estoye, in Thailand; the Rev. and Mrs. Jorge R. Quismundo, and Miss Ma. Loida Cruz, in Indonesia; the
Rev. and Mrs. Bienvenido D. Junasa, in Hawaii; the Rev. and Mrs. Reuben R. Batoon, and Miss Vevina C.
Gesite, in Iran; Miss Norma B. Alampay, in South Korea; and the Rev. and Mrs. Aquilino F. Guerrero, in
the United States.215
Of these total of 16 missionaries, seven — the Genotivas, Miss Ayala, the Estoyes, and the Quismundos
— were supported entirely by the UCCP. The rest were supported either by the receiving institutions or
by cooperating boards in the United States.
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In addition to these 16, the Rev. and Mrs. Melchizedek M. Solis, upon the invitation of the Church of
Christ in Thailand,216 were appointed on May 13, 1958 as additional missionaries to Thailand.217 It was
not until 1959, however, after they had completed their term of service at EIlinwood-Malate Church,
that they were able to leave for Bangkok.
At that time, there were a dozen or more urgent requests for more Filipino missionaries — five nurses
for Iran and Turkey, several teachers for Christian schools in Iran and Africa, and a youth Worker for
Africa. There was also a Cali from the Evangelical Church of Vietnam sent through Philippine Crusades,
which was then closely associated with the UCCP. But because of “several complicating angles,”218 it
ultimately was not possible for the UCCP to accede to this last request.

Indonesian Missionary for the UCCP
One other interesting development in connection with the UCCP’s sending out of foreign missionaries
was the idea, first broached at the end of 1954, of exploring with cooperating boards and agencies the
possibility of securing the services for the Philippines of some European and/or South American
missionaries. Subsequently at one time or another, a South American Presbyterian minister and a
converted Italian Catholic priest were considered, but ultimately none of these possibilities
materialized.219 As it developed in 1956, the more hopeful alternative was to ask for an Indonesian
missionary to work with Indonesian immigrants on Mindanao, most of whom were Christians.220
Arrangement was accordingly made with the Asian Council for Ecumenical Mission to provide travel for
this Indonesian missionary and his family. The first prospect was the Rev. Drs.221 A.L. Antahari, a
graduate of the theological seminary in Makassar where the Quismundos were teaching.222 The plan was
for the Evangelical Church of Sangir-Talaud to send him as their missionary to the Philippines.223
Eventually, however, Antahari was unable to come, and the first Indonesian missionary to come and
work with the UCCP was his Colleague, the Rev. Friends Kaumbur.

Affirmation of the UCCP’s Ecumenical Task
In the 1950’s, same quarters in the UCCP apparently wondered whether the Church, by sending
missionaries abroad, was not robbing itself of badly needed leadership at home. Though this was
recognized as a legitimate question, the Philippine Board of Mission asked in reply, which Church in any
land was not short of workers? It was pointed out that even in the U.S.A. at that time, thousands of
congregations were without pastors, and yet U.S. Churches continued to send missionaries abroad. But
perhaps the best argument the Board gave in support of the world-wide mission was the statement that
“the act of sharing our much needed leadership wish other Churches whose needs are greater than ours
stimulates recruitment and so will do much toward supplying our own needs which the stagnation of
selfish could never meet.”
The Board articulated an even greater note of conviction, when it also said: “Christianity would still be
confined to Palestine, if indeed it could have survived to this day, had no missionaries been sent out
before all needs at home had been met.”

Postscript
Its vigorous home and foreign missions program in the 1950’s was one of the most distinctive aspects of
the life and mission of the UCCP in the first decade of its existence. This program crystallized the
conviction that the Church does not exist for itself, but for its task of mission. The act of sharing its
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personnel for mission needs outside the country enabled the UCCP to look beyond itself and its
immediate concerns, and to sharpen its understanding of the totality of the Christian task of mission.
In succeeding decades, the UCCP continued to send fraternal workers, mostly short-term “missioners”;
as they were subsequently sometimes called, in response to requests for specially-qualified personnel
by the UCCP’s ever-increasing circle of partner churches. But the changing patterns of the UCCP’s
involvement in mission at home and in personnel exchange with kindred Churches overseas will be
reserved for the next volume in this series, as the exigencies of society at large continued to shape and
reshape the UCCP’s agenda for mission and service.
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Chapter X
NEW DIMENSIONS OF SERVICE AND
WITNESS
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The call to us in this our day when social changes are taking place
very rapidly and the pressure of population is great is for a ministry
that is not restricted, but one that is extensive, embrasive and full...
This call is not only for service in the field of proclamation,
but also in the form of daily living in the demonstration
of the Spirit of Christ in all areas of life.
— Bishop Enrique C. Sobrepefta, 1962
It has always been the conviction of the Christian Church through the ages that its mission consists not
merely in the preaching of the Gospel in words, but also in the actual demonstration by deeds of how
this Gospel works in the real world, in the day-to-day life of individual men and women.
The religious duty of being kind and attentive to the needs of the poor, the widow, the orphan, the
stranger, the disadvantaged, and the oppressed is a constant motif in the Old Testament. In the
teachings of Jesus Christ and the Apostolic Church, it is accordingly prescribed as a major religious
obligation.

Social Concern in the New Testament
The Sermon on the Mount in Matt. 6:1-4 and other New Testament texts assume that almsgiving is a
natural duty of the religious life.1 It is from this reasoning that the early Church in Jerusalem practiced
community of goods (Acts 2:44-45; 4:32-35). It is also remarkable that the first church officers whose
appointment is specifically mentioned were the seven deacons (Gr. diakonoi), who were entrusted with
discharging the ministrations of the Church to the poor widows of the community (Acts 6:1-4).
In the letters of the Apostle Paul, there is frequent reference to the religious obligation of helping the
poor,2 and he himself at times was specially occupied in raising collections for the poor Christians in
Jerusalem.3 When a famine threatened the Jewish Christians of Jerusalem and Judea, whose conditions
of life were characterized by chronic poverty and suffering, the half-Jewish, half-Gentile church at
Antioch raised a systematic collection to relieve the former’s distress (Acts 11:27ff). The Epistle to the
Hebrews also speaks of charity-giving as sacrifices “pleasing to God” (Heb. 13:16).
It is in I John, however, that the Christian responsibility for helping the impoverished and distressed is
most emphatically articulated. Thus, one reads: “… if any one has the world’s goods and sees his brother
in need, and yet closes his heart against him, how does God’s love abide in him?” (I John 3:17).

Social Concern in the Patristic Church
From the Christian literature of the early 2nd century, one also reads from the church manual titled The
Didache, or the Teaching of the Twelve Apostles: “Do not turn your back on the needy, but share
everything with your brother and call nothing your own. For if you have what is eternal in common, how
much more should you have what is transient!” (Did. 4:8).4 The same injunction is also given in another
early Christian document called the Epistle of Barnabas.
About A.D. 155, the Christian writer Justin Martyr, in addressing a defense of the faith to the Roman
Emperor Antoninus Pius, described in secular terms the regular Christian worship on Sunday and the
customary offering, thus:
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Those who prosper, and who so wish, contribute, each one as much as he choose to. What is
collected is deposited with the president [i.e., the ruling elder, or local bishop], and he takes
care of orphans and widows, and those who are in want on account on sickness or any other
cause, and those who are in bonds, and the strangers who are sojourners among [us].5
It is also remarkable that in the Roman Empire, the largest and best-organized charity organization was
none other than the Christian Church. It is claimed That at one time, and this probably in the second
century, the church in the imperial city of Rome supported out of its own resources no less than 15,000
dependents — orphans, widows, and some kind of indigent poor or another.
This religious obligation continued to be taught by the medieval Church, by the Protestant Reformers,
and by Churches of the Reformation heritage. In the 1970’s and 1980’s, under the impact of the
“theology of liberation” coming from South America, some Christian quarters tended to deprecate this
as mere “charity-giving,” and urged rather the transformation of what they called the “sinful structures”
of society. While their concern is an essential part of Christian witness, nevertheless the immediate task
of giving prompt material and spiritual assistance to the needy who are barely surviving cannot be set
aside. In fact, it demands the immediate attention of the Church, while some of its members do their
prophetic ministry against “sinful social structures.”

Three-Pronged Thrust of Protestant Missions
In the history of the Protestant world mission, the prevailing conviction has been that the Christian task
is not merely the verbal proclamation of the Gospel, but also the development of the individual
potential and the alleviation of human suffering, so as to enhance the quality of human life. This has led
to a generally three-pronged mission of evangelism, education, and medical work. Wherever social
conditions exist which tend to depress the quality of human life, the Protestant missions generally give
much of their time and effort in combatting these dehumanizing conditions.
In the Philippines, this three-pronged approach of mission generally stressed the centrality of the human
individual the well-being of the body, the development of the mind, and the religious conversion of the
soul. Generally going hand in hand, wherever one of these three was found, the other two were usually
also present, as in Laoag, San Fernando, Manila, Legazpi, Dumaguete, Cebu, and Cagayan de Oro.
The typical example was the Presbyterians’ Dumaguete Station, which had an evangelistic mission, a
school [Silliman Institute], and the Dumaguete Mission Hospital. When Silliman Institute in 1903 put out
its first brochure, in Spanish, under the title Prospecto para la admision de alumnos internos, mediointernos, y externos, it proclaimed the school’s purpose as moral and religious, as much as educational,
as the following English translation of that purpose would show:
Having constantly in view the great principle that true education consists much more in
cultivating all the faculties that make one human rather than in merely passing on knowledge,
Silliman Institute seeks by all possible means the harmonious development of the physical,
intellectual and moral faculties...
Since religious education forms an essential part of the total development of human nature, and
... moral and intellectual education can only be perfected by putting religious education as its
basis, we take singular care in inculcating in our students the most wholesome principles of
morality and religion, as has been taught us by our Lord Jesus Christ and his Apostles.
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Thus, the study of the word of God occupies an important place in our programs. We ardently
desire that the young graduates of this college shall possess, aside from intellectual knowledge
of the Holy Scriptures, a personal experience of the value and power of true Christianity.6
As would be recalled in the first volume of this work, something like this philosophy of mission was
likewise held by the American Board.

Early Christian Social Work in the Philippines
It was not only the human individual, which concerned the early Protestant missions in the Philippines,
but the social, political, economic, and other conditions as well, because these determined the lifesituations of individuals. Thus, as will be recalled, when the Second Philippine Commission, an agency
sent by the U.S. government to look into conditions in the Philippines, espoused in 1903 the Opium Bill,
intending to legalize the sale of opium so as to bring more revenues to the government, the Evangelical
Union stoutly opposed it, and it was this opposition which ultimately killed the proposed legislation.7 It
was also through the encouragement of the Evangelical Union about 1917 that the Mayor of Manila, Dr.
Justo Lukban, who was a staunch Methodist, cleared the city’s red light district. Though this moral
crusade did not really address the real issues of prostitution, for Mayor Lukban simply shipped hundreds
of prostitutes to Davao,8 the point is that the Evangelical Union, despite this inadequacy, did raise a
matter of conscience on a ticklish social issue.

Women in Charity Agencies
In the first volume of this work, mention has been made of the social concerns of missionaries or Filipino
leaders connected with those Churches which ultimately united in the UCCP. Thus, it will be recalled
that since the early 1920’s, Mrs. Josefa Jara Martinez, of the United Church of Manila, collaborated with
her colleague, Mrs. Asuncion A. Perez, of the Methodist Church, in working through the Associated
Charities of Manila for the urban poor in the city. Through their contacts and personal persuasion, both
Mmes. Martinez and Perez influenced government in passing just laws for the benefit of the common
masses.
About this time also, Miss Genara Manongdo, one of the earliest nursing graduates in the Philippines,
was associated with Mrs. Martinez and Mrs. Perez. Miss Manongdo would later occupy responsible
positions in the Philippine Red Cross, the Philippine Health Service, and the Department of Health.9

Social Concerns of Laubach, Woodward and Higdon
As seen in the first volume of this work, the Rev. Dr. Frank C. Laubach sharply criticized in 1926 “the
morals, business practices and teachings” of American big business interests in the Philippines, because
of their exploitation of the country to the disadvantage of the Filipinos.10
Laubach’s colleague, the Rev. Frank J. Woodward would also show by deeds his conviction that the
Christian message is concerned not only with the spiritual salvation of souls, but also with the economic
upliftment of individual persons.
Likewise, the Rev. Dr. Elmer K. Higdon (1887-1961) long time Disciples missionary in the Philippines,
would also write in 1941 of the landlord-tenant relationship in the Philippines, raising consciousness on
the plight of the agricultural population, which then comprised 82% of the population, and of the need
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to address the “social unrest among peasants.”11 On this issue, Dr. Higdon quite emphatically said: “We
believe that the duty of the church in this area of social tension is clear.”12
Higdon then proposed a quite unorthodox approach to the issue, when, anticipating by at least two
decades the idea of “frontier interns,” he suggested that three or four well-trained Filipino and
American Christians should be sent to live in the social “hot spots” in the countryside, “long enough to
find a solution of the problem.”13

Special Concerns of Sobrepeña and Rodriguez
In another area involving the human spirit, the Rev. Enrique C. Sobrepeña since the mid-1920’s also
championed the cause of religious liberty and the moral transformation of Philippine society. Later he,
demonstrated in deed his conviction that Christians should be actively involved in the political affairs of
the nation by running for an elective position, despite the strong opposition of a sizeable segment of his
congregation, the United Church of Manila.
Since his attendance at the Jerusalem Conference in 1928 and the Madras Conference of 1938 of the
International Missionary Council, the Rev. Proculo A. Rodriguez also had consistently campaigned for the
upliftment of rural people.14 This concern remained with him even as he taught at the Silliman College of
Theology, and later when he became Bishop for Mindanao. As will soon be seen, it was he who was
instrumental in developing the postwar Extension Service Program of Silliman University, originally
designed to help rural communities.

Allen R. Huber and Credit Unions
In 1937 also, the Disciples missionary, the Rev. Allen R. Huber, became an early pioneer in the
Philippines of the idea of credit unions. Huber and his wife had served for their first term in 1926-1931,
and had been deeply touched by the great poverty they saw in the rural areas in northern Luzon where
they had labored. In one of his speaking engagements in the United States during his furlough in 1931,
Huber had spoken of the economic problems in the Philippines, and of the difficulty of encouraging local
church members in self-support, on account of their poverty. When his host pastor told him about credit
unions, Huber read everything he could lay his hands on the subject and later met and learned much
from Roy Bergengren, the great American pioneer in credit unions.
Due to the great financial depression in the United States, it was not until 1937 that the Hubers would
be able to return to the Philippines. The first task that Huber took upon himself was to organize at Vigan,
Ilocos Sur, in August, 1937, the first church-sponsored credit union in the Philippines, one of the very
earliest in the country. Since it embodied the Christian idea of sharing and concern for one another, the
credit union movement soon gained support from many Disciples churches. Before the outbreak of
World War II in 1941, the number of church-based credit unions in the Disciples’ Ilocano Convention had
numbered 30, with a membership of 2,000, an amount of P 43,000 [$21,500] invested in shares, and P
68,000 loaned to members.15
Thus, the programs of social concern were not “modern innovations,” as sometimes claimed by some
quarters, but part of the heritage of the UCCP.

Early UCCP Statements of Social Concern
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One of the earliest statements of the UCCP on social concerns dealt with what at first glance was merely
a moralistic issue — namely, the condemnation in 1952 of gambling and drunkenness. In his opening
address to the 1952 General Assembly, Bishop Leonardo G. Dia, then General Secretary of the UCCP,
exhorted the Assembly “on the urgent need for intensifying instruction in temperance.” An issue that is
constantly raised by some Christians, temperance, by the meaning of the word, means the judicious use
of intoxicating alcoholic drink, the more drastic side of which is total abstinence from it.
But this witness for temperance, on careful examination, did not deal with the issue in the usual way
that it is regarded by conservative evangelicals. To be sure, the UCCP General Assembly of 1952
categorically characterized these vices as “morally wrong,” and this without any qualification. But more
than this, it also condemned both as “economically unsound and socially undesirable” and counterproductive vis-a-vis the country’s “whole economic program,” because gambling “breeds the idea of
getting money without work” and drunkenness “dissipates strength.”
The thrust of this particular UCCP witness was to seek to prevent the personal dissipation, domestic
troubles, and social dislocation that usually occur when one, especially if the head of the family, engages
in gambling and inordinate drinking. The result of these vices was magnified in the context of the
immediate postwar period, when wages were low and job opportunities were hard to come by. As
Bishop Dia put it:
We have been witnesses of too many troubles all over the country that had their origin in
drunkenness. Many lives have been lost for no cause except the loss of reason due to strong
drink. The war has left us this social evil that has gotten hold of a very great percentage of our
youth. ... The only way to minimize this evil is to educate the boys and girls against its use and to
make the stand of the Church very clear.16
The General Assembly lauded this proposal and accordingly passed a resolution categorically
“condemning gambling and liquor.”17

Stress on Evangelism over Social Concerns
In the beginning, the main concern of the UCCP was evangelism. Even the educational work in churchrelated schools and the medical efforts of church-related hospitals and clinics were seen as instruments
for bringing more members into the Church, and not just set vice institutions in their own right. The
McAnlis Mobile Clinic in the mid-1950s, for example, after clinic time and health education classes
always capped each day with evangelistic services.
It is perhaps understandable under the conditions existing at the time that evangelism for church
growth was the emphasis of the UCCP in the first dozen years, and even well into the 1960’s. Only
gradually, with the increasing understanding on the part of the Church that Christian mission is a holistic
undertaking covering all aspects of human life, and that there is really no dichotomy between the
physical and spirit needs of individual persons, was the UCCP able to exert more effort in seeking to help
remedy directly the crying social needs in the country.

Articulation of UCCP Responsibility in Social Concerns and Issues
The bulk of the membership of the UCCP at that time apparently did not fully realize. the Church’s
responsibility in social concerns, and generally continued to profess a faith that stressed only a personal,
one-dimensional, vertical relationship to God. But the UCCP leaders Were conscious of the social
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implications of Christ’s teachings and of the imperative for the Church to make the Gospel relevant and
applicable to all aspects of human life.
In 1952, Dr. Leonardo G. Dia, then Bishop of the Visayas and General Secretary of the UCCP, exhorted
the 3rd UCCP General Assembly that year
to give most of our attention to the study of making the witness of our Church to the nation and
to the world more audible and effective. Our present world ... challenges those who believe in
the spiritual interpretation of life to produce inspired ideas which in God’s providence may give
the world a new lease of life. Who can tell where God would allow such new ideas to burst
forth? ... We need to be constant in prayer and in expectancy of God’s leading, whoever we are
and wherever we may be.
It seems to me the time has come when we can and should set up processes of pooling together
our serious thinking to discover what is the judgment of the Church under Christ regarding. . .
matters touching social jus-tice, land distribution and its effect on human personality and
society, the attitude of the Church toward war, commercialized recreation, and others. 18
After briefly touching on the need to offer Japan forgiveness on account of the war just past, the ethical
question of war itself, and the ticklish issue of relations between the Church and the State, Bishop Dia
then went on to say:
The Church must speak her mind in the area of social justice. We have some good men in the
government who are trying their best to make justice and righteousness prevail in our social
order, but they cannot succeed alone. Their hands must be upheld and supported by those of us
who believe in the dignity of man and in the right of every individual to the opportunities of selffulfillment. What is the mind of the Church regarding land distribution? What do we know about
the obstruction being put on the way of the people who honestly want to work on a piece of
land that he may support his family?
We must take off our hat to the Catholic Church where it has come out to champion just wages
for the laborer. We must not lag behind ... in this attitude of just compensation for labor.19

Growth of Social Concerns
It was during the quadrennium 1952-56 that social concerns, under the Church’s Department of Public
Welfare, began to assume increasing importance in the mission of the UCCP. As Bishop Sobrepeña said
in 1956, little attention had been given to the work of this department in 1952, but during the
quadrennium it had been given “increasing support.” Then speaking of plans for the Department of
Public Welfare in the next quadrennium, he said:
It is planned to make this department increasingly effective as a service arm of the Church to
demonstrate the Church’s concern for human need. Through this department the Church has
siphoned many and different articles contributed by the Church World Service to needy areas. It
has also administered relief to sections and peoples of the country that were visited by
earthquake, typhoon or other misfortune. It is this department that has charge of our hospitals
located in various areas of the country and of mobile clinics which are either operated by the
hospitals or directly by the department. It is adventuring in rural-life improvement and in
industrial evangelism.20
The understanding that the Gospel covers all aspects of human life, and not just the spiritual dimension,
led the UCCP to embark on a number of service programs for the improvement of life and living
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conditions, through the knowledge of Christ and “the application of His teachings to all human
relations.”21
One of the most difficult problems in relation to this program, however, was that while the top
leadership of the UCCP was convinced of the need of this type of service, this did not enjoy the full
support of the entire UCCP constituency. As Atty. Valentin G. Montes, of the UCCP Department of Public
Welfare, in 1958 would accurately put it:
There are still those who sincerely hold to the view that the business of the church is the
proclamation of the gospel and the saving of souls, and that excursions into the realm of
sociology, labor, economics, etc., are just so much diversion of time, energy and talent from the
real purpose of the church. We are glad to note, however, that the growing trend of conviction
in the church is that the whole of life must respond to the Christian message ... 22
Nevertheless, it would appear that even among those who were convinced that the Church should be
doing something about social concerns, many were not clear at first as to what the UCCP was doing in
this respect. In one sense, this was due to the lack of communication between the central offices and
the local churches, a matter that the UCCP would have to work on in earnest in ensuing years. Again, as
Atty. Montes stated in 1958:
One of the moderators, in writing to this Department [of Public Welfare], said that the churches
in his area did not know what the Department was doing. It is safe to infer that a similar reaction
would have been shown if we had asked the other moderators what they thought this
Department was supposed to be doing. Indeed, my brief association with the entire work of the
church indicates to me very clearly that the local churches are sadly unaware of the activities
going on in the central offices of their Church. This ignorance has been reflected in the rather
reluctant manner in which they have supported the general program of our Church.23

The Service Programs of the UCCP
The first service programs of the UCCP were largely traditional in form, such as adult literacy work,
welfare work and mobile clinics in connection with the six or seven church-related hospitals throughout
the Philippines.24 The mobile clinics were usually attended to by a physician or a nurse or both. The
various Annual Conferences also were encouraged to carry on medical extension work, where there was
a church-related hospital and a doctor available for such work. Thus, in January, 1954, a special staff of
doctors and nurses composed of Dra. Josefa M. Ilano, Dr. Lora Dyer, Miss Emma Noreen and Miss
Socorro Ayala held a week-long clinic for the Bilaans at Lun, along Saranggani Bay in Cotabato, the team
treating over 1,000 cases during that visit. A similar clinic was also held in Midsayap, Cotabato, through
Mrs. Lucy Olson, a missionary nurse, with the assistance of Dr. Samuel Royola.25
Some special programs of the Department of Public Welfare, such as the so-called “Eyesight for the
Needy” program, were intended primarily for the benefit of UCCP church members. Other programs,
however, such as the medical pro-gram, included in their concern in need, regardless of creed or church
affiliation.

Commission on Rural Life
In 1948 the initial service program of the UCCP was carried on by the Commission on Rural Life, chaired
by the Rev. Allen R. Huber,26 the Disciples missionary pioneer of church-based credit unions. The greater
majority of UCCP churches were, and still are, largely in the rural areas. As the MacGavran-Cressey study
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in 1957 showed, about 77% of all UCCP local churches were located in provincial towns or in barrios
close to the towns, with from half to four-fifths of the members of these churches living in the barrios.
The duties and functions of the Commission on Rural Life were to advance the training of UCCP rural
church leaders, both pastors and lay workers; to encourage, jointly with the Commissions on Evangelism
and on Christian Education, the study of methods of worship and evangelism best suited to rural folk; to
establish rural demonstration centers that shall do experimental projects to advance the economic,
spiritual and social life of rural people; to help improve the home and family life of rural church
members; and to educate them in proper stewardship of the soil and other natural resources.27

The Medical Commission
Very early on, it was recognized that to strengthen the church-related hospitals and dispensaries, and to
enhance the quality of their services, there was need for a body responsible to the General Assembly to
oversee the medical work of the Church. In 1952, there was created a Commission on Medical Work, the
duties of which may be summarized as follows:
1. to appoint the directors, nursing-school directors, and business managers of all UCCP church-related
hospitals.
2. to control, supervise, coordinate, and establish standard requirements for all medical units and
agencies of the UCCP.
3. to formulate general policies, insure the proper supervision, and approve the annual budgets of all
UCCP medical units and agencies.
4. to take all necessary measures to carry out the general program of medical work and medical
education in the country, through the agency of UCCP church-related hospitals.28
The Commission on Medical Work was composed of two medical doctors, one minister, two lay church
representatives, and one hospital director chosen by the UCCP church-related hospitals. Its members for
the quadrennium 1952-1956 were:
Dra. Josefa M. Llano, M.D., chair
Dr. William W. McAnlis, M.D., director, Cebu Evangelical Hospital; Cebu City
Dr. Julio E. Doolorico, M.D., director, Bethany Hospital; Tacloban, Leyte
Dra. Baldomera R.E. Sexon, M.D., director, Brokenshire Memorial Hospital; Davao City
Dr. Virgilio Canlas, M.D., director, Graham Memorial Hospital; Tagbilaran, Bohol
Dr. Marcelino T. Viduya, M.D. director, Bethany Hospital; San Fernando, La Union
Miss Lottie M. Spessard, R.N.
Atty. Florentino L. Martinez29
Fragile-looking but energetic, Dra. Josefa M. Ilano, M.D. (1901-1992), the chair of this commission, was
one of the earliest women doctors in the Philip-pines and one of the most active women leaders in the
UCCP. She chaired the Commission on Medical Work [later renamed Medical Work Committee] from
1952 to 1959. She was also active in the Manila YWCA and in the National YWCA. She was likewise a
member of the Board of Trustees of Silliman University since 1948, becoming a long-time chair of that
board from 1955 till 1976.30
In 1948, there were five UCCP church-related hospitals in the country, namely, Bethany Hospital (San
Fernando, La Union),31 Bethany Hospital (Tacloban), Cebu Christian Hospital (Cebu City), Graham
Memorial Hospital (Tagbilaran), and Brokenshire Memorial Hospital (Davao City). In 1955 the Bangued
Christian Hospital would also be turned over by the Mennonite Central Committee Mission over to the
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UCCP. Aside from these, there were a number of clinics and dispensaries in the Highland and Apayao
missions in the Mountain Province, the Bilaan Mission, and the McAnlis Mobile Clinic. Also associated
with the UCCP, though not “church-related” in the special usage of the term, was the “San Lukas
Floating Clinic” in Samar, and the Silliman Mission Hospital [now Silliman University Medical Center] in
Dumaguete City.

The Department of Public Welfare
When the UCCP Secretariat, at the suggestion of the General Secretary, the Rev. Stephen L. Smith, was
organized in 1951, one of the five departments of this secretariat was the Department of Public Welfare.
Its first secretaries were the Rev. Welton H. Rotz (1952-1953), Bishop Proculo A. Rodriguez (1953-1956),
and then the Rev. I. Hubert Reynolds (1956-1960), who was also concurrently director of the Vigan
Community Center and the Abra Mountain High School.32 Under this department were placed the Rural
Life Committee and the Medical Conunittee,33 as these were now so called, chaired by the Rev. Rotz and
Dra. Josefa Ilano, M.D., respectively.

Disaster Relief Committee
The first organized UCCP relief program was carried on late in 1952 when the Executive Committee
authorized the General Secretary to write a circular letter to the churches to raise funds to help victims
of a recent particularly destructive typhoon.34 To institutionalize the program, the Department of Public
Welfare organized that same year a Disaster Relief Committee, with Dr. Romeo Y. Atienza, M.D., of the
Philippine National Red Cross, as chair, and Mrs. Fritzie E. Ty, as member.35
Its duties were to study ways and means for obtaining funds for use as relief during calamities and
emergencies; to serve as clearing house for all information concerning emergencies in times of mass
disasters, as typhoons; and to appropriate sums to meet emergency needs.36 Thus, between November,
1956 and May, 1957, for example, the Disaster Relief Committee gave P1,000.00 [US$500] for flood
victims in Davao province, P450 for victims of calamity in two UCCP local churches [Loreto, Surigao; and
Lanipao, Lanao], P140 for two families whose houses had burned down, and P500 and P872 for fire
victims in Cebu City and Catbalogan, respectively.37
Each Annual Conference was also asked to set aside P50.00 a year for a Disaster Relief Fund. On the
inspiration of the initiative taken by Caba UCCP in La Union in setting aside 2% of their gross annual
receipts for this fund, the rest of the UCCP local churches were likewise asked to follow this fine
example.38

Industrial Relations Committee
Another committee created at the same time was the Industrial Relations Committee, with Mr. Jose D.A.
Diao, a leading elder of Bradford Memorial Church in Cebu City as chair. This committee was charged
with the task of studying problems in labor and industrial relations, and to find ways and means to reach
factory workers with the Gospel and Christian ethics.39 As it was subsequently felt that the members
should be based in Manila as the country’s center of labor and industry, this committee was reorganized
in 1954, with Dr. Jovito R. Salonga as chair, and Mr. Quintin S. Doromal, at that time faculty member of
the University of the Philippines, and Atty. George Olivar, as members.
The first task given to the Industrial Relations Committee was to conduct a study into the shipping strike
of 1954, its findings to be published in the UCCP Newsletter and the PFCC Philippine Christian Advance.
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Beginning March, 1955, it also cooperated with the Philippine Federation of Christian Churches in conducting seminars on labor problems and relations.40
In March, 1957, a new fraternal worker, the Rev. Richard P. Poethig, came to develop for the UCCP a
new program in Industrial Relations. In November that year, Atty. Valentin G. Montes, a practicing
lawyer and theological graduate of the Silliman College of Theology, was named assistant secretary of
the Department of Public Welfare, and concurrently director of the Industrial Relations Program, with
Poethig as associate director.41

New Sight for the Needy Committee
In 1955, with money from the War Claims Fund,42 a New Sight for the Needy Committee was also
organized, with Mrs. Edna Sanders as chair. With some amount from the War Damage Claim Funds
received by the UCCP, the Committee with a budget of P3,500 a year provided eyeglasses for church
workers, seminary students, and needy church members with defective eyesight. The committee
received more or less regularly allotments of used but good eyeglasses from the United States.43
The committee had a well-qualified optometrist and optician, Dr. David M. Sadorra, M.D., as director of
the New Sight for the Needy Program, and such equipment as grinding and edging machines, etc. for use
in eyeglass-making.44
Dr. Sadorra performed the eye examinations and made the necessary glass fittings. Each Annual
Conference was free to ask for the services of the optometrist, the conference only paying for his travel
expenses.45
In 1958, the Committee had a change of plans, deciding that there was no more need to maintain an
optometrist’s clinic,46 though the work of the commit-tee continued through one of its members, Mr.
Faustino P. Quiocho, the recording secretary of the General Assembly.

Social Work and Social Education Committee
In 1956, yet another committee, called the Social Work and Social Education Committee, was added tothe Department of Public Welfare. Bishop Cipriano Navarro served as the first chair of this committee,
with Bishop Proculo A. Rodriguez, Atty. Valentin G. Montes, the Rev. Eli J. Remolona as members. Also
coopted into membership of the committee were Any. Leon O. Ty, staff member of the prestigious and
anti-graft crusading Philippines Free Press, and elder of the United Church of Manila; Any. Cicero D.
Calderon, a specialist in labor relations, the first director in 1954 of the Asian Labor Education Center at
U.P. Diliman, and a member of Ellinwood-Malate Church; and Atty. Medina Lacson de Leon.47
Interestingly enough, as earl); as 1952, the UCCP youth program had planned to ask Atty. Calderon, who
then had only recently returned with an LL.M. degree from the Yale University School of Law, to hold a
seminar on “the Church and Social Problems,” in order to discuss the program of the Church in reaching
industrial workers.48
The first task of the Social Work and Social Education Committee was to distribute printed materials
titled “The Bible and Your Neighbor,” and the production of an article titled “Our Christian Responsibility
in the 1957 Election,” drafted by Atty. Valentin G. Montes, Atty. Leon O. Ty and Bishop Cipriano Navarro.
Because it was subsequently found wanting and in need of revision, it was not used in time for the 1957
national elections. But after the necessary emendations, it was subsequently printed for use in future
elections.49 The committee also asked Dr. Emilio Javier, President of Philippine Christian Colleges, to
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write a statement that the UCCP stood behind the United Nations as an instrument of goodwill and
peace.50
One of the most significant early acts of this committee was to explore ways of doing social work in the
slums of Tondo district, in recognition of the UCCP’ s “responsibility for the poor people of that area.”51
In 1958, the committee appropriated the sum of P4,000.00, in order to make “a survey of social
problems, and the establishment of a community center in Tondo.”52 This was the beginning of what
later came to be popularly known as “ZOTO,” the early pre-cursor of many non-government
organizations (NGOs) in the country. It is little known that the UCCP was instrumental in its beginnings.

Religious and Civil Liberties Committee
In 1957, when it was felt during these “pre-ecumenical days” that religious liberty in the Philippines was
imperilled by certain moves of the dominant Roman Catholic Church, another committee was created
under the Department of Public Welfare, namely, the Religious and Civil Liberties Committee. The
members appointed were:53
Atty. Josue Solomon; Laoag, Ilocos Norte
Mr. Doroteo Aguila; San Fernando, La Union
Mr. Felipe Lagon; Manila
Atty. Leon O. Ty; Manila
Dr. Bayani C. Fontanilla, M.D.; Polangui, Albay
Atty. Angeles Barranda; Legazpi City
Atty. Felix Sun; Cebu City
Atty. Pedro Melendez; Cagayan de Oro City
Atty. Jesus Occeña; Davao City
In November, 1957, this committee decided to undertake a study of the status of religious and civil
liberties in the country, by sending out a questionnaire to pastors, other church workers, and
missionaries, and other interested persons. The purpose was to find out “the extent to which the Roman
Catholic Church and other bodies or groups have impinged on the liberties of the people, and instances
of such interference in the exercise of religious and civil rights, and to what extent also the principle of
separation of Church and State has been violated.”54
In 1957, the question of religious and civil rights of people was a burning issue in many world
organizations. In view of the danger that the committee thought they saw in the country, they
apparently felt, that if worse came to worse, they would initiate moves to get international interest in
the Philippines on this matter. Thus, in line with the statement drafted by Dr. Emilio Javier, on the UCCP
endorsement of the United Nations, the Religious and Civil Liberties Committee also decided to take
steps in due course “to try to interest the proper entity of the United Nations to conduct such a study in
the Philippines.”55

Resettlement of Landless Church Members
The Department of Public Welfare also looked into the needs in other areas of life of the church
members themselves. Thus, at the request of several Annual Conferences, the UCCP Executive
Committee created an advisory committee to gather data and make plans in cooperation with the
Department of Public Welfare, to help landless church members in securing their own lands in the newly
designated resettlement areas in the country.56
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The Mindanao Jurisdiction took the lead in this effort. Thus, in 1955 the Northern Mindanao Annual
Conference organized a cooperative among its landless farmer members for the purpose of obtaining
homesteads in an interior area in Zamboanga del Sur, which the government had recently opened for
agricultural settlement. Through a petition to the government, this cooperative secured the order of a
survey and subdivision of the area. The only regret was that a good number of landless church members
were not able to take advantage of this opportunity, due to the difficulties involved in clearing forest
land without the adequate food supply, medicines, and even money for travel, to start with.
Subsequently, however, more were able to avail of this opportunity through conference and jurisdiction
help. Encouraged by the success of this measure, a UCCP pastor in Davao also embarked on a similar
project for church members in the Southern Mindanao Annual Conference.57
Through the UCCP’s “opportunity projects,” assistance was also given to migrant settlers in newly
opened settlement areas in the form of helping them secure work animals and farm implements.58

Rural Life Mission Projects
In 1948, the Commission on Rural Life under the Rev. Allen R. Huber, like most other commissions of the
General Assembly, had scarce resources in terms of funds and personnel to carry on a church-wide
program of any kind. Huber himself continued to promote in the North Luzon Jurisdiction, particularly,
in the Northwest Luzon Annual Conference the church-based credit-union movement which had been
personally identified with him since he established the first local union in 1937.
Elsewhere, the only other place in 1948 where some form of organized rural life work was carried on
was Dumaguete, in connection with Silliman University. In fact, however, this Was largely due to Bishop
Rodriguez, who, though bishop for Mindanao, had been forced by circumstances to continuing residing
in Dumaguete, where since 1935 he had been a faculty member, and at one time acting dean, of the
Silliman College of Theology.

Rodriguez and the Silliman Extension Service
The Rev. Dr. Proculo A. Rodriguez had been a staunch advocate of the development of rural churches,
since his attendance, as noted earlier on, at the 1928 Jerusalem Conference of the International
Missionary Counci1,59 which had placed stress on rural missions. During the war years, he had evacuated
to the hills and mountains of Negros along with other members of the Silliman faculty, and was on hand
when the university reopened in July, 1945.60
Silliman University had organized a Relief Committee in October, 1946, to help distribute relief goods to
people in the outlying towns and barrios. To institutionalize this work, the university trustees created in
April, 1946 the Silliman University Extension Service, with Dr. Rodriguez as its director.
The Extension Service went into full operation in 1947, its first task being to produce Sunday School
lessons and devotional literature in Cebuano, as well as the Cebuano hymnal. In this connection, Dr.
Rodriguez led in the establishment of the “Rural Publications Center.” Since agriculture was
encompassed in the scope of work of the Extension Service, Dr. Rodriguez by 1948 started putting out
from the Rural Publications Center a Cebuano monthly called Ang Magyuyuta nga Kristohanon [“The
Christian Farmer”].61
This publication combined a Christian thrust with the introduction of mod-ern or better methods of
agriculture and animal husbandry. These were distributed in the hundreds to small farmers, especially
UCCP church members, throughout the Visayas and Mindanao.
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The work of the Silliman University Extension Service and the Rural Publications Center, both under Dr.
Rodriguez, served as one of the models for the subsequent rural life mission of the UCCP.

Launching of Rural Life Pilot Projects
Since the bulk of the UCCP membership were engaged in farming, the rural life program was basically
geared in this direction. According to a government publication in 1957, the average size of farm in the
Philippines was 2.6 hectares, of which only 2.4 hectares were arable, on the average. At that time, the
average-size farming family of 4.6 persons had an annual income of P375.00 from the proceeds of the
farm, and P607.00 for non-farm work, totalling P982.00 [US$491.00], equivalent in 1993 to about
P13,948.00.62
In 1951, the Commission on Rural Life decided to launch in each jurisdictional area a pilot project in
“agricultural and rural life,” or “rural reconstruction.” The original idea came from the U.S. Government
rural mission projects in Greece, Puerto Rico, and other places, and was adapted to the Philippines. The
purpose of this UCCP program was to find out the best methods and techniques of doing rural
evangelism.
Due to Bishop Rodriguez’s presence at Silliman University, the first of these projects was established
that same year in Negros Oriental, in cooperation with Silliman University and the Dumaguete Annual
Conference. This served as the pilot project for the Visayas. Before 1951 was over, similar projects were
undertaken in the Mindanao and the Manila-South Luzon jurisdictional areas. That for Manila-North
Luzon, for lack of qualified personnel, would follow only in 1954.
Through the efforts of Rev. H. Welton Rotz, who was secretary of the Department of Public Welfare in
1952-1953, a “National Rural Workshop” was held at Silliman University in Dumaguete City in 1952, in
cooperation with the Philippine Federation of Christian Churches. Dumaguete was specially selected as
venue to enable people from Visayas and Mindanao to attend.63
That same year, the Department of Public Welfare laid down the policy that to insure continuity for its
“public welfare projects,” these should be related as far as possible to some church institution, such as a
school, or to an Annual Conference, which had a clear-cut program and responsible personnel for
administration.64 Where there existed no church-related institution for this purpose, the Annual
Conference should then take responsibility over all the rural life projects within its area. Subsequently, it
was also urged on the various Annual Conferences to organize rural life committees on three levels,
namely, the local church, the immediate district, and the annual conference. These committees were to
correspond to five areas of service as follows: health education, home-making education, agricultural
education, religious education, and citizenship education, including Iiteracy.65

The Pilot Project in the Visayas
The pilot project in the Visayas was a joint endeavor of the Visayas Jurisdiction under Bishop Dia, the
Silliman Department of Agriculture under Mr. Boyd A. Bell, and the Sillirnan University Extension Service
under Bishop Rodriguez.66 The university provided the services of Mr. Carlos Villamin, as an expert in a
“rural reconstruction project” to improve the means of livelihood of farming folk within the Dumaguete
Annual Conference.
At first the program was slow in gaining the confidence of rural farmers, but by the end of 1952, it began
to be received with enthusiasm. In 1953, some 800 hogs were inoculated against swine diseases, and
some 2,000 chickens against fowl cholera and other diseases. Mr. Villamin was also able to convince
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farmers of the value and use of fertilizers. As the program developed into a more holistic nature, efforts
were also exerted to encourage every congregation in the Dumaguete Annual Conference to organize
committees on health education, home-making, better farming techniques, citizenship education, and
religious education.67
By 1954 the Dumaguete rural life project had become the leading program of its kind in the entire UCCP.
The Dumaguete Annual, Conference had a field worker in each of these five areas of thrust, namely
agricultural education, home-making education, health education, citizenship education including
literacy, and religious education. Local “rural reconstruction committees” were also organized in the
UCCP churches of La Libertad, Jimalalud, Manjuyod, Siaton and Santa Catalina, all in Negros Oriental.
In connection with agricultural education, the rural life project undertook the introduction of better
breeds of livestock, particularly poultry, swine and cattle. A four-day pilot workshop in this field held in
La Libertad, Negros Oriental became the pattern for subsequent other workshops not only in the
Dumaguete conference,68 but also throughout the UCCP. In fact, in 1956 the General Assembly
encouraged the various UCCP town churches to develop their own programs of public welfare, along the
lines of the Silliman University extension program and the Dumaguete Rural Life Project.69
Through the efforts of Bishop Rodriguez, literacy work using the world-famous “Laubach Method” was
also conducted not only in Negros Oriental, but also in Bohol, Antique and the area of the Northern
Mindanao Annual Conference. The most successful UCCP literacy work in the early 1950’s, this effort by
1954 had taught a total of 900 adults to read and write, some 500 of these in Negros Oriental alone.70
As an offshoot of the Dumaguete rural life project, the beginnings of similar work began on the island of
Bohol as early as 1954, through the efforts of three recent theological graduates of Silliman. Thus,
Maximo Nuez made a study of the economic situation of each family in his parish, while Margarito N.
lyoy and Silvino Mumar each organized a credit union in their respective parishes.71

The Mindanao Rural Life Program
In 1951 the Mindanao Area pilot project in rural life mission was at first intended to be held in the
Cotabato Annual Conference, in cooperation with Southern Christian College.72 But for lack of qualified
personnel, this did not materialize. Instead, the pilot project was transferred to the Northern Mindanao
Annual Conference.
Centered at the Conference-owned Farmers’ Institute in Bonifacio, Misamis Occidental, the project used
the school’s 34-hectare farm and sought the cooperation of government agricultural extension workers
in the province. Concentrating on agricultural education, the main features of the project were a
conference-wide annual rural life workshop at Farmer’s Institute and demonstration programs in poultry
raising, coffee planting, Hawaiian pineapple planting, and the use of organic and commercial fertilizers.73
An agriculture teacher of Farmer’s Institute was employed to give special demonstrations and
instruction to farmers in the surrounding area. A series of rural fairs were also held in 1952 across the
northern coast of Mindanao, in cooperation with the UCCP Department of Public Welfare.74
By 1954, parallel rural life programs had also begun in two other Mindanao conferences. Thus, in the
Cotabato Annual Conference, the program consisted of a health clinic at Midsayap run by Dr. Samuel
Royola and Mrs. Lucy Olson, a missionary nurse sent by the Presbyterian Board. About the same time,
the Rev. Maximo Cruzado also started a literacy program.75 On the other hand, in the Southern
Mindanao Annual Conference, each circuit quarterly meeting of the local churches incorporated a few
periods of study of agricultural problems, in cooperation with representatives of various local
government agencies.76
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South Luzon Rural Life Project
In 1951 the rural life pilot project for the Manila-South Luzon Area was established in the Bicol Annual
Conference, in cooperation with United Institute, the UCCP church-related school in Legazpi City.77
In this project, one man was employed for promoting literacy work, improved agriculture methods,
better sanitation and health practices, and other services among certain towns and barrios within the
conference.78

North Luzon Rural Life Program
As mentioned earlier, the rural life program in the North Luzon Jurisdiction did not begin until 1954.
Aside from the lack of personnel, the reason for the delay was apparently the fact that there was no
church-related school in the jurisdiction which had an agriculture department. In the end, it was decided
to enlist the cooperation of Pacifican Colleges in Villasis, Pangasinan, which, though not church-related,
was an institution ran by members of the UCCP.
Thus, quite naturally, it was in the Central Luzon Annual Conference, which included Pangasinan, where
the rural life program of the North Luzon Jurisdic-tion began. In April, 1954, this Annual Conference sent
three. young ministers to a Summer School for Rural Church Leaders held at the Central Luzon
Agricultural College in Munoz, Nueva Ecija, under the auspices of the Philippine Federation of Christian
Churches. A similar project was also approved in tilapia culture for the West Central Luzon Annual
Conference.79
In 1954, Atty. Salvador M. Morales, a staunch UCCP layman in Pangasinan, was appointed the
jurisdictional representative in North Luzon of the Department of Public Welfare, with the specific task
of serving as rural life field organizer.80
Pacifican Colleges offered the jurisdiction the use of one of its buildings for the rural life pilot project in
North Luzon. The objective of the program was to assist a specific barrio to improve itself through selfhelp. Morales’ first task was to arouse the people’s awareness of the need for self-help and cooperation
among themselves. Through his leadership, great interest was aroused in the provinces of Pampanga
and Pangasinan in the idea of “rural reconstruction,” equivalent to what would now be called
“community development.” This interest was focused on such community cooperative projects as the
putting up of community houses, fishpond projects, poultry and swine projects, and credit unions. It was
hoped that these projects would result not only in the improvement of rural conditions, but also in
making rural communities in these places “more friendly to Evangelical Christianity, emphasizing as it
does practical application of Christian principles to daily life, for mutual helpfulness and
improvement.”81
Atty. Morales chose Villasis, Pangasinan in the Central Luzon Annual Conference as the center of the
rural life program for the Northern Luzon Jurisdiction, with barrio Puelay as the target barrio for
assistance.82 On the model of the glove-making project established by the UCCP Department of Public
Welfare in 1954 at Vigan, Ilocos Sur,83 Morales set up at Puelay, Villasis a similar glove-making project, to
which was shortly thereafter added sewing and handbag-making projects. A community tilapia pond
was also constructed, and several thousand tiIapia hatchlings were distributed to whoever had been
inspired to build their own tilapia ponds. Backyard gardening was soon thereafter also introduced, with
the people being encouraged to plant bananas, papayas, and vegetables.
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With assistance from the Villasis municipal government and the National Social Welfare Administration,
all the barrio people [not just local members of the UCCP] also decided to improve their own barrio
road, which previously was inundated and hardly passable during the rainy season. The people elevated
the roadbed, paved it with stones and gravel, and built ditches along the sides. Before the end of 1954,
they had finished the length of about 1½ kilometers. With Atty. Morales’ help, they also obtained from
the government an irrigation pump unit, valued at P50,000 [worth nearly P1.5 million today], for their
rice fields and backyard gardens.84
Not long thereafter, the barrio people also built a good-sized community house with cement flooring,
for assembly meetings, social gatherings, and other barrio activities. For their recreation, the project
provided them with a radio which they set up in their community house. When work was done, the
people sat around the radio for fellowship and relaxation.
The Puelay barrio project was one of the earliest postwar community development programs of its kind,
accomplished entirely on private civic initiative. Though the initial capital and leadership was supplied by
the UCCP, the project was essentially for the entire community, irrespective of religious affiliation.85
When Atty. Morales’ service ended in 1956, the community projects he started were carried on by the
Central Luzon Annual Conference.86

National Rural Life Program
The success of the rural life mission pilot projects convinced the UCCP Executive Committee of enlarging
the program into a National Rural Life Program to include the whole Church. Starting with a $5,000 grant
from the Presbyterian Board, it was decided in 1957 to employ in each of the four Jurisdictions one
Conference Community Development Worker with a salary of P150 a month, in order to promote the
rural life program in each jurisdiction.87 Subsequently, those appointed were Mr. Edilberto Tamondong,
for Northern Luzon; the Rev. Francisco Cullamar, for the Visayas; and Mr. David Serate, for Mindanao.
The hope was that in the future, each conference would provide its own worker in this program.
Mr. Tamondong was appointed part-time director of the Rural Life Committee, while a Presbyterian
fraternal worker, Mr. Boyd A. Bell, of the Silliman University department of agriculture, was named by
the 1958 General Assembly as full-time associate director.88
Prior to starting their work, the conference community development workers were trained at the
training centers in San Nicolas, Pangasinan or in Los Baños, Laguna of the government’s Presidential
Assistance for Community Development [PACD]. Although they were jurisdictional workers, it was the
understanding that they would be assigned to particular conferences for as much time as may be
necessary to make their work effective.89 Tamondong and Cullamar served until June, 1959, and the two
others for a slightly longer period.

Activities of the Program
Since the UCCP church members in the rural areas did not live in compact communities but were rather
scattered, so that they did not necessarily have daily contact with one another, it appeared to be a folly
to attempt a “community development” program in these areas. What was envisioned rather was to
help UCCP church members, through an educational program in agriculture and animal husbandry, with
practical demonstrations, publications, lectures, etc.
The National Rural Life Program started with Mr. Boyd Bell holding meetings of the directors of the
various conference rural life programs. By November, 1958, four meetings, by jurisdiction, had been
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held at Dagupan City, Manila, Cebu City, and Cabadbaran, Agusan.90 In the course of 1958, three
regional rural life institutes also were held, one in Midsayap, Cotabato, under the leadership of Mr. Dick
V. Fagan; another in Dumaguete under Mr. Boyd A. Bell, with Messrs. Fagan, David Serate, and Francisco
Cullamar in attendance; and a third toward the end of the year, held in Pangasinan, under the
leadership of Messrs. Edilberto Tamondong and Boyd Bell. Through these meetings, the national
program in rural life gradually took shape.91
In order to reach all UCCP rural churches, the first steps were taken at the end of 1958 in the
organization of a National Rural Life Program, with the local rural life committees as the basic units.
Since Northern Luzon Jurisdiction encompassed such a large area, it was divided into two sectors, with
one promotional worker in each. The first sector covered the Apayao, Highland, Northwest, and North
Central annual conferences; and the second, the Northeast, Central, West Central, and Manila-North
annual conferences.92
In connection with the National Rural Life Program, the UCCP obtained free packets of top-grade seeds
from the “Seeds for Democracy” program of the U.S. sponsored Asia Foundation. Mr. Tamondong
started a pilot project in growing some of these seeds in his own home lot in Pangasinan, while the Rev.
James E. Palm also started a similar project in Los Baños, Laguna. These two projects envisioned the
production of upgraded seedlings for distribution to church members at cost. Also brought into the
program were the NCWA poultry projects in Mindanao, started at the initiative of Mrs. Eleuteria C.
Rodriguez.93
Five special tuition and board scholarships for ministers interested in special training in modern
agricultural methods were also made available at the Central Luzon Agricultural College, in cooperation
with the Philippine Federation of Christian Churches and Union Theological Seminary.94

The Program in the Visayas
During these years, the Rural Life Program was most successful in the Visayas and Mindanao
Jurisdictions. Since there was no model for this kind of program, the promotional workers had to devise
their own, starting from scratch. This was especially so in the case of the Rev. Francisco Cullamar.
After completing in March, 1958, his three-month training in Los Baños under the government’s PACD
program, Cullamar visited all the Visayas conferences, planning with conference leaders the specific
projects they may wish to put up in their respective areas. By November, 1958, he had covered 85 (28%)
of the 307 local churches in the Visayas Jurisdiction, traveling more than 4,900 kilometers, mostly by bus
but also by boat or on foot. During this time, Cullamar also had opportunity to speak to more than
36,300 UCCP church members and had organized 16 local Rural Life Committees.
During this time, he assisted in getting the church people to start several self-help projects, as follows:
Group settlement for landless UCCP families in four different places, namely; Bato, Bayawan,
Negros Oriental; Dagbasan, Bais, Negros Oriental; Mahaplag, Leyte; and Hinunangan and
Anahawan, Leyte.
Feeder road construction by barrio people, in two places, namely, Lumbangan to Dagwasan, in
Bais, Negros Oriental; and Lonoy to Maasin, in Leyte.
Community irrigation projects, in the barrios of Liberty and Bato, both of Bais, Negros Oriental.
Poultry-raising projects, among the southern churches of the Cebu Annual Conference, and the
eastern churches in the Northeastern Leyte-Samar Annual Conference.
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Swine-raising projects, among the central Cebu churches; and in the local church of Bais, Negros
Oriental.
Rice and corn farming, with modern techniques, among the churches of the new Bohol Annual
Conference; and in Kanangga, Leyte.
Fishpond projects, by the Basiao UCCP in Basiao, Bohol; and by the Mancopa UCCP, in Mani.
Samar.95
By November, 1958 aslo, a foot-bridge measuring 3 meters wide and 40 meters long at Banban, Bais
along the Lumbangan-Dagwasan road had been built, and a total of three kilometers of that road had
been almost been completed — all this at the local people’s own initiative.96

The Program in Mindanao
In Mindanao, Mr. Dick Fagan, the agricultural fraternal worker at Midsayap, Cotabato, toured each
conference in Mindanao giving lectures on rice and corn varieties, and giving demonstrations on corn
and rice fertilization, crop rotation, vegetable gardening, green manuring, and compost making. By
1958, he had already inspired twelve pilot projects in poultry raising around Midsayap, and had taught
in nine rural life institutes in the province. That same year, Mr. Fagan also conducted a cockerel
exchange program in 1958, and developed a foundation poultry flock at the school farm in Southern
Christian College, in order to improve the breed of poultry being raised by local raisers. In 1958 he
launched a program to put 25 laying hens of improved breed in each of the nine circuits of the Cotabato
Annual Conference, all these kept in well-planned and well-maintained poultry houses; as well as
another program to vaccinate all birds against roup and other poultry diseases. In swine raising also, Mr.
Fagan started a foundation station at Midsayap, from which five boars of improved breed were placed in
as many different barrios outside Midsayap.
In Davao, Mr, Fagan in 1958 also taught in a provincial institute for live-stock raising. As a result, by the
middle of that year, a poultry breeding and distribution center had been established at the Madapo Hill
farm, while five individual livestock projects had also been started outside Davao City.97
Beginning July, 1958, Mr. David Serate served as the Rural Life promotional worker for Mindanao. Aside
from assisting Mr. Fagan, he on his own also held institutes on corn-farming and swine production
among the Bilaans at Lun; and taught the principles of rural life organization, swine-raising, cornproduction, and the use of fertilizers in Davao City and in Minapan, Cotabato.98

Cooperation with Government or Civic-Agency Programs
In its rural life work, the UCCP cooperated closely with the government rural development program, and
whenever feasible, the various rural life mission projects made use of the services of local government
agencies. The 1954 General Assembly also sent to President Ramon R. Magsaysay (1407-1957) a
resolution congratulating and commending the latter for his rural development program.99 The specific
government agencies that could give assistance were identified as the Presidential Assistance on
Community Development, the Bureau of Agricultural Extension, the Bureau of Animal Industry, the
Bureau of Plant Industry, and the various Rural Health Offices, etc.
At the invitation of Bishop Sobrepeña, Dr. Alfred J. Hesler, Representative of World Neighbors, Inc., and
his wife attended the 1954 General Assembly. World Neighbors was a non-political and non-sectarian
organization, which sought to assist village-level, self-help enterprises all over the world.100 At the urging
of Bishop Rodriguez, the UCCP in 1956 also availed itself of the heifer- and goat-dispersal project, which
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World Neighbors conducted, in cooperation with the government,101 to improve the breed of cattle and
milking goats of UCCP church members.
By special arrangement with the UNICEF representative to the Philippines, the UCCP through a number
of church-related schools in the rural areas also distributed free powdered milk and processed “Meals
for Millions” cereals to underfed children.102
The UCCP’s Medical Program
One of the traditional three approaches to mission had always been medical work, alongside the
educational and the evangelistic. With the formation of the UCCP and the turn-over to it by the
cooperating mission boards of all the latter’s interests, the former mission hospitals now came under
the oversight of the UCCP, particularly by its Commission on Medical Work.
For many years since it was first established late in 1948, the Commission on Medical Work was chaired
by Dr. Josefa M. Ilano, M.D. (1901-1992), a niece of President Emilio F. Aguinaldo, long-time active
woman leader in the UCCP, and for many years member or chair of the Silliman University Board of
Trustees.
By the quadrennium 1952-1956, when it first had its full-blown organization, the members of this
Commission were: Dra. Josefa M. Ilano, chair; Dr. Marcelino T. Viduya, director, Bethany Hospital, San
Fernando, La Union; Miss Lottie M. Spessard, supervisor of the Highland Mission clinics; Dr. William W.
McAnlis, director, Cebu Evangelical Hospital; Dr. V irgilio Can las, director, Graham Memorial Hospital,
Tagbilaran, Bohol; Dr. Julio E. Dolorico, director, Bethany Hospital in Tacloban; Dra. Baldomera R.E.
Sexon, director, Brokenshire Memorial Hospital in Davao City; and Atty. Fiorentino L. Martinez.103
In 1954 the UCCP had six church-related hospitals in Bangued, San Fernando [La Union], Tacloban City,
Tagbilaran, Cebu, Davao, Silliman.
Aside from the hospitals, the UCCP in 1954 also had some six dispensaries connected with home
missions. Most of these dispensaries were in northern Luzon, four of these within the territory of the
Highland Mission Conference in the Mountain Province. These four were located at Kiangan, Ifugao,
where there was also found the Ifugao Academy; at Lubuagan, Kalinga, where there was also found a
government hospital; and Tabuk, Kalinga. Within the Apayao Mission in that sub-province, there was
also a fourth dispensary; while the fifth was located in Abra.104 Each of these dispensaries had a nurse
and her assistant, with Miss Lottie Spessard, R.N. supervising all the Highland Mission dispensaries until
her final retirement in 1957.
In 1954 a new UCCP dispensary was established far to the south at Lun, Cotabato for the Bilaan Mission,
with Miss Socorro Ayala, R.N., as the resident nurse. But because of the presence of a local government
health service, the dispensary at Tabuk in northern Luzon was closed in June, 1958.105
In addition to these above, the UCCP, in cooperation with the Philippine Leprosy Mission, also carried on
medical work at the government leprosaria at the Bicol Leprosarium, in Camarines Sur; Tala, also in the
Bicol peninsula; as well as at Cebu; Dansalan, Lanao; and Culion, Palawan.106
Church-Related Hospitals
In the first volume of this work, reference was made to various mission hospitals established by the
various Protestant missions in the country in connection with their work.107 Of these hospitals, those
that still remained in 1948 were the Bethany Hospital, in San Fernando, La Union, which had been
started by the United Brethren Mission in 1921; the Bethany Hospital, in Tacloban, Leyte, which had
been established by the Presbyterian Mission in 1918; the Tagbilaran Mission Hospital, founded in 1909
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by the Presbyterian Mission at Tagbilaran, Bohol, which in 1946 had been renamed Graham Memorial
Hospital, in memory of its founder, Dr. James A. Graham, M.D. (1875-1940); and the Davao Mission
Hospital, founded by the American Board in 1911, which in 1948 had been renamed Brokenshire
Memorial Hospital, in memory of its former director, Dr. Herbert C. Brokenshire, M.D., who had died in
1944. In 1952, the Cebu Evangelical Hospital was opened at Cebu City by Dr. William W. McAnlis, M.D.;
and in 1955 the UCCP received from the Mennonite Central Committee Relief Mission the Bangued
Christian Hospital, which the latter had established in 1947.
There also was the Dumaguete Mission Hospital, founded by the Presbyterians in 1903. But partly
because it was closely tied up with Silliman University, partly because it was able to carry on on its own,
and partly because of the perennial hope [which never materialized] that Silliman might open a medical
school, this hospital had an independent administration under the general oversight of the Silliman
University Board of Trustees. Thus, although associated closely with the UCCP, it did not become One of
the “church-related hospitals,” in the same way that Silliman University has been an associated
institution though not a “church-related school” of the UCCP, in the technical sense of the word.
This is all because Silliman University has always been administratively independent of the Presbyterian
Synod of the Philippines, the United Evangelical Church, and later the UCCP, although by mutual
agreement, the UCCP always has a fixed number of five slots in the Silliman Board of Trustees. Partly
also for this historical reason, the Silliman University College of Theology [now the Divinity School] has a
close de facto (though not officially defined) relationship with the UCCP, although it has been turning
out the most number of seminary graduates for the UCCP every year since the 1950’s. In fact, the only
institution on the Silliman campus which is organically and directly related to the UCCP from the start
has been the Silliman University Church, which is officially a local church of the UCCP under the Negros
District Conference.

The Mission Hospitals Prior to 1948
There had been other mission hospitals founded before World War II by one or another of the missions
historically related to the UCCP. But these had all closed or transferred to other missions or to secular
hands for one reason or another by the end of the War. Thus, the Presbyterians’ Iloilo Mission Hospital
was turned over to the Baptist Mission as early as 1925. The three Disciples mission hospitals in Laoag,
Vigan, and Manila were all sold to private parties during the U.S. Depression in the early 1930’s. The
American Board’s 40-bed Cagayan Mission Hospital in Cagayan, Misamis Oriental, also suffered from the
same financial difficulty. As the American Board found it increasingly difficult to put in the necessary
financial subsidies, the resident Filipino doctors, namely, Dr. Cesareo de Asis, M.D., and his wife, Dra.
Sarah J. Ching-De Asis, M.D., assumed responsibility over its maintenance. Up to the outbreak of World
War II in 1941, the hospital was regarded by the American Board as “semi-independent of the
Mission.”108 At the outbreak of the war, Dr. Cesario de Asis was drafted into military service, all the
hospital equipment was commandeered by the USAFFE, and Dra. Sarah de Asis was murdered by
bandits in 1942. The hospital did not reopen after the war.
One other permanent casualty of the war was the Presbyterians’ Milwaukee Hospital at Legazpi, Albay,
of which Dr. William W. McAnlis, M.D., had been the founder and director since it opened in 1930. The
Japanese interned Dr. McAnlis at the University of Santo Tomas during the war. When peace returned,
the Milwaukee Hospital was not reopened for lack of resources. All its hospital equipment which were
hidden from the Japanese during the war subsequently passed on to McAnlis’ associates, namely, Dr.
Damaceno J. Ago, M.D., formerly of Cavite, and Dr. Bayani C. Fontanilla, M.D., formerly of Tayabas, for
the use of the private hospitals, both named “Milwaukee Hospital,” which they subsequently opened.109
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During the war years, one of the most interesting sagas of Christian medical work was that of the
Dumaguete Mission Hospital. In 1942 the hospital staff agreed to divide their forces, so as to continue to
serve both the people who remained in Dumaguete and the nearby lowland towns under Japanese
occupation and those who had fled to the hills. Thus, with the consent of the local Japanese occupation
forces, Dr. Ramon Ponce de Leon, M.D., (d. 1993) carried on at the hospital in Dumaguete, while his
colleague, Dr. Jose Garcia, M.D., established an evacuation hospital at Pamplona, Negros Oriental. As
Japanese activity stepped up, the evacuation hospital had to be closed, and Dr. Garcia joined the
resistance in the interior mountain fastnesses of Negros Island,110 where many civilians, including
American missionaries and their families, had fled, and where guerrilla units led by officers who were
Silliman University faculty, staff and students, operated throughout the duration of the war.111

The Church-Related Hospitals in 1948-1958
Immediately after World War II, most of the former mission hospitals were reopened by their former
medical directors. Thus, it was Dr. Marcelino T. Viduya, M.D., director since 1933 of the Bethany
Hospital in San Fernando, La Union, who reopened the hospital at the beginning of 1946, assisted by his
wife, who was a nurse. Dr. Viduya had to start from scratch, for during the war the buildings had been
shelled and burned, and all equipment had been looted. By 1953, the hospital had 40 beds, with an
average occupancy rate of 84%. A new wing was subsequently added, with ten more beds added,
though with the stiff competition from the improved government hospital, the average occupancy rate
in 1958 had dropped to 49%.112
The Bethany Hospital in Tacloban had also quite an interesting history. Founded by Dr. Warren J. Miller,
M.D., in 1918, it came under the directorship of the pioneer Presbyterian medical missionary, Dr. J.
Andrew Hall, M.D..from 1925 until his retirement in 1936. Thereafter, the hospital was administered by
Dr. Arcadio T. Ortiz, M.D. During the war years, the Imperial Japanese Forces had used Bethany Hospital
as a military hospital, and subsequently was similarly appropriated by U.S. troops in 1945-1946.
Thereafter, it was leased as the Provincial Hospital of Leyte until May, 1949. Dr. William McAnlis served
in the hospital from 1948 to 1951, after which it was placed under the directorship of Dr. Julio E.
Dolorico, M.D. Bethany was one of the strongest church-related hospitals of the UCCP. By 1959, the
daily average number of out-patients was 56, and in-patients 67, with an average bed occupancy rate of
89%. By that year, it was staffed by 5 doctors, 16 nurses, two pharmacists, one dietitian, one X-ray
technician, one laboratory technician, and 29 other assistants and workers.113
In Tagbilaran during the war years, the staff of the Tagbilaran Mission Hospital under the leadership of
Dr. Pio Castro, M.D., evacuated into the interior with all the hospital equipment that could be carried.
They first located themselves in the region of Bilar, and four months later in a school building in Kanlaas
near Antequera. Forced by frequent strafing and bombing, they finally disbanded, securely hiding all the
equipment.
In 1946, Dr. Castro reopened the hospital, and repaired the bullet-ridden and damaged, hospital
building, soon bringing its bed capacity to 80.114 In 1952, the hospital administration was formally turned
over to the UCCP. It was renamed Graham Memorial Hospital, in honor of its founder, and Dr. Virgilio
Canlas, M.D., was appointed to succeed Dr. Castro as hospital director.
In Davao, Dr. Herbert Brokenshire, a bachelor, had been the hospital director of the Davao Mission
Hospital since his first arrival in 1926.115 His assistant was Dra. Baldomera R. Esteban-Sexon, M.D., who
came from Luzon to Davao that same year. When the outbreak of World War H, Dr. Brokenshire was
interned by the Yokohama-bound Japanese. He died in 1944 when the Japanese troopship carrying him
and other imprisoned U.S. troops was sunk by an American torpedo in the high seas.
351

During the war years, the Japanese naval forces took over the Davao Mission Hospital. Dra. Sexon
continued hospital work in a store and residence which she owned, where she was known as “the
Doctora”. The friendliness that she and her staff showed to imprisoned Filipinos and American internees
made them highly suspect to the dreaded Japanese military police [kempeitai], who several times raided
and questioned them.
With the retreat of the Japanese and the unopposed entry of American troops on May 3, 1945, Dra.
Sexon took over the shell of the hospital building, and with assistance from the Philippine Civilian Affairs
Unit [PCAU] rehabilitated the hospital, which later was named Brokenshire Memorial Hospital.116

Opening of the Cebu Evangelical Hospital
At the end of the war, Dr. and Mrs. William W. McAnlis were liberated by American troops from the
Japanese internment camp at Los Baños, and were repatriated to the United States in May, 1945. Dr.
McAnlis returned to the Philippines for the Presbyterian Board-United Evangelical Church planning
conference in April, 1946. Forced by polio to return home that same August, he came back to the
Philippines in 1948, and directed the rehabilitation of Bethany Hospital in Tacloban until 1951.
In 1952 he opened the Cebu Evangelical Hospital, and served as its first director until 1953. In 1954, Dr.
McAnlis left Cebu City to operate a UCCP mobile clinic at first on the island of Mabate, until this moved
to Sorsogon in 1958.117

The McAnlis Mobile Clinic
One other interesting medical mission connected with the UCCP was the McAnlis Mobile Clinic, which
was under the supervision of the UCCP Commission on Medical Work. Began in Masbate under the
direction of Dr. William W. McAnlis, it started actual operation in 1955, and moved to Sorsogon in 1958.
From the beginning, this mobile clinic had a four-member Filipino staff, composed of a dentist, Dr.
Marietta Lagud, D.D.M.; a nurse, Miss Grace Trasmonte; an evangelist, Miss Marcelina Brutas; and a
cook, Miss Perla Deloso. The last three stayed only a year, and were replaced in 1956 by Dr. Arsenio
Ablao, M.D., as the new physician; Miss Gorgonia Codillo as the new evangelist, and Miss Fe Malto as
the new cook. In 1959 Armando Morando joined the staff as a clinic helper.
The mobile clinic would stay one week in the towns and larger barrios, and three days in smaller
localities. The daily program included medical and dental clinics morning and afternoon, and also
afternoon classes for the children, ending with an illustrated health lecture followed by film strips on the
life of Christ and evangelistic preaching in the evening. The children sang during the evening the
choruses they had learned in the afternoon. The public address system helped to keep the attention of
the people. The last evening in a particular locality closed with a decision service.
The work of the mobile clinic was aptly portrayed by a streamer it prominently displayed while travelling
through the Cebuano-speaking districts of south-ern Masbate. The streamer read: “United Church of
Christ in the Philippines / MASBATE MOBILE CLINIC / Manambal Alang sa Tanang Tawo / Consulta - Alas
8:00-12:00 A.M., 3:00-5:00 P.M. / Adunay Cine ug Servicio sa Kada Gabii / Alas 7:00.”118
Within a 48-month period during the years 1955 to 1959, the clinic visited a total of 123 barrios in
Masbate and Sorsogon, held a total of 1,012 clinic days, treated 7,393 patients, and conducted 961
public health lectures and evangelistic services, and won a total of 720 decisions. During that period
also, the mobile clinic sold 125 Bibles, 696 New Testaments, and 4,617 portions. Thus, the mobile clinic
was quite instrumental in leading a good number of conversions in ‘Masbate and Sorsogon.119
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Lights and Shadows in Medical Work
The UCCP church-related hospitals were an inheritance from the various cooperating mission boards in
the United States. There was no question that these were important institutions of mission and service.
When these were one by one turned over to the UCCP, the latter had accepted each one with great
pleasure and, high expectations of the Church’s greater service through these institutions. But with the
UCCP falling into dire straits financially, these church-related hospitals, which generally were unable to
operate on the basis of financial viability, soon became great institutional liabilities.

Evaluation and Plans in 1956
The study conducted by the ad-hoc General Committee on Evaluation in 1955 showed that the UCCP’ s
medical work could best be done by concentrating an improving the quality of what was already
existing, rather than attempting to increase the number of medical institutions.
As suggested by the General Committee, the plan envisioned was to appoint a full-time executive
secretary of medical work to give general supervision to all UCCP medical work, direct a medical
education program for the Church, and manage a central purchasing and employment agency for the
whole medical pro-gram. To maintain highly-trained and skilled personnel, the plan was for an
integrated program of scholarships for advanced study for qualified doctors, nurses and technicians; ongoing in-service post-graduate training in each hospital; and regular exchange between the staff of
church-related hospitals with their counterparts, either among these same institutions or with other
medical institutions abroad.
To make more effective the ministry and witness of church-related hospitals, it was laid down as a policy
that all directors, head nurses, and other officers in key positions should be active evangelical Christians,
and that they and the largest possible proportion of the entire staff should be in full accord with the
purpose for which the hospitals had been established in the first place. There was also a plan to develop
a comprehensive program of hospital evangelism in cooperation between the church-related hospital
and the local church. This would include visitation of patients in the hospital, and later in their homes, as
well as distribution of evangelical literature, along with the regular placement of flowers in all hospital
rooms.
One important component of this plan was the employment by each church-related hospital of a
chaplain, either on a fulltime or part-time basis, as the situation may require. It was also urged that
medical extension services, combined with evangelism, be conducted in remote and needy areas, either
through stationary dispensaries or mobile clinic units.
Finally, it was urged upon the Medical Committee to make a thorough study of the number, location and
effectiveness of the church-related hospitals, with a view to determining which should be continued,
discontinued, or relocated; and which should be more advantageously be replaced by a different type of
medical service.120

The Actual Program of Work Followed
Such a well-conceived plan would almost have certainly made some significant impact not only upon the
UCCP itself but on society-at-large. As Presiding Bishop Sobrepeña put it in his report to the 1956
General Assembly, “it is planned to make this department [of Public Welfare] increasingly effective as a
service arm of the Church, to demonstrate the Church’s concern for human need.”121
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Unfortunately, it appears that these above recommendations from the General Committee on
Evaluation, failed for some reason to be considered by the Medical Committee. When the latter met
once again on May 3-4, 1957, there was no indication from the actual official actions they took that they
had these suggestions before them or in mind.122
In the first place, the report of the General Committee on Evaluation was buried in a 63-page report, in
single space, by Presiding Bishop Sobrepeña to the 1956 General Assembly, on the afternoon of May 22,
1956. It was followed by the report on the results of the responses of the annual conferences to the
seven proposals for constitutional amendment prepared by the previous General Assembly — all in the
space of 2 hours and 45 minutes, excluding coffee break.
Because the Presiding Bishop’s report was lengthy, and this simply be-cause of the volume of matters to
be reported, “mimeographed copies were distributed to the delegates,”123 with Sobrepeña apparently
directing the delegates’ attention to important points in the whole report.
The 1956 General Assembly also happened to be a tumultous one, and the center of everybody’s
attention was the controversial issue of organizational set-up, particularly on whether the UCCP should
have two bishops, or four bishops as per the status quo. The conflict of opinion was heightened by the
ensuing election of general officers. As the Minutes put it, at the beginning of the fifth day, the morning
session opened with an appeal “to the conscience of all delegates to stay and attend the sessions of the
General Assembly up to the end. This appeal was prompted by the departure of some delegates soon
after the elections.”124
Moreover, at the May 3-4, 1957 meeting of the Medical Committee, except for one individual who sat
ex-officio, there was no member who had been present at the 1956 General Assembly. The one member
who was present at the General Assembly, a moderator from the north, had wired that he could not
come to the May meeting of the Medical Committee.125
Thus, by this simple combination of circumstances and human finitude, the UCCP failed to avail itself
immediately, in one phase of its work, of the collective thinking of the General Committee on
Evaluation, composed of a well selected group of Filipino leaders and American missionaries.
In 1957, however, the Rev. James C. McGilvary arrived in the Philippines, to serve as Medical Work
Consultant to the UCCP with his initial base at Cebu City. His wife, Dr. Eve McGilvary, M.D., was assigned
to the Cebu Evangelical Hospital.126
In the above capacity, the Rev. McGilvary visited the various church-related hospitals, held conferences
with both national and local UCCP leaders, and the staff of the other various medical services of the
Church. From the data gathered, McGilvary then helped articulate the goals of the UCCP medical work,
and came up with several recommendations and suggestions regarding principles and procedures for
the most effective use of the UCCA’s medical and financial resources.
In 1959, the McGilvarys moved from Cebu City to Quezon City, to develop closer contact with Protestant
students in medical school and to direct the new Interchurch Committee on Medical Care.127

The Rationale for Christian Medical Work
Previously, the UCCP rank and file did not have a common understanding as to why their Church was
doing medical work. Some justified church-related hospitals on the ground that they were meeting a
need, and would refer to it as “Good Samaritan” work. Others thought of these hospitals as a “help” to
the UCCP, in the sense that these add “prestige” to the Church and serve as evangelistic agencies. Still
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other members thought of church-related hospitals as places where church members can avail of
medical services at reduced rates.128
The rationale for Christian medical work, which McGilvary drafted and which the UCCP later adopted
reads as follows:
We must think of our hospitals and clinics as channels for the expression of the Churches’
witness in the Ministry of Healing. What is this ministry that makes it peculiar and different from
the secular approach to medicine? In the first place, our attitude to patients must be exemplary.
It must go beyond the idea of compassionate service to suffering people. When our Lord healed,
He made the patient whole, because He knew that in each person was an inter-relationship of
body, mind, and spirit and that true health was only possible where all three were in complete
harmony and subservient to God. How often, when healing, He would say “thy sins are forgiven
thee; go and sin no more,” as if those sins had a direct relationship to the un-wholeness of the
patient. He said to the sick of the palsy, “thy faith has made thee whole.” Jesus Christ always
related the recovery of health to the direct action of God. Thus, in our work we can never be
content to treat the disease of the body alone. Disease must be a spiritual challenge, as well as a
challenge to our specialized skill as doctors and nurses. This is the essential difference between
Christian and secular medical work.129
To achieve the above uniquely Christian approach to medical practice and healing, the statement
prepared by the Rev. McGilvary then goes on to say:
Our first task must be a call to re-dedication of those who are engaged in Christian medical
work. Too often we put an evangelist on the staff and imagine that we achieve our purpose. It is
almost as though we expect the evangelist to perform his specialized duties, while the rest of
the staff can get on with theirs. Yet evangelism must be a function of every member of the
hospital staff. This does not mean that the doctors and the nurses, the attendants and the
janitor should spend their time in preaching, but it does mean that their work should be filled
with “a concern” for the patients in their relationship’ to God. This “concern” and therefore this
evangel will be expressed in the total attitude of approach to our patients. It will be ex-pressed
in the touch of a hand, the dressing of a wound, the changing of a bed, the scrubbing of the
floor, as much as in the spoken word. To this end we shall need to seek daily the spiritual
priorities in our work.... If this is our purpose … then the morning devotions in our hospitals will
help us seek these priorities, and through daily commitment enable us to mediate the healing
love of God to our patients. It is here, too, that we must seek a closer integration of local Church
and hospital, so that the local Church through prayer in fellowship may come to share a larger
part in its Minis-try of Healing.130
Except for nurses’ training, the UCCP at the time had no provisions for the training of such other medical
personnel, as doctors, business managers, technicians, medical record librarians, dieticians, etc. The Rev.
McGilvary suggested providing assistance to Protestant medical students to enable them to enter better
medical schools, coupled with guidance of such students throughout the period of their training; further
clinical training by arranging for internships and residences in UCCP church-related hospitals; one- to
two-week training institutes for business managers, technicians, medical record librarians,
housekeepers, and dietitians; and the upgrading of the training of hospital attendants.131
As to the financial support of the church-related hospitals, the Rev. McGilvary suggested inter-church
cooperation in the support of Christian hospitals, as carried on by the Christian Medical Associations of
India and Japan.132 As no such association yet existed in the Philippines, there was founded early in 1958
by the Philippine Federation of Christian Churches an Inter-Church Committee on Medical Care, under
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the Rev. McGilary’s leadership. The membership of the committee included not only representatives of
Churches in the Philippine Federation of Christian Churches, but also non-members like the Seventh-Day
Adventist Church and the Philippine Episcopal Church.133 In fact, this seemed to mark the beginning of a
growing relationship between Seventh-Day Adventists and the Federation Churches, which in later years
would blossom into close and the most cordial cooperation, especially in academic programming in
connection with seminary education.
With high operating costs and low bed occupancy — the five UCCP church-related hospitals for 1957
required an operating cost of nearly P1.03 million, but had a bed occupancy rate of only 54.6%134 — it
appeared that the struggle for viability of these institutions would be a hard uphill effort. Although one
UCCP church-related hospital would have to be closed, the rest managed to survive through the
financially difficult years of the late 1950’s and the 1960’s.

Troubles of the Cebu Evangelical Hospital
In the case of the Cebu Evangelical Hospital, its financial insolvency had became critical by 1955. Thus,
the Medical Committee recommended to the UCCP Executive Committee the closure of the hospital. At
its meeting on December 6-10 that year, the Executive Committee gave the Visayas Jurisdiction and the
Cebu Annual Conference a chance to save the hospital from closure, but also authorized the Medical
Committee “to make final decision” on any new proposal on the hospital, if any.135 A proposal was
indeed subsequently put forth to lease the hospital to a private concern, but the Medical Committee
reaffirmed its previous action to close the Cebu Evangelical Hospital.
At this stage, the Cebu Annual Conference appealed to the General Assembly, proposing to raise by
itself P3,000 annually for five years and asking the General Assembly to give an annual counterpart of
P5,000 annual during the same period.
When the matter was discussed at the 1956 General Assembly, various reasons were presented by way
of explaining why the hospital had declined. These included the lack of a competent hospital
administrator, lack of sufficient backing by the Cebu Annual Conference, lack of money, and Catholic
opposition. As Bishop Dia remarked: “The Catholic Church tried to kill all our institutions in Cebu City —
persecution of the YMCA, the threat to boycott the doctors bringing in patients to Cebu Evangelical
Hospital.”136 The fact is that all these factors probably contributed to the hospital’s decline.
The General Assembly, did not have the sum requested, nor did it seem feasible to request mission
board assistance. But the General Assembly apparently also wanted to give the hospital a second
chance, and thus went on record as “favoring the continuation” of the Cebu Evangelical Hospital. The
plan was to request the Presbyterian Board to send a fraternal worker with experience in medical
administration, who would serve as medical executive secretary for the Medical Committee, and at the
same time act as medical administrator of Cebu Evangelical Hospital until it could stand on its own feet.
[This fraternal worker would later turn out to be the Rev. James C. McGilvary.] In the meantime, the
General Assembly voted to find ways and means to raise P5,000 to supplement the pledge of the Cebu
Annual Conference.137
About the middle of 1957, its board of directors gave notice that the hospital could not continue without
a subsidy from the Cebu Annual Conference. Since both that conference and the General Assembly were
unable to raise their quotas to help the hospital, the UCCP Executive Committee, upon the
recommendation of the Medical Committee, voted the following December 4 to have the hospital
closed, effective December 31, 1957, its building to be used thereafter for purposes of the UCCP and the
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Cebu Annual Conference.138 In 14 action recommending closure, the Medical Committee had stated
that “the Hospital is not needed in this place.”139
Fortunately, some church members in Cebu City, led by no less than the Rev. Dr. Santiago Iyoy, would
not want to give up on the hospital. Gathering all possible support on a wide community base, they
raised not only P3,000, as originally asked of them, but in fact a total of P9,000 [today worth P126,000].
They decided to rename the hospital the Cebu Community Hospital and created a new hospital board of
directors. They then employed three additional nurses, and contracted the services of Dr. Wellington C.
Wei, M.D., as chief of surgery, and Dr. C. Abiera, M.D., as resident physician. The hospital also operated
a barrio clinic every Sunday, and this attracted several new patients to the hospital. In the previous two
years, the average daily bed occupancy had only been nine. Under the new hospital program, this figure
had risen within a few months to 24. The building was also completely repainted, necessary repairs
effected, and the operating room remodelled and re-tiled.140
When all this was reported by the Rev. McGilvary, it came to the UCCP Executive Committee as “a
welcome thunder from the blue.” As a result, the Executive Committee and then the 1958 General
Assembly acted favorably on the new situation, and voted to recognize the Cebu Community Hospital as
successor to all the property and equity rights of the Cebu Evangelical Hospital and as a continuing
church-related hospital of the UCCP.141

Tragic Closure of the Graham Memorial Hospital
This good fortune of the Cebu Community Hospital, however, through the concerted effort of the local
church members and Dr. Iyoy, in particular, was counterweighed by the tragedy, through human
finitude, that befell the Graham Memorial Hospital on the neighboring island of Bohol.
Since the early 1950’s, a series of difficulties had arisen from “the administration of the hospital and its
relationship to the local churches.”142 As the problems seemed to involve wider dimensions, the UCCP
Executive Committee thought it best for an audit of the hospital to be made dating back to long before
the hospital administration had been formally turned over to the UCCP in 1952.143 On top of it all, about
1956 a case against the hospital administration was filed with the government’s Department of Labor by
some former hospital workers who had been laid off some years previously. In 1959, the Department of
Labor decided in favor of the claimants, awarding them back wages amounting to P38,000.00.
At the UCCP Executive Committee meeting in August, 1959, the Executive Committee recognized the
UCCP’s “legal and moral obligation to refund whatever is due to the claimants.”144 But since there were
no available funds for this purpose, and since the Bohol Annual Conference at the same time urged that
the hospital be allowed to continue, the Executive Committee recommended that claimants and their
legal representatives be approached with the proposal that the Hospital board be reorganized on the
basis of a wider community interest. The claimants in the case would be accorded a minority
representation in the board. In the proposed re-organization, two basic requirements would be
followed, namely, that “the Christian witness of the hospital be maintained,” and that the present
employees be given first consideration for re-employment.145
This attempt at a settlement, however, fell through, and the UCCP Executive Committee finally
recommended payment. But before the period given the UCCP to pay had expired, the police and the
Philippine Constabulary, on some unknown party’s instigation, had occupied the hospital premises.
At its meeting on December, 1959, the UCCP Executive Committee authorized the Medical Committee
to engage the services of an attorney, “with a view to determining properly what is our obligation, if
any, by judgment of court, and at the same time to proceed with a process of lifting the writ of
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execution.”146 The Executive Committee also recommended to the Presbyterian Commission on
Ecumenical Mission and Relations [COEMAR], the former Presbyterian Board, “the sale of the Graham
Memorial Hospital property, leaving with the Medical Committee of the Department of Public Welfare
the disposition of medical equipment.”147
The Rev. Dr. James C. McGilvary visited Tagbilaran on December 1-2, 1960 and interviewed members of
the Provincial Board and representatives of service clubs and others. He found that there was ample
evidence of community interest in the reopening of the hospital, but there was also likelihood of the
community being unable to financially support its operation.148
After the hospital was closed, an attempt was made to survey the possibilities of reopening it, provided
that there were “adequate guarantees of maintaining a controlling interest on the governing board to
ensure a Christian witness and a high level of patient care.”149 But as this proved to no avail, the hospital
equipment was sold to other UCCP hospitals, and the building demolished, the salvageable materials
being donated to church building needs in Bohol. More unfortunately, the lawsuit involving the Graham
Memorial Hospital would not only directly led to its demise, but also to a split in the Tagbilaran local
church.

Industrial Evangelism Program
In 1958, the Committee on Industrial Relations, chaired by Professor Quintin S. Doromal, of the
University of the Philippines, was renamed the Committee on Industrial Life and Vocations, while an
Industrial Life and Vocations Program was instituted with the Rev. Richard Poethig, a recently arrived
Presbyterian fraternal worker, as director.150
As part of his orientation to the task, Poethig attended classes at the U.P. Labor Education Center
[ALEC], went on field trips to industrial plants in the company of labor union leaders, and through the
intercession of the latter, also attended the federation meetings of the National Association of Trade
Unions [NATUJ and the Philippine Trades Union Congress [PTUC]. During his language study, Poethig
also took a social ethics course on the subject of “industrialization and social ethics,” under Visiting
Professor Dr. E. Withington at Union Theological Seminary.151
In 1958, the Rev. Poethig developed a plan and strategy for an industrial evangelism program, the
purpose of which was “to make relevant the Gospel of Jesus Christ in the lives of people concerned with
the economic life of the nation, and the ethics of the Christian faith in the working life of the
Christian.”152
To prepare the UCCP for this task, the plan involved regional institutes on Church and labormanagement relations, conference level training in industrial evangelism of ministers and laymen,
special training in lay evangelism of those committed Christians actually involved in industrial work, the
development of seminary courses in industrial evangelism, etc. It was also suggested that the UCCP
develop and maintain good relations with such non-church groups as chambers of industry, labor
unions, and the U.P. Labor Education Center. On the international level, it was urged that the UCCP
should establish relationships with other Churches with good programs in industrial evangelism.
In the training program for industrial evangelism, special emphasis was placed on laymen’s training,
Biblical studies on Christian vocation as applied to labor and its problems, the responsibility of the
Church in the economic life of the nation, the development of a Christian conscience among those
involved in labor and management, the imperative of the message of reconciliation in labormanagement relations, the call for Christian dedication in the professions, revitalization of national
economic life through stewardship, and the search for indigenous approaches to industrial evangelism.
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Among the specific approaches taken were ministry in specific economic fields or natural groupings of
people, development of “house-churches,” development of group ministry, Bible study on the job led by
laymen, vocational fellowship groups among the professions, and development of choral groups within
industry.153
The UCCP was fortunate to have a few active members engaged in labor relations or the professions.
Thus, for example, for contact with labor unions, there was Mr. Cipriano Malonzo, an active labor leader
who was a B.Th. graduate of the Silliman College of Theology. For contact with professional groups,
there was also Mr. Quintin S. Doromal and Miss Flerida Ruth Romero.154 In 1958 also, the Rev. Henry
Aguilan was the first UCCP minister to receive full training at the U.P. Labor Educator Center, in
preparation for leadership in industrial evangelism.155
The Rev. Poethig also started publishing in 1958 a news bulletin called The Worker, but when postage
and distribution costs proved too exorbitant, its news function was turned over to the UCCP’s Church
Newsletter. Poething then put out two “Commentaries,” but this, too, was discontinued in 1959, and
gave way to a regular publication called Church and Community, under the editorship of Mrs. Fern
Babcock Grant.
In 1958, two Young-Workers-in-Industry Institutes were held at Los Baños, Laguna, in cooperation with
the Youth Committee of the UCCP Department of Christian Education. The UCCP Committee on
Industrial Life and Vocations also cooperated with the PFCC in holding at Manila on June 3-15, 1958, the
First Asian Conference on Industrial Evangelism. The immediate result as to arouse interest in industrial
evangelism on the part of UCCP church leaders, and to open their eyes to a new and challenging field of
endeavor.156

Other Forms of Witness and Service
As early as the first decade of its existence, the UCCP had shown a special sensitivity to national issues,
though this was yet not as pronounced as its involvement in years ahead. In general, this involvement in
the affairs of society at large was determined by what the UCCP leaders perceived to be a challenge for
the Gospel to grapple with the affairs of society at large. Thus, when a bill was filed in the Philippine
House of Representatives [House Bill No. 6877], which among other things, was intended to give “free
rice enrichment” to the people, the UCCP asked Dr. Romeo Y. Atienza, M.D., to draft a resolution
supporting the bill, because the UCCP believed in the positive and beneficial effects on the health of the
Filipinos by the fortification of rice as a staple cereal. The resolution considered the proposed program
“the most practical health insurance in modern medical history.” It was accordingly sent to President
Ramon Magsaysay, the Secretaries of Finance and Health, and all congressmen and senators.157
At other times, the UCCP was also involved, as shown below, in areas that many would probably not
have thought a priority for church service, but which, on second thought, would, of course, be a
legitimate church endeavor — if the Gospel is indeed for all aspects of human life and all phases of the
world’s day-to-day affairs.

Chaplaincies as a New Form of Service
One new form of service engaged in by the UCCP beginning the 1950’s was to provide chaplains for
government prisons and the Armed Forces of the Philippines. As would be recalled, mention has been
made in the first volume of this work of Bishop Sobrepeña’s service as a USAFFE chaplain with the rank
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of major during World War II. In fact, it was upon his suggestion that the UCCP embarked on chaplaincy
service.
At the 1950 General Assembly, a standing Committee on Chaplaincy, composed of the four bishops, was
created, in order to deal with the Philippine Government in the selection of military and prison
chaplains.158
In 1951, the Rev. David C. Raymundo, then pastor of Ellinwood-Malate Church, also suggested the
establishment of a resident chaplaincy at the National Bilibid Prison at Muntinglupa, Rizal. This
suggestion was favorably received by the Executive Committee, and referred to the Committee on
Chaplaincy.159 But as none of the pastors in the Manila area seemed to have been interested in this task,
the Rev. Raymundo himself volunteered for the position, though as a non-resident chaplain. The
following year, at the recommendation of the UCCP Executive Committee, the Philippine Federation of
Christian Churches made arrangement with the government’s Bureau of Penitentiaries to appoint the
Rev. Raymundo as evangelical chaplain at Muntinglupa.160
On Bishop Sobrepeña’s representation, the Rev. Aristoteles Y. Malahay, of the Dumaguete District
Conference, was also commissioned in 1952 as the first UCCP army chaplain with the rank of lieutenant
in the Chaplaincy Service of the Armed Forces of the Philippines. Since the end of World War II, there
had heretofore been only one Protestant army chaplain, a Methodist minister.161 In 1953, the Rev. Jose
S. Agpalo, pastor of the United Church of Manila, also became chaplain of the AFP, with the rank of
lieutenant colonel and was assigned to the Office of the Chief of Chaplains at the AFP General
Headquarters at Camp Murphy, now Camp Aguinaldo. In 1941, Agpalo as an ordained IEMELIF presbyter
[ordained minister] had been drafted a lieutenant in the Philippine Army, and from 1946 to 1949 had
also served as chaplain in the U.S. Army in Olcinawa.162
Thus opened a new form of service which years later would engage more UCCP ministers as chaplains in
the various branches of the Armed Forces of the Philippines.

Public Relations
The UCCP began to be active in public relations and began to be increasingly known to Philippine
society-at-large beginning 1952 when Dr. Sobrepeña became Presiding Bishop. Well-known as a church
leader and educator, Bishop Sobrepeña represented the UCCP in the biennium of 1952-1954 in many
public functions, including the inauguration of Philippine President Ramon Magsaysay in December,
1953. Bishop. Sobrepeña also appeared at several congressional hearings, spoke over the radio on the
issue of religious instruction in the public schools, addressed public school teachers’ federation
assemblies. As chairman of the PFCC’s Evangelical Ministry at the U.P. Campus in Diliman, Quezon City,
he also appeared with the UP Catholic chaplain Fr. Patrick Delaney, S.J., in a panel to discuss religion in
the schools.163
Bishop Sobrepeña also addressed the annual convention of professors of the association of Colleges and
Universities of the Philippines; and many community assemblies. As UCCP Presiding Bishop, he also
wrote several articles published in the PFCCs Philippine Christian Advance, the Freemansons’ Cabletow
and Far Eastern Masonry; Philippine Public School Teachers’ Associations’ Teachers Magazine, etc. He
also wrote two articles published in the United States by the Evangelical United Brethren and the Church
of Christ (Disciples).164
Bishop Sobrepeña was a close personal friend of President Ramon Magsaysay. As Sobrepeña would
report to the General Assembly in 1956: “I had been privileged and honored through the kind
consideration of the President to travel on a special passport as his ‘personal envoy of good-will.’”165
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In the quadrennium 1952-56, Bishop Sobrepeña also attended public hearings conducted by the
Philippine Congress, to represent the UCCP position on religious liberty, the principle of the separation
of Church and State, and the question of religious education in the public schools.166

Witness for Religious Liberty
It was in the defense of the cardinal principles of religious liberty and the separation of Church and
State, however, that the voice of the UCCP was strongest in the context of national affairs in the 1950’s.
Bishop Sobrepeña was chairman of the Religious Liberty Union of the Philippines and a member of the
Executive Committee of the “Spirit of 1896” Movement, a civic and patriotic movement dedicated to
conserving the gains of the Philippine revolution against Spain and against clerical control.167
What Sobrepeña considered his “most unique experience” during this period was his delivering an
extemporaneous address on Protestantism in the Philippines on the occasion of the visit one Sunday
morning of President Ramon Magsaysay to the United Church of Manila. At the request of President
Magsaysay, Bishop Sobrepeña put down this address in written form to give to the President. Later,
when a delegation from the UCCP and the PFCC called on President Magsaysay at the Malacañang
Palace, Bishop Sobrepeña was asked to speak for the delegation,
in which address, I pointed out our common concern for the maintenance in this country of the
principle of religious liberty and the separation of Church and State. To this presentation, the
President of the Philippines responded with an expression of assurance that the tragic
conditions of the past wherein the Church meddled with State affairs would not be permitted
under his administration.168
Bishop Sobrepefla also wrote a small volume titled That They May Be One, which was a brief account of
the evangelical church union movement in the Philippines.
In the early 1950’s, there was strong pressure exerted by the Catholic Church to make religious
instruction in the public schools compulsory, rather than optional. In that pre-ecumenical age, the
Catholic Church had maintained a triumphalistic stanch and in countries where it was the majority, it
had often taken the position that “error his no rights,” a dictum to which its liberal elements, both
clerical and lay, had taken strong exception. But so strong was Catholic pressure in the Philippines at
that time that three top government officials of the Department of Education were ousted from their
posts, on the allegation that they were obstructing religious education in the country. This pressure was
opposed not only by Protestant groups, but also by anticlericals and liberal Catholics in government and
civic circles.
The veritable Protestant spokesman was Bishop Sobrepeña, who took the opportunity to express his
views in a popular radio program, “Newscoop,” in Station DZBB in Manila. In reply to an article by a
Roman Catholic writer titled, “The Philippines and the Vatican,” Bishop Sobrepeña wrote a rejoinder
titled, “The Vatican and the Philippines,” which, together with another article of his on religious
freedom, was published in the PFCC’s Philippine Christian Advance and the Freemasons’ official organ,
The Cabletow. Reprints were also made by both magazines for wider distribution. Subsequently, Bishop
Sobrepeña also appeared before a special congressional committee on the issue of religious instruction
in the public schools.169
As a Freemason, who in 1953 was Grand Chaplain of the Grand Lodge of Free Masons,170 Bishop
Sobrepeña enjoyed the confidence and support of Philippine Freemasons, who included in their number
some of the highest officials and foremost civic leaders, most of them Roman Catholics, in the country.
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Bishop Sobrepeña also initiated the organization of a nation-wide “Religious Liberty Union of the
Philippines,” the purpose of which was
to call upon our countrymen, regardless of political affiliation or religious creed, who love the
independence and value the sovereignty of the Philippines and who know the frightful and
tragic history of church domination over civil power, to rally to this movement to warn the
Filipino people against the ever-increasing danger of ecclesiastical meddling with state affairs,
and so to lift nigh the torch of liberty and pass it on undimmed to other hands that this country
shall remain forever free.171
In concert with the other Churches in the Philippine Federation of Christian Churches, the UCCP General
Assembly of 1954 took a definite stand on religious freedom, and in that Assembly voted:
That we as a Church give our endorsement to the movement to bring together all the elements
in this country that believe in the principle of religious liberty and the separation of the Church
and the State, for the purpose of uniting all their strength and resources to safeguard the
maintenance of these principles in the Philippines against the insidious acts and politics of the
hierarchy of a powerful religious element to undermine it That we give expression to such
endorsement in participating in definite and tangible. steps to implement the movement.172

Postscript
These new dimensions of witness and service clearly show that from the beginning the UCCP had
responded sensitively to the Gospel imperative of encountering the world in all its aspects, particularly
at those points where the Christian message is most needed to be heard. In succeeding decades, more
opportunities of this type of service would present themselves to the UCCP.
The UCCP’s continuing involvement in these types of witness and service, however, would bring not only
satisfaction at the thought of having done Christ’s work, but also — unhappily enough — some serious
questioning on the part of some church members regarding the legitimacy of church involvement in
certain aspects of this service. In some cases, the situation threatened the separation of a few church
members who sincerely but mistakenly thought that the UCCP had become “worldly.” But the greater
majority in the Church saw not only the legitimacy but in fact the imperative of engaging in these types
of Service. For them it seemed a better and certainly more coherent biblical and theological view that if
God sent His Son into the world, and if Christ Himself entrusted the continuing of His work to His
disciples, then it is.to this very world — the whole world in all its aspects — that the Church is
commanded to do its task of mission, both in witness by Word and service in deed. Eventually, it is this
concept of Christian mission which happily has prevailed in the UCCP.
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Chapter XI
POSTSCRIPT AND PROSPECTS
The formative years of the UCCP from 1948 to 1958 were largely spent in rebuilding, organizational
development, programming, and the early expressions of its mission and service which shaped the
witness of the Church in the country and in several parts of the world.
As the 1950's drew to a close to usher in the next decade, the UCCP was confronted by a host of new,
unprecedented challenges and compelling forces for change, the same factors which were soon to exert
great impact on both Philippine society and the wider world context. If the UCCP were to respond
creatively to the new situation, it could not but take a fresh look at the ordering of its communal fife and
the direction of its witness and service in the rapidly changing context.
One of the most vigorous of these challenges was the world-wide consciousness that human society was
changing rapidly, and this rapid change was dictating new ways of looking at the scientific explosion, the
accelerating pace of industrialization, the knotty process of nation-building, the conduct of international
affairs, the increasing clamor for social justice -- in sum, at the whole question of life in a rapidly
changing world.
As the 1960's progressed, all Churches everywhere could not escape the pressure to make quick
changes of generally 17th-century, if not medieval ecclesiastical structures and attitudes, which were
increasingly seen to be ineffective in a 20th-century world.
Alongside these new developments was the growing need to review the historical relationships between
what were then called the "sending Churches" in the West, and the "younger Churches" of Asia, Africa,
and Latin America. The process became an acute issue, with the rise of powerful forces of nationalism
and anti-imperialist sentiments in former colonized nations and territories. As nearly all the Protestant
Churches in the Philippines had historic links with Churches in the United States, this issue, tied up with
the need for genuine self-sufficiency and self-determination, was to bring a great deal of quandary and
questioning on both sides as the 1960's wore on. Presently, all Philippine Protestant churches had to
undergo no small measure of trials and pain, as the search became urgent and inevitable for a new form
of relationship with the Western Churches.
An equally forceful challenge was that posed by the entry of the Roman Catholic Church into the
modern ecumenical era -- an unexpected but welcome development, which was to change in a most
decisive way in the Philippines the understanding of ecumenicity. The UCCP, organized as the fruit of the
enduring hope for Protestant unity, maintained its expressed readiness to join other evangelical
Churches in a larger church union. As will be seen in the next volume, this hope came to successful
fruition in 1962. But even then, the matter of the emerging new relations with the majority Roman
Catholic Church in the country led to even greater challenges and changes.
Even as these new challenges increasingly demanded change in church life, religious attitude, and
mission methodology, the "old guard" in the UCCP began to pass on, and younger ones soon took over
the helm of leadership. How was the UCCP to live its life and work in this new period of rapid social
change? At the close of 1958 and in the years immediately thereafter, there was only a faintly perceived
understanding of what the immediate future would hold. But among the ranks of the UCCP, there was
the enduring faith that somehow the Lord will provide and show the way.
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Where would this way lead, and how would the UCCP live its life in order to fulfill its on-going mission,
remains to be told in the next volume.
APPENDICES

Appendix A
BASIS OF UNION
UNITED CHURCH OF CHRIST IN THE PHILIPPINES
[1948]
ARTICLE I -- Name: The name of this organization shall be: UNITED CHURCH OF CHRIST IN THE
PHILIPPINES.
ARTICLE II -- 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 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
practices and worship.
ARTICLE V -- Membership: Members in good and regular standing of the uniting Churches shall
be regarded as such by all the others in the Union.
ARTICLE VI -- The Local Church:
1. A local church is a group of at least 25 baptized believers, 15 years of age or over, having
officers and a regular time and place of worship.
2. Membership: Regular and affiliated members.
3. Government: The local church shall be governed by a church council composed of the pastor,
other church workers, officers, stewards and the heads of the various organizations of the church.
4. Duties and powers of the local church: (a) Subject only to the general laws and regulations of
the Church, every local church or congregation shall, with its pastor, be responsible for watching over its
members, keeping its life pure, ordering its worship, providing Christian education and proclaiming the
Gospel. (b) Call a pastor. (c) Recommend candidates for the ministry. (4) Elect delegates to the Annual
Conference.
ARTICLE VII -- The Annual Conference:
1. Area: The geographical area of each Annual Conference shall be designated by the General
Assembly.
2. Membership: (a) All ordained ministers in good standing and one elected delegate for every
200 memberships or major fraction thereof in each church or pastoral charge providing that each
pastoral charge shall have at least one and not more than three delegates. (b) Evangelists, Deaconesses
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and other Church Workers in active service in the area. (c) Missionaries from abroad who have been
received as members by the Conference.
3. Government: (a) The officers of the Annual Conference shall be a Moderator or
Superintendent, who shall be the administrative officer of the Conference, a Secretary and a Treasurer.
They shall be elected every two years. (b) Executive Committee. It shall be composed of the Moderator
or Superintendent, the Secretary, the Treasurer and other members as may be desired by the
Conference.
4. Meetings: The Annual Conference shall meet annually. Special meetings, on call.
5. Duties: (a) Care for pastoral charges within the Conference. (b) Receive and dispose of
petitions from lower church bodies or councils. (c) Deal with matters sent down from higher church
bodies. (d) Supervise study of ministerial students. (e) License lay preachers. (f) Ordination of ministers
of the Gospel through the Bishop of the Area assisted by other ministers. (g) Install ministers in their
respective churches through the Bishop of the Area or the Moderator or the Superintendent of the
Conference. (h) Elect delegates to the General Assembly. (i) Propagate the Faith and promote church
expansion. (j) Promote the missionary program of the Church. (k) Promote evangelism and Christian
education. (l) Receive ministers from other communions subject to the regulations of the General
Assembly.
ARTICLE VIII -- The General Assembly:
1. 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 alternative among themselves. The Church shall
have for its administrative officer a General Secretary who shall be elected by the General Assembly.
2. Area: The entire Philippines. It shall be divided into four jurisdictional areas: Luzon -- two
areas, Visayas -- one area, Mindanao -- one area.
3. Membership: (a) The Bishops. (b) One clergy and one layman for every 2,000 members or
major fraction thereof. (c) The General Secretary and other general officers designated by the General
Assembly. (d) Annual Conference Moderators or Superintendents.
4. Executive Committee Memberships: (a) The Bishops. (b) The General Secretary and other
general officers. (c) One Moderator or Superintendent and one layman for each jurisdictional area.
5. The Bishops: (a) They shall be the administrative officers of their respective areas. (b) They
shall be ele4ted by the General Assembly. (c) They shall serve for a term of four years and may be
elected for not more than three consecutive terms. (d) They shall 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. (c) The Bishops shall exercise such other powers and prerogatives as are delegated to
them by the General Assembly. (f) They shall act alternately as Chairman of the Executive Committee of
the General Assembly. (g) Together with the Executive Committee of the General Assembly, they shall
initiate and carry out plans of work for the entire Church. (h) Together with the General Secretary, they
shall correlate phases of work which are inter-area in nature. (i) They shall be responsible for the
promotion and execution of plans approved by the General Assembly.
6. Powers of the General Assembly: (a) Set the number and boundaries of Annual Conferences
and Jurisdictional Areas. (b) Prepare, approve and amend the Constitution. (Any proposed change in the
Constitution must be submitted (1) by a General Assembly, (2) to the Annual Conferences, (3) returned
by the Annual Conferences to the General Assembly, (4) and declared approved or rejected by the
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General Assembly after 2/3 vote of the General Assembly and 3/4 vote of the Annual Conferences). (c)
Hold, own and dispose of property. (d) Prescribe courses of study for ministers and lay workers. (e) Set
standards for the ministry. (1) Receive and dispose of petitions, overtures and memorials. (g) Appoint
general committees and set up boards to handle the business of the Church. (h) Seek union with other
Churches, promote cooperation and participate in the ecumenical movement. (i) Promote specific
activities within the Church: Evangelism, Literature, Stewardship, Christian Education, etc. (j) Prepare a
budget and provide ways and means of raising the same. (k) Provide a plan for ministers' insurance,
pension, and retirement. (1) Serve as final Court of Appeal in all matters affecting the life of the entire
church or its constitutional parts. (m) Propagate the Faith.
ARTICLE IX -- Election of Bishops:
The Bishops shall be elected by members of the General Assembly in session. The election shall
be by ballot without nomination or discussion and shall immediately follow a period of quiet meditation
and prayer. A majority vote of the members present is required for election. To be qualified for election
as a Bishop, one must have been an ordained minister for at least 5 years but with at least 10 years in
the active ministry prior to his election. He must be at least 35 years of age.1
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As reproduced in the Book of Common Worship of the United Church of Christ in the Philippines (Manila: United Church of
Christ in the Philippines, [1952]), 14-19.

Appendix B

STATEMENT OF FAITH
OF THE
UNITED EVANGELICAL CHURCH IN THE PHILIPPINES
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 in them is, visible and invisible; and 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, righteousness, and of judgment. He is the 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 ex-press 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 of 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, choose 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 general judgment; and an
eternal state of rewards, in which the righteous dwell in endless life and the wicked receive the eternal
reward 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
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all who con-fess 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 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 carrying out this program of world evangelization and for this
we work and to this end we pray.
— As reproduced in
Book of Common Worship of the
United Church of Christ in the Philippines,
1952, pp.160-164.
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Appendix C

ARTICLES OF FAITH
OF THE
PHILIPPINE METHODIST CHURCH
I. Of Faith in the Holy Spirit. — There is but one living and true God, everlasting, of infinite
power, wisdom, and goodness; the maker and preserver of all things, visible and invisible. And in unity
of this Godhead there are three persons, of one being, power, and eternity — the Father, the Son, and
the Holy Spirit.
II. Of the Word, or Son of God, Who Was Made Very Man. — The Son, who was the Word of
the Father, the very and eternal God, of one being with the Father, took man’s nature in the womb of
the blessed Virgin Mary; so that 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, died, buried, and rose again to life to reconcile God and Man, and to be a
sacrifice for the sins of men.
III. Of the Resurrection of Christ.— Christ did truly rise again from the dead, and ascended of
one being, majesty, and glory with the Father and the Son, very and eternal God.
IV. Of the Holy Spirit.— The Holy Spirit proceeds from God, the Father and the Son, is of one
being, majesty and glory with the Father and the Son, very and eternal God.
V. The Sufficiency of the Scriptures for Salvation. — The Holy Scriptures contain all things
necessary to salvation so that whatsoever 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 those canonical books of
the Old and New Testaments of whose authority was never any doubt in the Church. The names of the
canonical books are:
Genesis, Exodus, Leviticus, Numbers, Deuteronomy, Joshua, Judges, Ruth, The First of Samuel,
The Second Book of Samuel, The First Book of Kings, The Second Book of Kings, The First Book of
Chronicles, The Second Book of Chronicles, The Book of Ezra, The Book of Nehemiah, The Book of
Esther, The Book of Job, The Psalms, The Proverbs, Ecclesiastes or the Preacher, Canticle or Song of
Solomon, Four Prophets the Greater, Twelve Prophets the Lesser.
We do receive and account canonical all the books of the New Testament as they are commonly
received, which are:
The Book of Matthew, The Book of Mark, The Book of Luke, The Book of John, The Acts,
Romans, I Corinthians, II Corinthians, Galatians, Ephesians, Philippians, Colossians, I Thessalonians, II
Thessalonians, I Timothy, II Timo-thy, Titus, Philemon, Hebrews, James, I Peter, II Peter, I John, II John, III
John, Jude, Revelation.
VI. Of the Old Testament.— The Old Testament is not contrary to the New for both in the Old
Testament and New Testament everlasting life is offered to mankind by God, and the way to the
Kingdom of God and its righteousness is presented to man by and through Christ. Wherefore they are
not to be heard who feign that the old fathers did look only for transitory promises. Although the law
given from God by Moses as touching ceremonies and rites doth not bind Chris-tians, nor ought the civil
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precepts thereof of necessity be received in any State, yet, notwithstanding, no Christian whatsoever is
free from the obedience of the commandments which are called moral.
VII. Of Original or Birth Sin. — Original Sin standeth not in the following of Adam (as the
Pelagians do vainly talk), but it is the nature of every man, that naturally is engendered of the offspring
of Adam, whereby man is very far gone from original righteousness, and of his own nature inclined to
evil, and that continually.
VIII. Of Free Will. — The condition of man after the fall of Adam is such that he cannot turn and
prepare himself by his own natural strength and works, to faith, and calling upon; wherefore we have no
power to do good works, pleasant and acceptable to God, without the grace of God by Christ: which will
give us that goodwill.
IX. of the Justification of Man. — We are accounted righteous before God only for the merit of
our Lord and Saviour Jesus Christ, by faith, and not for our own works or deservings. Wherefore, that we
are justified by faith only is a most wholesome doctrine, and very full of comfort.
X. Of Good Works. — Although good works which are the fruits of faith, and follow after
justification, cannot put away our sins, and endure the severity of God’s judgments; yet are they
pleasing and acceptable to God in Christ, and spring out of a true and lively faith, insomuch that by them
a lively faith may be as evidently known as a tree is discerned by its fruit.
XI. Of Works of Supererogation. — Voluntary works — besides, over and above God’s
commandments which are called works of supererogation, cannot be taught without arrogance and
impiety. For by them men do declare that they do not only render unto God as much as they are bound
to do, but that they do more for his sake than of bounden duty is required; whereas Christ saith plainly:
When he have done all that is commanded of you, say, we are unprofitable servants.
XII. Of Sin after Justification. — Not every sin willingly committed after justification is the sin
against the Holy Ghost, and unpardonable. Wherefore, the grant of repentance is not to be denied to
such as fall into sin after justification: after we have received the Holy Spirit, we may depart from grace
given, and fall into sin, and by the grace of God, rise again and amend our lives. And therefore they are
to be condemned who say they can no more sin as long as they live here; or deny the place of
forgiveness to such as truly repent.
XIII. Of the Church. — The visible Church of Christ is a congregation of faithful men in which the
pure Word of God is preached, and the Sacraments duly administered according to Christ’s ordinance, in
all those things that of necessity are requisite to the same.
XIV. Of Purgatory. — The Romish doctrine concerning purgatory, par-don, worshipping and
adoration, as well as of images as of relics, and also invocation of saints, is a fond thing, vainly invented,
and grounded upon no warrant of Scripture, but repugnant to the Word of God.
XV. Of the Sacraments.— Sacraments ordained of Christ are not only badges or token of
Christian men’s profession, but rather they are certain signs of grace, and God’s good will toward us, by
which he doth work invisibly in us, and doth not only quicken, but also strengthen and confirm, our faith
in Him.
There are two Sacraments ordained of Christ our Lord in the Gospel; that is to say, Baptism and
the Supper of the Lord.
Those five commonly called Sacraments, that is to say, confirmation, penance, orders,
matrimony, and extreme unction are not to be counted for Sacraments of the Gospel; they being partly
states of life allowed in the Scriptures, but yet have not the like nature of Baptism and the Lord’s Super,
because they have not any visible sign or ceremony ordained of God.
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The Sacraments were not ordained of Christ to be gazed upon, or to be carried about; but that
we should duly use them. And in such only as worthily receive the same they have a wholesome effect
or operation; but they that receive them unworthily, purchase to themselves condemnation, as Saint
Paul saith, I Cor. 11:29.
XVI. Of Baptism. — Baptism is not only a sign of profession and mark of difference whereby
Christians are distinguished from others that are not baptized; but it is also a sign of regeneration or the
new birth. The baptism of young children is to be retained in the Church.
XVII. Of the Lord’s Supper. — The Supper of the Lord is not only a sign of the love that Christians
ought to have among themselves one to another but rather is a Sacrament of our redemption by Christ’s
death; insomuch that, to such as rightly, worthily, and with faith receive the same, the bread which we
break is a partaking of the body of Christ; and likewise the cup of blessing is a partaking of the blood of
Christ.
Transubstantiation, or the change of the substance of bread and wine in the Supper of our Lord,
cannot be proved by Holy Writ, but is repugnant to the plain words of Scripture, overthroweth the
nature of a Sacrament, and hath given occasion to many superstition.
The body of Christ is given, taken, and eaten in the Supper, only after a heavenly and spiritual
manner. And the means whereby the body of Christ is received and eaten in the Super is faith.
XVIII. Of Both Kinds. — The Cup of the Lord is not to be denied to the Lay People, for both the
parts of the Lord’s Supper, by Christ’s ordinance and commandment, ought to be administered to all
Christians alike.
XIX. Of the One Oblation of Christ, Finished. —The offering of Christ, once made, is that perfect
redemption, propitiation, and satisfaction for all the sins of the whole world; that there is none other
satisfaction for sin but that alone. Wherefore the sacrifice of masses, in the which it is commonly said
that the priest doth offer Christ for the quick and the dead, to have remission of pain or guilt, is a
blasphemous fable and dangerous deceit.
XX. Of the Marriage of Ministers. — The Ministers of Christ are not commanded by God’s law
either to vow the state of single life, or to abstain from marriage; therefore, it is lawful for them, as for
all other Christians, to marry at their own discretion, as they shall judge the same to serve best to
godliness.
XXI. Of the Rites and Ceremonies of Churches. — It is not necessary that rites and ceremonies
should in all places be the same, or exactly alike; they may be changed according to the diversity of
countries, times, and men’s manners, so that nothing be ordained against God’s Word. Whosoever,
through his private judgment, willingly and purposely doth openly break the rites and ceremonies of the
Church to which he belongs, which are not repugnant to the Word of god, and are ordained and
approved by common authority, ought to be rebuked openly (that others may fear to do the like), as
one that offendeth against the common order of the Church, and woundeth the consciences of weak
brethren.
— As reproduced in
Book of Common Worship of the
United Church of Christ in the Philippines,
1952, pp. 165-174.
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Appendix D

STATEMENT OF FAITH
THE EVANGELICAL CHURCH IN THE PHILIPPINES
We believe in God the Father, infinite in wisdom, goodness, and love; and in Jesus Christ, His
Son, Our Lord and Saviour, Who for us and our salvation lived and died and rose again and liveth
evermore; and in the Holy Spirit, Who taketh of the things of Christ and revealeth them to us, renewing,
comforting, and inspiring the souls of men.
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.
We hold it to be the mission of the Church of Christ to proclaim the Gospel to all mankind,
exalting the worship of the one true God, and laboring for the progress of knowledge, the promotion of
justice, the reign of peace, and the realization of human brotherhood.
Depending, as did our fathers, upon the continued guidance of the Holy Spirit to lead us into the
truth, we work and pray for the transformation of the world into the Kingdom of God; and we look with
faith for the triumph of righteousness and the life everlasting.
— As reproduced in
Book of Common Worship of the
United Church of Christ in the Philippines,
1952, pp. 164-165.
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Capistrano, Samuel R. 684, 804
Caponong, Donato (Rev.) 748
Cardillo, Clemente (Rev.) 738
Cariño, Feliciano 838, 841
Carson, Arthur L., Ph.D. (Dr.) 847
Cary, Alice 662
Castro, Epifania R. 829, 834-835, 853
Castro, Pio, M.D. (Dr.) 1001
Castro, Rebecca R. de (Mrs.) 713
Catapusan, Benecio T. (Dr.) 596, 825
Catli, Felicidad J. (Mrs.) 820-822
Catli, Samuel G. (Rev.) 664, 813, 816
Cavida, Delfin S., Sr. (Rev.) 713
Cavida, Jesse S. (Rev.) 713
Cavida, Lorenza S. (Mrs.) 713
Cenit, Ramon T. (Rev.) 596, 734, 763, 865
Chavez, Clementino 759
Chavez, Maria Vamenta (Mrs.) 760
Cheng, Angela B. (Mrs.) 691
Christie, Alexander (Rev. Dr.) 593, 637, 845
Cinco, Domingo T. (Rev.) 752
Clavecilla, A. Homer (Rev.) 698, 798, 873
Clavecilla, Agripino (Rev.) 699, 867
Clavecilla, Angeles (Mrs.) 822
Clavecilla, David (Rev.) 699

Codillo, Gorgonia 1003
Coloma, Casiano (Rev.) 679, 686
Cometa, Pastor B. (Rev.) 738, 740, 868
Constantino, Clemente C. (Rev.) 720
Constantino, Leo (Rev.) 841
Contado, Eutiquio (Rev.) 739
Contreras, RT 721, 722
Contreras, Ruperto T. (Rev.) 720
Cosselmon, C.G. (Rev. & Mrs.) 691
Cosselmon, C.G. (Rev.) 966
Cressy, Earl Herbert (Dr.) 888-890
Cruz, Antonio 734
Cruz, Hilarion B. (Rev.) 696
Cruz, Jael P. (Mrs.) 597, 700, 818
Cruz, Ma. Loida C. 955
Cruz, Teodoro 839
Cruzado, Maximo (Rev.) 596, 992
Cuadra, Matias (Bishop) 568, 597, 648
Cullamar, Francisco (Rev.) 725, 994, 996
Culver, Ellsworth (Rev.) 877, 879
Cyprian, Bishop of Carthage, 589
D
Daamo, Longino Sr. 758
Dabuet, Jose F. (Rev.) 739
Dagapioso, Jesse D. (Rev.) 758, 770
Dalman, Clotilde B. 759
Daul, Marshall T. (Rev.) 934
Daumar, Felix 759
Dawson, Frederick H. (Rev.) 739
de Jesus, Leonidas 873
De la Crus, Apolinario (“Hermano Pule”) 695
de los Reyes, Isabelo, Jr. (PIC Bishop) 879
de los Santos, Rufino (Dr.) 918, 927
De Velder, Walter (Rev.) 617, 876, 946, 949
De Vries, Henry (Rev.) 646
Defeo, Gregorio (Mr. & Mrs.) 697
Deiner, Paul W., Jr. (Rev.) 691
del Carmen, Cirilo, Sr. (Rev.) 596, 808, 866, 918, 966
del Carmen, Conrada V. (Mrs.) 727, 821, 822
Denier, Gene (Rev. & Mrs.) 877
Dia, Leonardo G. (Bishop) 559, 568, 571, 604, 605, 612,
632, 650, 653, 699, 719, 786, 789, 791, 794, 797, 800, 804,
813, 846, 865, 869, 885, 919, 926, 949, 951, 980, 981
Dia, Severo G. 596, 699
Diao, Jose D.A. 596, 825, 827, 986
Dickson, James (Rev.) 876
Diel, Concordio Sr. (Bishop) 879
Dime, Salvador (Rev.) 756, 756, 839
Diolanda, Modesto (Rev.) 713
Dolorico, Julio E., M.D. (Dr.) 984, 998, 1001
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Doromal, Quintin S. 812, 813, 986, 1010
Dotson, Paul (Rev. & Mrs.) 838, 829, 835
Ducusin, Ciriaco 756
Dunlop, John W. (Rev.) 713
Dyer, Lora G., M.D. (Dr.) 637, 928, 983
E
Edmonds, Henry Wesley 922
Emilia, Simeon S. (Rev.) 596, 638, 723
Espina, Angel C. (Rev. Dr.) 730, 813, 847
Espinosa, Vicente (Rev. & Mrs.) 931
Estayani, Ester 698, 700
Esther, Joseph R. (Rev.) 616, 617, 946
Estoye, Jose D. (Rev. & Mrs.) 953, 960
Evangelista, Mariano C. (Rev.) 696, 704
Evarretta, Jose D. (Rev.) 735
Eymann, Harold (Dr.) 934
F
Fabiaña, Benefrido (Rev.) 754
Fagan, Dick V. 749, 823, 995, 997
Fajardo, Claudio (Rev.) 753
Fauna, Crispin F. (Rev.) 753
Faune, Juan V. 834
Favelena (Rev.) 701
Ferguson, Sarah 698
Florendo, Felino C. (Rev.) 870
Flores, Exequiel A., Sr. 922
Flores, Leonora R. 834, 955
Fonceca, Onofre G. (Rev.) 597, 682-684, 690, 813, 870,
886, 891
Fontanilla, Bayani C., M.D. (Dr.) 812, 827, 988, 1000
Foster, Hazel (Dr.) 845
Frei, Ernest J. (Rev. Dr.) 637, 814
Frias, Gregoria B. (Mrs.) 759, 760
G
Gahuman, Robert (Rev.) 758
Galang, Fidel (Rev. Dr.) 665
Galia, Donato E. (Rev.) 758, 887, 891, 912
Galias, Jose 693
Ganchorre, Ciriaco C. (Rev.) 841
Garcia, George A. (Rev.) 887
Garcia, Gumersindo (Dr.) 560, 632
Garcia, Jose, M.D. (Dr.) 1000
Garcia, Maria (Mrs.) 823
Garcia, Ramon C. (Rev.) 720, 721
Garrido, Lydia 835
Genotiva, Estrella Rabe (Mrs.) 929
Genotiva, Lorenzo C. (Rev.) 770, 929-931, 960
Gesite, Vevina C., B.S.N. 955, 956, 959, 960
Ghent, George (Mr. & Mrs.) 841
Ghent, William 8,12

Go Puan Seng 946
Gonzales, Adelaida M. (Rev.) 694
Gonzales, Gregorio (Rev.) 754
Gonzales, Neptali A. (Atty.) 596, 812, 828, 833
Gonzales, Pedro Me. (Rev.) 646, 752, 756
Graham, Billy (Rev. Dr.) 745, 880, 888
Graham, Merne N. 637, 740
Granadosin, Paul Locke A. (Bishop) 666
Guansing, Benjamin I. (Rev. Dr.) 663, 665
Gube, Alejandro M. (Rev.) 696, 704, 705
Gube, Josue (Rev.) 714
Guerrero, Aquilino F. (Rev.) 666, 680, 813, 960
Guinomma, Angelo (Rev.) 691
Guzman, Catalino C. (Rev.) 650, 660
Guzman, Gloria R. 758
H
Hall, J. Andrew, M.D. (Rev. Dr.) 739, 1001
Hamm, David L. (Rev.) 637, 918, 928
Harun al-Rashid 916
Heinmilier, Carl G. (Rev. Dr.) 613, 614, 781
Hernandez, Eligio B.A. (Rev.) 697
Hernandez, Maria K. (Mrs.) 818
Hernandez, Amor V. (Mrs.) 713
Hessel, Eugene A. (Rev. Dr.) 562, 563
Hibbard, David S. (Rev. Dr.) 941
Hibbard, Laura C. (Mrs.) 727
Higdon, Ella (Mrs.) 837
Higdon, Elmer K. (Rev. Dr.) 559, 837, 978
Hillis, Dick (Rev.) 87,6
Hipe, Placer D. 765
Hipe, Quintin 739
Honorario, Filomeno (Rev.) 755
Huber, Allen R. (Rev.) 594, 782, 979, 983, 989
I
Icamen, Eutiquio 847'
Ignacio, Bernie (Rev.) 841, 842
Ignacio, Remedios D. 759
Ignatius, Bishop of Antioch 583
liana, losefa M. M.D. (Dra.) 597, 813, 929, 983-985, 998
Imperial, Gerardo A. (Prof.) 814, 956
Indino, Honorato C. (Rev.) 732
Irenaeus, Bishop of Lyons 583, 589
lson, Leonila I. (Mrs.) 713
lyoy, Margarito N. (Rev,) 732, 735, 992
lyoy, Santiago G. (Rev. Dr.) 730, 735, 797,
814, 846, 865, 966, 1008
J
Jason, Arturo E. (Rev.) 723, 728
Jason, Hester 813, 829, 830, 840,841

397

Javier, Emilio M. (Dr.) 597, 987, 988
Jones, Stanley (Rev. Dr.) 731,
Juliano, Jorge 834
Junasa, Bienvenido D. (Rev. & Mrs.) 955, 960
Justin Martyr 589, 976
K
Kadile, Zozimo 725
Kagayat, Candida 925
Kalibacan Mampamanli (Dahl) 935
Kamora, Henry 689
Kaumbur, Friends (Rev.) 961
Keyes, Lynn A. (Rev. & Mrs.) 680
Kho, Elizabeth 944, 946
King, Ethel 691
King, William (Rev.) 840
Kintanar, Manuel I. (Rev.) 757, 758, 769, 879
Koh, Evelyn Whang-kyung, Ph.D. (Dr.) 956
L
Lagon, Felipe 812, 988
Lagud, Jose A. (Rev.) 956
Laigo, Genaro 689
Lantingan, Mayang 919, 929
Laoagan, Agapito (Rev. & Mrs.) 940
Laubach, Frank C. (Rev. Dr.) 749, 912, 917, 918, 978
Lauby, Paul T. (Rev. Dr.) 593, 728
Lazaro, Anacleto R. (Rev.) 687
Leek, Taiyong (Rev.) 951,954
Lee, Edwin F. (Bishop) 651
Leininger, A. Ensign (Rev.) 637, 698, 867
Leininger, Gladys (Mrs.) 637, 698, 700, 867
Leones, Juan (Rev.) 682, 688, 689
Leones, Lucia E. (Mrs.) 682
Leopando, Maximo A. (Rev.) 730, 731, 732
Leung, S.K. (Rev.) 943,944
Lim, Isaias R. (Rev.) 728
Lindholm, Clara (Mrs.) 635, 636, 637, 885
Lindholm, Paul R. (Rev. Dr.) 612, 616, 694, 738, 797, 813,
871, 872, 891-894, 951
Lingbaoan, Macario (Dr.) 682
Lintuin, Ligayan 933
Little, Henry Jr. (Rev. Dr.) 616, 620, 623, 628, 782, 918, 960
Loche, Simplicio 936
Logronio, Natividad (Mrs.) 821
Loyola, Emma 759
Loyola, Ramona D. (Rev.) 694, 822
Luat, Jose P. (Rev.) 686, 707
Lukban, JuSto (Dr. Mayor of Manila) 978
Lumain, Nathaniel Q. (Rev.) 732
Lumbart, Rose B. 759
Luna, Severino N. 701

Lunasco, Ramon M. (Rev.) 720, 798, 802
Luther, Martin 565, 579,786
M
Macagba, Rufino N. (Dr.) 825
Macdonald, Kenneth P. (Rev. & Mrs.) 698, 699
Madolem, chiefof Lubuagan 689
Magdamo, Diosdado G. (Rev.) 755, 923
Magdamo, Mercedes (Mrs.) 822
Magill, Charles H. (Rev.) 816
Magill, Rebecca S. (Mrs.) 677, 696, 853
Maglana, Constancio (Congressman) 754
Magna, Andres 733
Magsaysay, Ramon (Phil. President) 888, 997, 1012, 1016
Mahy, G. Gordon Jr. (Rev. Dr.) 845
Malahay, Aristoteles Y. (Rev.) 1013
Malahay, Enrique C. (Rev.) 723
Malahay, Restituto C. (Rev.) 723
Malones, Eduardo (Rev.) 782
Maionzo, Cipriano (Rev.) 754, 1011
Matto, Fe 1003
Mamenta (Rev.) 686
Managbanag, Magno (Rev.) 739
Mandac, Noemi (Mrs.) 930
Manipon, Andres 688
Manongdo, Genara 925, 978
Manreal (Mr.) 748
Mapanao, Eliezer D. (Rev.) 683, 813, 828, 829, 835, 838,
840
Maquiso, Bienvenido G. (Rev.) 756
Maquiso, Elena G. 845
Mar Eliyya 916
Mar Isho-yahb III 916
Marfil, Joela (Mrs.) 822
Mari, Laureano A. (Rev.) 656, 684
Marquis, Mary (Mrs.) 845
Martin, David (Rev.) 918
Martin, Harold (Dr) 733
Martinez, Fiorentino L. (Atty.) 625, 790, 797, 799, 814,
825, 998
Martinez, Josefa Jara (Mrs.) 854, 978
Masa, Jorge 0. (Rev. Dr.) 755
Maturan, Anna (Mrs.) 839
Maturan, Clemente I. (Rev.) 738
McAnlis, Josephine W. (Mrs.) 733, 1002
McAnlis, William M.D. (Dr.) 881, 984, 998, 999-1002
McCormick, H.B. (Rev. Dr.) 613, 781
McCoy (Chief) 924, 939
McGavran, Donald G. (Dr.) 888, 937
McGilvary, James C. (Rev.) 1005, 1008, 1010
McIntire, Carl (Rev. Dr.) 736, 764
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McKinley, James F. (Rev. Dr.) 728, 743, 844
Melendez, Pedro (Atty.) 813, 988
Mendoza, Victorio F. (Rev.) 686, 707
Mepico, Alejandro B. (Rev.) 753
Michael the Syrian 916
Miguel, Catalinp 733
Milambiling, Leodegario A. (Rev.) 701
Miller, L. Dean (Rev. & Mrs.) 691
Miller, Warren J. (Dr.) 1001
Miller, William 645
Miliona, Policarpio 919, 929
Mina, Isabel 925
Molina, Femandico 921
Montecillo, Honorio 704, 813
Montes, Valentin G. (Atty.) 596, 827, 982, 986
Moralde, Agripina N. (Rev.) 596, 684, 692,733
Morales, Salvador M. (Atty.) 707, 993
Morales, Silvestre (Dr.) 681
Morando, Armando 1003
Muilenburg, John P. (Rev.) 844
Mumar, Silvino H. (Rev.) 732, 735, 992
Munda, Buenaventura A. (Rev.) 689, 691
Musquara, Flaviano 722
N
Nabong, Juan (Atty.) 560, 658
Najarro, Eugenio (Rev.) 734, 735
Namocatcat, Pelagio (Rev.) 919
Navarro, Apolonio (Rev.) 733
Navarro, Cipriano (Bishop) 593, 597, 605, 631, 633, 655,
658, 677, 702-708, 786, 789, 794-797, 804, 812-814, 821,
840, 842, 926, 949, 951, 987
Navarro, Jose L. 626, 795, 797, 812, 825, 840
Navarro, Porfiria (Mrs.) 821
Nazareno, Helen 829
Nazareno, Laura 839
Nebalasca, Ramon L. (Rev.) 597, 685
Nebres, Maximino 688
Negado, Susano 812
Noreen, Emma, R.N. 928, 983
Nuez, Maximo (Rev.) 992
Nuñez, Juan E. (Rev.) 596, 720, 721
O
Occeña, Jesus (Atty.) 754, 988
Occefia, Mateo (Atty.) 662
Ogbinar, Fernando L. (Rev.) 682, 689, 940
Olango, Julian 759
Oliano, Bassit (Chief) 939, 940
Oliano, Mida 939, 940
Olivar, George (Atty.) 986
Oliva, Maximo P. (Rev.) 720

Olson, Lucy (Mrs.) 637, 931, 933, 98, 992
Olson, William H. (Rev.) 637, 748, 931, 936
Oracion, Jose P. (Rev.) 696
Oracion, Levi V. (Rev. Dr.) 696
Oracion, Timoteo S. (Dr.) 728
Orcajada, Pablo 722
Orteza, Benjamin M. (Rev.) 758, 840
Orteza, Julieta A. (Rev.) 694, 758
Ortiz, Arcadio T. M.D. (Dr.) 1001
Osias, Avelina Lorenzana (Mrs.) 594, 597, 820, 825
Osias, Camilo 0. (Dr. Senator) 597
P
Pace, Ernest I. (Rev.) 689
Padura, Daniel (Rev.) 923
Palm, James E. (Rev.) 696, 839, 995
Palm, Louise L. (Mrs.) 839
Panlilio, Teodoro (Rev.) 686
Patalinghug, Jorge B. (Rev.) 730, 762, 943
Peñaranda, Beatrice (Mrs.) 929
Perez, Asuncion A. (Mrs.) 821, 978
Perez, Candido 597
Perez, Ignacio 763
Perez, Marcelo Q. (Rev.) 723
Phillips, Donald G. (Rev.) 813, 939, 940
Phodaca, Josefina R. (Atty.) 797, 798, 802
Pia, Juan I., Sr. (Rev.) 751
Pierce, Bob (Rev. Dr.) 731, 956
Pinlac, Juan (Rev.) 686
Pintuan, Dionisio 733
Poethig, Richard P. (Rev.) 986, 1010, 1011
Polycarp, Bishop of Smyrna 589
Ponce de Leon, Ramon, M.D. (Dr.) 1000
Prange, Rudolph (Rev.) 658
Pring, Juan S. (Bishop) 596,597
Pring, Juan S. (Rev.) 687
Punay, Felix 764
Q
Qua Eng Chiong 946
Quebral, Belen Villanueva (Atty.) 597
Quiocho, Faustino P. 597, 987
Quiocho, Marciano P. (Rev.) 597, 813
Quirino, Elpidio (Phil. President) 558
Quismundo, Jorge R. (Rev. & Mrs.) 834, 951, 953, 954, 955,
960
R
Racelis, Pedro Eleazar (Rev.) 713
Rama, Lourdes L. (Mrs.) 713
Ramos, Felix 754
Ramos, Fidel V. (Phil. President) 558, 854
Ramos, Pedro (Rev.) 685
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Raterta, Pedro M. (Bishop) 621
Rath, Theresa Kalb (Mrs.) 943
Raymond, Harriet 690
Raymundo, David C. (Rev.) 594, 807, 812, 813, 1012
Razon, Pedro R. (Rev.) 597, 692
Rebullido (Miss) 664, 817
Remolona, Eli J. (Rev.) 987
Remolona, Ilde 834
Rendal, Rachel (Miss) 724, 819
Resus, Rafael B. (Rev.) 594, 697, 705
Reyes, Alfredo Y. (Prof.) 749
Reyes, Manasses (Judge) 754
Reynolds, I. Hubert (Rev, Dr.) 615, 814, 935, 985
Reynolds, I. Hubert (Rev.Dr.) 813
Rice, Delbert (Rev.) 940
Rigos, Cirilo A. (Rev.) 696, 840
Rivera, Juana (Mrs.) 693
Rivera, Pastor W. (Rev.) 596, 756, 757
Robinson, Frank E. (Rev. & Mrs.) 690
Roble, Lumen C. (Rev.) 596, 730, 732
Rodriguez, Eleuteria C. (Mrs.) 597, 727, 820-823, 996
Rodriguez, Mercedes I. (Mrs.) 713
Rodriguez, Proculo A. (Bishop) 596, 605, 658, 662, 727,
743-746, 753, 784, 786, 791, 794, 797, 804, 813, 821, 847,
901, 918, 925, 934, 954, 979, 989, 992
Rohrbaugh, Olive 943
Romana, Rafael E. (Rev.) 692, 696
Romero, Flerida Ruth 1011
Romulo, Elvira R. (Mrs.) 597, 698, 699
Rosales, Balthazar H. (Rev.) 739, 740
Rosas, Pepito (Rev.) 713
Rosete, Inocencio (Atty.) 813, 827
Rotz, H. Welton (Rev.) 637, 795, 985, 990
Roxas, Manuel A. (Phil. President) 558
Royola, Pedro F. (Rev.) 723, 757, 924, 931
Royola, Samuel, M.D. (Dr.) 931, 933, 983, 992
Ruiz, Leopoldo T. (Dr.) 846
Rulloda, Ceferino 689
Rybum, Horace W. (Rev.) 951
S
Sabanal, Cesario 759
Sabanal, Crisanto 759
Sabud, Jose 935
Sadorra, David M., M.D. (Dr.) 986
Sagaoinit, Emilio 739
Salanga, Apolonio R. (Rev.) 755
Salcedo, Eugenio A. 759
Salcedo, Julio 681
Saliendra, Celso I. (Rev.) 713
Saliendra, Josefina I. 713

Saliling, Abraham 936
Sal onga, Jovito R. (Dr.) 630, 986
Salting, Jose 682
Salvador, Lucas (Rev.) 735
Salvatorre, Consolo (M/Sgt. U.S. Army) 750
Sanders, Albert J. (Rev. Dr.) 813-816, 828, 845:852
Sanders, Edna (Mrs.) 637, 813, 986
Santiago, Bienvenido E. (Maj.) 827
Santiago, Genial (Jean) S. (Mrs.) 713
Santiago, Laureano 682
Santiago, Quintin D. (Rev.) 687
Santiago, Wiron E. (Rev.) 751
Santos, Cristeta Lorenzana (Mrs.) 597, 680, 820-822, 949
Santos, Juan F. (Rev.) 681, 812
Santos, Regalado C. (Atty.) 596, 825
Santos, Urbana M. (Mrs.) 680, 821
Saprid, Solomon 864
Sario, Flor 713
Saysay, Loreto (Rev.) 658
Schlosser, John H. (Rev.) 647
Serafica, Juan 700
Serate, David 994, 995, 997
Serate, Purificacion 831
Sexon, BaldomeraR.E., M.D. (Dra.) 597, 984, 998, 1002
Shand, Jean 937
Shangkuan, S.C. 946
Shao, Wesley K. (Rev.) 617, 945, 946
Sidaya, Jose A. (Rev.) 740
Silliman, Robert B. (Dr.) 623
Sison, Liberto Q. (Dr. & Mrs.) 956
Sison, Pedro (Rev.) 686
Sitoy, Tranquilino, Sr. 669
Sly, Virgil A. (Rev. Dr.) 613, 781
Smith, Donald P. (Rev.) 620, 919
Smith, Eugene (Rev.) 671
Smith, Stephen L. (Rev.) 561, 571, 611, 612, 630, 641, 643,
653, 674, 693, 789, 792, 795, 812, 814, 870, 899, 919, 925,
926, 942, 946, 985
Sobrepeña, David (Rev.) 835, 838
Sobrepeña, Enrique C. (Bishop) 559, 560, 568, 585, 594,
610, 612, 615, 628, 629, 631- 633, 649, 656, 658-660, 664,
676, 684, 685, 687, 703, 705, 708, 744, 771, 775, 778, 785787, 789, 791-792, 794, 798, 799, 800, 801, 804, 812-814,
821, 826, 840, 846, 850, 852. 873, 874, 876, 879, 880, 887,
888, 926, 946, 949, 951, 956, 979, 982, 997, 1004, 1005,
1013-1015
Sobrepeña, Saturnina 925
Sogoc, Santiago 759
Solis, Melchizedek M. (Rev. & Mrs.) 960
Solomon, Josue (Atty.) 988
Songco, Roberto P. (Rev.) 686
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Songkit de Sequiabo, Casiana (Mrs.) 669
Sotto, Angel C. (Rev.) 751, 758, 871, 925
Spahr, Edwin (Rev. & Mrs.) 944
Spessard, Lottie M., R.N. 682, 683, 691, 819, 921, 984, 998,
999
Stein, Edward V., Ph.D. (Rev. Dr.) 841
Studley, Hobart E. (Rev.) 941
Sun, Felix (Atty.) 988
Sundberg, Rodney A. (Rev.) 619, 782, 795, 928
Swanson, Ruth 664, 677, 694, 696, 813, 817
Sy (Mrs.) 943
Sy Eng-Kiat 943
Sycip, Antonio (Dr.) 929
Sycip, Daniel (Don) 726
T
Tabada, Calvino 645
Taglucop, Angel B. (Rev.) 694, 752, 757, 795, 814, 825,
866, 870-872, 875, 885
Talino, Conrado 919, 929
Tamondong, Edilberto 924, 940, 994, 995 Tan (Mr.) 932
Tan Chong Guan (Rev,) 943
Tertullian 583, 588, 589, 593
Thelin, Guy 929, 933
Theophilus (Bishop) 731
Thompson, Richard (Rev. & Mrs.) 637
Thompson, Richard (Rev.) 829
Tiloy, Andres (Rev.) 725
Tingson, Gregorio (Rev.) 731
Tiu, Mercedes 759
Tomas, Cornelio (Rev.) 684, 940
Tomilas, Edward 689
Tong, Walter C. (Rev.) 650, 651, 754
Toothe, Frank E. (Rev. & Mrs.) 644
Topping, Helen 680
Torres, Ambrosio (Rev.) 748, 922
Torrey illas, Corazon (Mrs.) 822
Torrevillas, Gregorio 826 .
Towne, Howard I. (Rev. & Mrs.) 646
Tuck, Ernest (Dr.) 658
Tumayao, Victoriano (Rev.) 733, 734
Ty, Leon 0. (Atty.) 597, 880, 987, 988
Tye, Norwood B. (Rev.) 586, 593, 605, 612, 680, 683, 782,
814, 937
U
Udarbe, Proceso U. (Rev.) 829, 834, 1155 Ulrich; Gene
(Rev.) 937
Underwood, Judson L. (Rev. & Mrs,) 734
Uyan, Venancio 691

V
Valencia, Jose L. (Bishop)649,651, 653, 656, 658, 659, 660,
662, 664, 666, 669
Valenzuela, Zosimo 759
Vallega, Abraham (Rev.) 713
Van Vactor, Lloyd (Rev. Dr.) 646, 744, 757, 839, 918
Veto, Lamberto O. (Rev.) 733, 734
Vereide, Elizabeth B. (Mrs.) 845
Vereide, Milton B. (Rev.) 811, 812
Vereide, Milton S. (Rev. & Mrs.) 637, 699
Verora, Vicente B. (Rev.) 713
Victoriano, Paul A. (Rev.) 887
Vidallon, Dionisia (Mrs.) 821
Viduya, Marcelino T., M.D. (Dr.) 827, 984, 998, 1001
Villalino, Ignacio A. (Rev.) 725, 739, 887
Villamin, Carlos 991
Villanueva, Manuel (Rev.) 923
Villegas, Diego (Rev.) 713
W
Walcott, Richard (Capt., U.S. Army) 750
Wang, Leland (Rev.) 942
Wei, Wellington C., M.D. (Dr.) 1008
Weller, Cyril F. (Rev.) 701
Widdoes, Howard W. (Rev.) 689, 782
Winship, Irwin E. (Rev.) 845, 886
Wong, Silas (Rev.) 944
Woodward, Frank J. (Rev. Dr.) 836, 978
Wright, George William (Rev. Dr.) 942
Yadao, Emilio (Rev.) 956
Yap, Jose (Rev. Dr.) 594, 731
Yapsutco, Julia S. (Rev.) 684, 694
Ybañez, Rafael D. (Rev.) 730, 732, 734
Ygloria, Simeon (Rev.) 723, 924
Yii, Harris (Rev.) 944
Yumang, Pauline; (Rev.) 701
Z
Zarza, Amadeo Q. (Rev.) 682, 691
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Index of Place Names
A
Abra 607
Agusan Province 607
Albay 607, 692, 698
Alegria, Masbate 733
Anabu, Imus, Cavite 815
Anahawan, Leyte 996
Antique 569, 719
Asfang, Cotabato 929, 930
Aspitia, Agusan 886
B
Bacolor, Pampanga 687, 886, 889
Baga, Zamboanga del Sur 746, 908
Bagacay, Samar 740, 886, 890
Balungao, Pangasinan 868, 882, 889
Bangcal, Guagua, Pampanga 707
Bangued, Abra 680, 681
Barcelona, Sorsogon 693
Barongis, Libungan, Cotabato 881, 923, 936, 940
Bataan 607, 686
Batangas 607, 692, 695, 697
Benguet 688, 689
Bohol 607, 723, 730-733, 889, 901, 925, 992
Borongan, Samar 739
Buayan, Cotabato 928
Buenavista, Palompon, Leyte 890
Bukidnon 607, 645, 748, 752, 755, 756
Burgos, llocos Norte 681
C
Caba, La Union 925
Cabadbaran, Agusan 747, 753, 826, 995
Cabanatuan City 665, 826, 908
Cabatuan, Zamboanga del Sur 886
Cabiraoan, Gonzaga, Cagayan 685, 886, 889
Cagayan de Oro City 617, 646, 664, 753, 758, 760, 827,
856, 879
Cagayan province 607, 680, 684
Camarines Norte 607, .692, 693, 698
Camarines Sur 607, 692, 698
Capul Island 868
Caramoan, Camarines Sur 699, 882, 889
Caramoan peninsula 867
Catanduanes Island 867, 882
Catbalogan, Samar 739, 740
Catubig, Samar 868, 882
Cavite 607, 692, 697, 886

Cebu City 622, 730, 736, 832, 840, 841, 947, 999, 1008
Cebu Province 607, 617, 642, 644
Claveria, Misamis Oriental 645, 646
Cotabato City 908, 932, 936
Cotabato province 607, 625, 650, 657, 718, 719, 724, 741,
749, 755, 886, 922
Culasi, Antique 569, 721, 722
Curbada, Masbate 734
D
Dadiangas, Cotabato 919, 928
Damayan, Sapian, Capiz 721
Damortis, Rosario, La Union 683, 886
Dauin, Negros Oriental 890
Davao province 607, 657, 718, 741, 753, 985
Digos, Davao 872
Dinas, Zamb. del Sur 748, 752, 869, 882, 890
Dipolog, Zamb. 826
Dumaguete City 663, 793
F
Floridablanca, Pampanga 687, 886
G
Gingoog, Misamis Oriental 768, 826, 860
Giwan, Nueva Vizcaya 938, 940
Glan, Cotabato 919, 928, 929
Guihulngan, Negros Oriental 722
H
Halang, Naic, Cavite 886, 889
Hinunangan, Leyte 736, 996
I
Ibaan, Batangas 886
lfugao 688, 691, 920
lligan, Lanao 826, 834
Ilocos Norte 607, 676, 680
llocos Sur 607, 680, 688
Iloilo 569, 607, 631, 832
Iloilo City 720, 756, 833, 943
Imbatug, Bukidnon 759
Irnugan, Nueva Vizcaya 937, 938, 939, 940
India 700
Indonesia 558, 948, 949, 951-955
Iran 957, 958, 959, 960, 961
J
Jaro, Iloilo 908
K
Kabayan, Benguet 689, 691, 921
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Kayapa, Nueva Vizcaya 938, 940, 941
Kiamba, Cotabato 650, 753
Kiangan, Ifugao 683, 689-691, 819, 849, 921, 957, 998
Kibawe, Bukidnon 843, 922
Kidapawan, Cotabato 664, 817
Kimaadzil, Cotabato 933, 934, 935
Kinam, Cotabato 747, 929, 931
Kituloan, Cotabato 935
K'tulag, Cotabato 919, 929, 930
Kwangkalon, Cotabato 929
L
La Libertad, Agusan 748, 890
La Paz, Abra 681, 886
Li Paz, Iloilo City 890
La Union 607, 624, 676, 682, 683, 850
Lagonoy, Camarines Sur 889
Laguna 607, 692, 695, 697, 886
Lamut, Bagabag, Nueva Vizcaya 656
Lanao province 607, 751, 752
Lanuza, Surigao 890
Laoag, Ilocos Norte 782, 830, 849, 874
Lapasan, Cagayan de Oro City 758, 759
Larena, Siquijor 868
Lebpas, Cotabato 932, 934
Legazpi, Albay 596, 701, 1000
Leyte 607
Libungan, Cotabato 881, 923, 936
Liloy, Zamboanga del Norte 886
Los Baños, Laguna 622, 692, 696, 797, 802, 803, 838, 839,
922, 929, 995, 1011
Lubuagan, Kalinga 683, 689, 690, 819, 849, 921, 998
Lucena City 697, 946
Lucena, Quezon 694, 696, 843
Lugait, Manticao, Misamis Oriental 826
Lun, Cotabato. 928, 929, 930, 999
M
Maasin, Leyte 813, 847, 849, 861, 878
Mabitac, Laguna 886
MacArthur, Samar 740, 869, 882, 890
Magallanes, Cavite 886
Makassar, Celebes, Indonesia 953, 954, 961
Malanggas, Zamboanga del Sur 886
Malaybalay, Bukidnon 843, 932
Malita, Davao 748, 869, 874, 922

Mayoyao, lfugao 683, 921
Midsayap, Cotabato 747, 822, 823, 843, 847, 872, 878,
983, 995, 997
Minapan, Cotabato 997
Mindoro 607, 642, 676, 698, 701, 892, 899
Minglanilla, Cebu 622, 730
Misamis Occidental 607, 608
Misamis Oriental 607, 644
Musuan, Velencia, Bukidnon 756, 839
N
Naga City 700, 841, 870, 873
Nakon Pathom (Thailand) 951, 953, 954
Nasuli, Valencia, Bukidnon 936
Naval, Biliran Is., Leyte 868, 882
Negros Occidental 607, 722, 726, 872
Negros Oriental 607, 718, 722, 723, 727, 728, 729, 819,
872, 901, 991
Nueva Ecija 607, 687
Nueva Vizcaya 607, 684, 889, 937
O
Olosuyan, Cotabato 919, 929
Ozamis City 611, 826, 872, 878
Pakistan 700
Palimpinon, Valencia, Neg. Or. 728
Palompon, Leyte 736
Pampanga 558, 607, 608, 647, 648, 686, 993
Pangasinan 607, 685,1350, 922, 924
Pingkian, Nueva Vizcaya 938, 940
Potrero, Bacolor, Pampanga 687
Pulilan, Bulacan 886
Q
Quezon Province 607, 695
R
Remedios, Pampanga 889
Rizal, Alicia, Isabela 685, 886, 889
Rizal Province 607, 828
S
Salangsang, Lebak, Cotabato 935
Salay, Misamis Oriental 756
Salug, Zamboanga del Norte 860, 886
Samar 607, 719, 730,
San Fernando, La Union 621, 622, 683, 684, 689, 819, 921,
1001
San Jose, Leyte 890
San Juan, Batangas 886
San Miguel, Tago, Surigao 869, 881, 890, 922
San Pablo, Laguna 694
Santa Cruz, Laguna 943, 944, 947
Santa Fe, N. Vizcaya 938, 941
Santa Filomena, Bayag, Kalinga-Apayao 692

Manjuyod, Negros Oriental 725, 726, 727
Maragondon, Cavite 886
Maria-Lazi, Siquijor 890
Masbate 607, 676, 677, 692, 698, 699, 718, 730-734, 865,
882, 886, 1003
Maygatasan, Sibagat, Surigao 748, 868, 882, 890
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Saranggani Bay 919, 928, 983
Sigay, Ilocos Sur 688
Siquijor Island 718, 722, 868
Sorsogon 607, 692, 693, 1002, 1003
Sultan Kudarat 935
Surigao Province 607, 647, 750, 752
Surigao, Surigao 747, 826
Suyan, Cotabato 929, 931
T
Tabuk, Kalinga-Apayao 683, 691, 712, 826, 860, 870, 872,
998
Tacloban, Leyte 845, 849, 870, 872, 984, 999
Tagbilaran, Bohol 730, 998, 999
Tarlac 607, 608, 685, 686, 687, 703
Teheran (Iran) 957
Thailand 632, 700, 822, 834, 948-960
Tibiao, Antique 722, 868, 882

Ticao, Masbate 886, 889
Toledo, Cebu 733, 890
Toni, Davao 748
Tudela, Cebu 890
Tupi, Koronadal, Cotabato 861, 886
V
Vigan, Ilocos Sur 680, 849, 979, 994
Virac, Catanduanes 637, 700
Z
Zambales 607, 686, 703
Zamboanga del Norte 607, 886, 923
Zamboanga del Sur 746, 886, 989
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Index of Subjects
Northwest Luzon 607, 680, 681, 691, 773, 782, 831,
886, 892, 897, 898, 911
South Central Luzon 706, 707
Southeast Luzon (SELC) 634
Southern Leyte 868
Southern Mindanao 607, 742, 744, 748, 751-755, 869,
870, 890, 897, 922, 945
Southern Tagalog 608, 677, 678, 695-697, 704-706,
818, 842, 886, 889, 893, 897, 900, 908
Southwestern Luzon 606
Tacloban 607, 608, 634, 735-740, 868, 897
West Central Luzon 606-608, 686, 687, 703-707, 875,
886, 889, 897
Western Leyte 606, 735-738, 882, 890, 893-901
Apostles’ Creed 573, 580, 584, 585
Apostolic Tradition 575, 583, 584-585
Apostolicity, meaning of 582, 583, 584
Asia Council on Ecumenical Mission 888, 955
Assoc. of Baptists for World Evangelism 839
Assoc. of Christian Schools and Colleges 847
Athanasian Creed 585
Audio-visual mobile units 887
B
Balbino Lozano Memorial Marker 733
Basis of Union
a nature of contract 772, 773, 801
and Constitution 572, 772-774, 800
“heritage” 571, 572, 783
Inviolability of 772, 773, 801
on practices and worship 586, 604, 782
on the Annual Conference 702, 775, 776
on the Bishops 626, 784, 785, 792-795, 800-803
on the General Assembly 567, 777, 784- 788, 801
on the Local Church 774, 775, 782
on the Polity Comity 571, 773-778, 785, 794
preliminary draft 559
Bethel Girls’ High School 662, 849
Bible Presbyterian Mission 736
Bilaan Mission 690, 724, 747, 760, 819, 865, 897, 911, 919,
926-931, 960, 985, 999
Billy Graham Crusade 888
Board of Christian Strategy (PFCC) 644, 654- 659, 664, 940
Board property transfer 621, 622
Bontocs 921
Book of Government 774, 795-804, 952
Boy/Girl Scouting 830
C
Cagayan Evangelical Church 726, 746, 759, 925
Cagayan Evangelical Church, pastors of 757
Camp Six property 730

A
ABCFM 635
Advance Work 863, 867-869, 881, 882, 889
Advent Christian 645, 646, 669
Advent Christian General Conference of America 644
Aeta Mission (Camarines Sur) 698, 701, 922
American Board 613, 619, 621-630, 749, 782, 864, 918,
928, 977, 999, 1001
American Board (Congregationalist) 950
American Board (UCBWM] 620
American Board Mission 751, 847, 969
American Board of Commissioners for Foreign Missions
616, 619, 926, 948
Annual Conferences (UCCP):
Apayao Mission 690-692, 892, 895, 897, 898, 911,
912, 921, 922, 928
Bicol 604-608, 678, 692-702, 733, 816, 818, 826, 867,
881, 882, 886, 889, 893, 897, 898, 902, 922
Cebu 607, 634, 637, 730, 731-735, 818, 865, 868, 882,
892-894, 897., 901
Central Luzon 676, 678, 682, 685, 700, 707, 822, 868,
870, 874, 882, 889, 897, 922, 939, 945
Central Mindanao 738, 741-748, 755-759, 839, 881,
889, 893, 895, 897, 898
Cotabato 607, 637, 742, 744-748, 755, 870, 886, 895,
897, 919, 923, 935
Dumaguete 607, 608, 634, 718, 722, 723, 724, 725,
726, 727, 728, 819, 868, 890, 895, 901
Eastern Mindanao 607, 637, 646, 647, 738, 742, 744,
746, 748, 749, 750, 752, 755, 759, 826, 842, 869, 870,
881, 886, 892, 893, 895, 897, 898
Greater Manila 678, 687, 688, 705-708, 738, 886,
893-897, 898, 900, 944
Highland Mission 683, 688, 690, 691, 865, 892-899,
911, 920, 922, 928, 940
Iloilo-Antique 607, 719, 720, 868, 875, 882, 890, 892,
897, 901
Manila North 604-608, 678, 679, 687, 703, 827, 886,
893, 897, 900
Manila Southeast 604, 607, 694, 695, 704
Manila Southwest 604, 607, 625, 637, 694-697, 703707, 790, 897, 900
Mindoro 604, 607, 642, 694, 700-702, 892, 895, 897,
899, 900, 922, 928
North Central Luzon 606, 613, 624, 680, 682-688, 804,
822-827, 870, 886, 893-899, 911, 920
Northeast Leyte-Samar 868, 892-895, 901
Northeast Luzon 607, 649, 656, 678, 684, 822, 827,
872, 875, 886, 889, 893, 897, 937, 940
Northern Mindanao 607, 727, 742-56, 826, 842, 869,
870, 882, 886, 889, 890-897, 918. 922
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Caravaning Program 830-834
Catholic Church:
early meaning of 573, 583
Sacraments 565, 577
UCCP understanding of 583
Catholic, UCP understanding of 600, 601
Catholicity, meaning of 582, 583, 601
Central Philippine University 569, 639, 816, 847, 878, 908
Chaplaincies 1012
China Inland Mission 642, 701, 876, 900
Chinese congregations 617, 941-947
Cebu Gospel Church 941-947
Chinese Episcopal Church 941
Christian Gospel Church 942
Dumaguete Christian Church 941, 943
United Evangelical Church of Manila 942-944
United Evangelical Church of Santa Cruz 944
Westminster Student Church 944, 947
Christian All-Star Basketball Team 878
Christian Education programs:
Daily Vacation Bible Schools 677, 696, 699, 817
Highlights of Student Work 835
local church kindergartens 696, 758, 816, 845, 853
Ministry to Youth 828
Sunday Schools and children’s work 678, 680, 697,
719, 726, 748, 815-822
the NCWA 821-824, 996
the United Church Men 724, 826, 827, 832, 875
Work among the church’s men 818 Work among the
church’s women 820
Christian schools (with some relation to UCCP): 681, 861
Banna Academy 676
Bethel Academy 736
Bethel Girls’s High School 661
Buenavista Institute 861
Eureka College 676
Koronadal Valley Institute 861
Laubach Institute 753, 861
Liberation Institute 745, 768, 849, 861
Luna Colleges 676, 686, 861
Magellan Institute 861
Pacifican Colleges 676, 679, 680, 686, 850, 861, 993
Pacifican Institute 676, 850, 861
Silliman University 569, 620, 623, 636, 646, 728ff,
750, 836, 846-851, 878, 934, 979, 985, 989, 990, 999
Southern Mindanao Institute 861
Tacloban Academy 737, 849
Union Institute 850
Union Institute (Pikit) 861
Union Institute of Agoo 676
Union Institute of Naguilian 676
Union Institute of Rosario 676
Villamor Colleges 861
Christian Unity, UCCP understanding 561-563, 585, 614,
633, 667
Christian Youth Fellowship 679, 828, 830

Christmas “caravaning” program 833
Christmas youth conferences 830-832, 838
Church growth 718, 737, 740, 888, 981
in Masbate and Bohol 733
in Negros Oriental 727
in South Cotabato 928
Church of Christ in Thailand 632, 949-960
Church of South India 564, 566, 567
Church of the East 957
Church union issue in 1948
considered by Baptist Convention 639
considered by Methodist Church 669
Church Unions Previous to 1948 564
Church Universal 584, 619
Church World Service 939, 982 Church-related Hospitals:
Bangued Christian Hospital 681, 985, 999
Bethany Hospital (San Fernando) 622, 683, 691, 819,
921, 984, 998-1001
Bethany Hospital (Tacloban) 984-1002
Brokenshire Memorial Hospital 637, 933, 984,9981002, 1018
Cagayan Mission Hospital 1000
Cebu Christian Hospital 985
Cebu Evangelical Hospital 730, 998-1002, 1007-1009
Graham Memorial Hospital 730, 984, 999-1002, 10091010
Iloilo Mission Hospital 1000
McAnlis Mobile Clinic 980, 985, 1002
Milwaukee Hospital 1000
San Lukas Floating Clinic 985
Silliman Mission Hospital 844, 985
Church-related schools 691, 699, 749, 813, 837, 841
as Evangelistic Agencies 850
in the 1950’s 849
Policy on Recognition 848
private, Protestant-operated schools 861
program of 847
Church-related schools (UCCP)
Abra Mountain High School 681, 819, 849, 850, 985
Albay Bible School 637, 699, 703, 756, 759, 843, 849,
865, 934, 936, 946
Apayao Christian Academy 681, 819, 850, 922, 926
Benguet Christian Academy 690, 921
Bible Training School (San Fernando) 684, 689, 816
Cebu Institute. 849, 850, 878, 1018
Dansalan Junior College 850, 919, 926
Ellinwood Bible School 628, 677, 817
Ellinwood Extension School 843
Farmers’ Institute 849, 992
Gingoog Institute 745, 849
Grace Christian High School 878, 944
Hibbard Institute 724, 901
Ifugao Academy 683, 690, 819, 849, 850, 921, 926,
998
Jimenez Bethel Institute 768, 849, 850
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E
Ecclesia reformata temper reformanda 787
Ekklesia, in NT usage 581, 780
Elder, NT understanding of 565, 779, 976
Episcopacy, historical development of 565ff
Episcopacy in the UCCP 567, 605, 717, 778, 787
EUB Board 613, 620-629, 691, 864, 921
Evangel Press Building 622
Evangelical Church in the Philippines 561- 568, 573ff, 605,
648, 667, 680, 687-694, 791, 819, 1038
Evangelical, meaning of 582
Evangelical mission societies 701
Evangelical Missions 642-647, 659, 667, 732
Advent Christians 644, 645
Bible Presbyterians 736
Brethren in Christ 593, 644
Evangelical United Brethren mission 683
Free Methodists 646, 647, 901
Philippine Crusades 642, 876-888
Philippine Youth Crusades 642, 877
Southern Baptist Mission 900
Swedish Baptists 642, 644
Evangelical Union Brethren 621
Evangelical Union of 1901 648, 655, 659, 678
Evangelical United Brethren 598, 613, 618, 619, 666, 771,
819, 1013
Evangelical United Brethren Church 564, 595, 613, 614,
690, 781
Evangelism 611, 622-626, 675, 690-698, 718, 721, 740-748
among school youth 676, 679, 691, 750, 837, 866
city-wide evangelism 731
early UCCP Program on 864, 865
evangelizing index 895
Impetus for 873
lay training institutes on 694, 698, 737, 752
new approach to 891
total UCCP evangelistic program 869
UCCP Program on 863, 864
Unified Program of 867
visitation 699, 745
evangelism 776
Executive Committee (UCCP) 610, 705, 777, 784-789, 866,
876ft 985, 994, 1007-1012
Extension work 656, 867, 983
F
Filipino Christian Youth 832, 835
Filipino Presbyterian Church 723
Five-Year Advance Plan 873, 885
Four-Year Plan of Advance 675, 864
Fraternal Workers 619-621, 646, 814, 883, 889-900
Fundamentalist groups 901
Fundamentalists 643
G

Kalinga Academy 683, 684, 690, 819, 849, 850, 854,
921, 926
Kian Kee High School 850
La Union Christian College 683, 789, 843, 849, 850,
878
Maasin Institute 737, 847, 849, 861, 878
Mindanao Institute 745, 753, 850, 860
National Heroes Institute 849
Northern Christian College 676, 681, 843, 849, 850,
861, 921
Philippine Christian College 661-667, 850, 851, 878,
987
Pilgrim Institute 745, 756, 759, 849, 878
Protestant-operated schools 861
Rath Memorial College 849
School of Theology (San Fernando) 684, 849
Silliman Bible School 726, 748, 751, 844
Silliman College of Theology 593, 637, 720ff, 816, 822,
842-852, 871, 929, 934, 946, 953, 989, 1011
Southern Christian College 745, 747, 823, 828, 843,
847-850, 878, 934, 992, 997
Tabuk Christian Institute 690, 691, 921
Tabuk Institute 850
UCCP-related schools 850
Union College of Laguna 850, 861
Union Theological Seminary 560, 613, 637, 661-667,
689, 691, 696, 750, 815-820, 842-851, 924, 946, 951,
996, 1010
United Institute 637, 694, 699, 849, 993
Vigan Bible Training School 849
Vigan Training School 681, 921
Vision Hill Bible School 737, 843, 849
Claveria UCCP, early antecedents of 669
Committee on Church Union (PFCC) 559
Comparative UCCP Statistics: 1954 & 1958 897
Conference CYF 700, 830, 831
Conference mission 911, 924-928, 937
Cooperative Parish Plan 676, 685
Credit unions 753, 979, 983, 993
Cuenco Bill 873, 874, 905
D
Dagupan Student Center 842
Dar al-Islam 915
Davao Penal Colony 881, 886, 890
dhimmis 915, 963
Diclache, The 590, 976, 1016
Disaster Relief 795, 813, 985
Disciples of Christ 559, 564-568, 572, 578, 586, 589, 771,
776
Dorcas Society 727
Cagayan 726, 759
Dumaguete Conference 724-727
Northern Mindanao 751
Western Leyte 737
DVBS teacher-training institutes 817
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Galilean Fellowship Week 836
General Assembly 609-611, 626, 655, 677, 686, 698, 702705, 718, 733, 745, 774-788, 798-804, 824, 847, 860-870,
879, 911, 1029-1031
GA Scholarships 843
of 1950 571, 606, 609, 613, 624, 630-632, 644, 649,
655, 673, 681, 778, 789, 790, 801, 820, 825, 865, 866,
925, 926, 945, 1012
of 1952 612, 625, 631, 659, 663, 674, 688, 690, 703,
728, 773, 792-802, 825, 844, 869, 921, 926, 948, 951,
980-984
of 1954 615, 629, 663, 677, 692, 703, 705, 755, 797801, 922, 929, 946, 997, 1015
of 1956 562, 685, 708, 738, 800-803, 823, 991, 10041008, 1013
of 1958 586, 735, 791, 804, 828, 896, 901, 995, 1009
of 1960 665, 773, 824
of 1962 773
of 1966 666
of 1970 666
of 1994 611
of the United Evangelical Church (1946) 559, 818
of the World Council of Churches 627
United Evangelical Church postwar GA in 1946 728,
784, 847
uniting assembly of 1948 561, 567, 570, 631, 673,
702, 772, 788
General Committee on Evaluation 883, 887, 1003-1005
General Evangelist 611, 863, 866
General Secretary 561, 571, 582, 605, 612, 619, 630, 653,
654, 811, 985, 1030, 1031
General Treasurer 625
Grandmas Club 760
H
Harris Memorial School (Methodist) 664, 816
Heifer- and goat-dispersal project 998
Home Missions 818-820, 863-865, 911, 919, 922-928, 998
I
Ibaloys 938
IEMELIF 564, 568, 578, 604, 614, 648, 678, 687, 692, 697,
833, 1013
Ifugaos 683, 690, 819, 920
lgorot Missions 920-928
Igorots 689, 924, 939
llongot Mission 937, 968
Islam 912-917, 927, 958
Isnegs 819, 921
J
Jizya 915, 963
Joint Committee for Church Union (PFCC) 631
Jurisdictional Area Cabinets 610-611
K
Kalasan Mission 912, 937, 940
Kalingas 683, 690, 819-820, 920-921 Kindergartens 684

L
Lanao Advisory Committee 918
Landless Church Members, Resettlement of 988
Laubach Method 992
Lay leadership training program 637, 694, 843, 873, 885
Levels of training for UCCP workers 845 Liberalconservative controversies 559, 647 Lindholm’s studies on
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Reorganization of the Secretariat 795, 812
Review of Administrative Structure 797
Role and function of bishops 784, 786
Significance of 778
The Annual Conference 775, 1029
The General Assembly 777, 1030
The Local Church 774
UCCP secretariat:
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Subanon Mission 911
Subanons 748, 922
Summer youth conferences 830-832
Sunday School Leadership Training Institute 816

410

Commission on Rural Life 983, 989 Department of
Christian Education 793, 795, 813, 818, 823
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shifts in the demographic distribution of 709, 814
Social Cross-Section of 568
state of finances in early years 611, 624, 801, 813, 815
Strongest Bond of Unity 582
Witness for Christian Unity 561
United Church of Christ in the U.S.A. 613, 616, 926
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