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Chapter I: New Developments
A. An Investigation of the Formosan Church from a New Perspective
1. A Rediscovery of the History of Taiwan
A former Dutch diplomat to Taiwan, Menno Goedhart, decided to become a
permanent resident after his term as envoy of the Netherlands in Taiwan was over
(2003-2010).1 During his period of service for the Dutch government, he wondered if
there was anything left of theDutch heritage in Taiwan when he learned that the Dutch
had ruled Formosa (now Taiwan) for nearly four decades in the seventeenth century.
To answer this question, Goedhart researched the history of the Dutch East India
Company (Vereenigde Oostindische Compagnie, VOC) in Formosa, visited people
and villages whose inhabitants claimed they either had a lineal connection to or could
trace their roots to their seventeenth-century “red-haired relatives” (the Dutch).
Collecting sufficient material after a period of reading and visiting, he published a
book describing his findings.2 At the same time, Cheng-kung University in southern
Taiwan invited Goedhart to become a “scholar in residence” after his retirement. This
opportunity led him to conceive the idea that providing information about the Dutch
East India Company in Formosa during the seventeenth century would increase
mutual understanding and friendship between Taiwan and the Netherlands. He offered
to help the university by establishing a study center on the university campus called
“The Taiwan Center for Dutch Heritage.” Its aim is to collect documents and literary
sources on Dutch Formosa and to make a database available to the public in the future
(Heritage Global Database).
Before Goedhart’s book was published, Taiwanese scholars had already
translated or published numerous articles and books about Dutch Formosa and
publicized its history in Taiwan. Through these publications, the history of Dutch
Formosa became known beyond academic circles in Taiwanese society as a whole.
Many Taiwanese people, especially the aborigines, recollected tribal legends and
claimed to have established a connection with the Dutch colonizers 350 years ago.
Ironically, the independent academic study of the history of Taiwan is a new
development in Taiwan. Native scholars have been able to study and teach Taiwanese
history without fear of a hostile reaction from Taiwan’s newly democratic government
for only less than three decades. Before that time, it was taboo to talk or write about

1

Menno Goedhart resigned from his post at National Cheng Kung University (NCKU) in January
2011 in frustration and returned to the Netherlands in June. This university is named after Koxinga, the
pirate who expelled the Dutch from Formosa in 1662.
2
Menno Goedhart and Cheryl Robins, The Real Taiwan and the Dutch: Traveling Notes from the
Netherlands Representive (Taipei: Yushan Society, 2010).
13

Taiwan’s history as an independent entity. For several decades, Taiwan was ruled by
Chinese nationalist leaders, the Chiang family. All who dared break that taboo would
be in danger of bringing trouble on themselves and their families. In 1988, a candidate
of Taiwanese descent, Lee Tenghui, became president of Taiwan, and, at the same
time, due to the democratization of Taiwan’s political structure, the concept of Taiwan
as an independent entity was no longer socially taboo. During Lee’s presidency,
scholars were encouraged to reinvestigate history from the Taiwanese perspective.
Because of this, the door was open for scholars to study their own history from all
kinds of perspectives. As a result, for the first time the world learned about the
multiethnic and multilinguistic nature of Taiwan’s history. This significant period of
Taiwan’s “historical renaissance” can be labeled a movement towards a “rediscovery
of the history of Taiwan.” Within this movement, the history of Dutch Formosa during
the seventeenth century is a very important component, because it was the very first
time that Formosa (Taiwan) appeared in the historical record.
2. A Taiwanese Perspective as an Example of a Contextual Approach
This study is part of this rediscovery of the history of Taiwan, and my intention is to
investigate Dutch mission history from a Taiwanese perspective. Given this intention,
my study fits into the current pleas for a new approach to Asian church history.3 It
also fits into the modern calls for a more extended reflection on the implications of
the contextualization or inculturalization of the Gospel in the non-Western world. So,
my study is part of the ongoing “Gospel and Culture” debate.4 This debate is not
meant to argue for a new kind of Christian particularism5 but simply to show that
Christian universalism does not entail any derogation of local culture. Rather, it has
everything to do with the fact that the great Christian events, experienced in loco et
tempore, always exceed their own local and temporal borders.6
3

S.H. Moffett, A History of Christianity in Asia, vol. I: Beginnings to 1500 (San Francisco: Harper,
1992); Idem, A History of Christianity in Asia. Vol. II: 1500-1900 (Maryknoll: Orbis, 2005) and N.
Koshy, ed., History of the Ecumenical Movement in Asia, vol. 1-II (Hong Kong: World Student
Christian Federation, Asia-Pacific Region, 2004); S. Neill, Colonialism and Christian Missions (New
York: McGraw-Hill Book Company, 1966) and Idem, A History of Christianity in India: the
Beginnings to AD. 1707 (Cambridge: Cambridge University Press, 1984).
4
S.W. Ariarajah, Gospel and Culture: An Ongoing Discussion within the Ecumenical Movement,
(Geneva: WCC Publications, 1994) and M.R. Mullins, “Christianity Transplanted: Toward a Sociology
of Success and Failure,” in: M.R. Mullins and R.F. Young, eds., Perspectives on Christianity in Korea
and Japan: The Gospel and Culture in East Asia (Lewiston/Queenston/Tokyo: Edwin Mellon, 1995),
61-77.
5
N. Tanner, Is the Church too Asian? Reflections on the Ecumenical Councils, (Rome/Bangalore:
Chavara Institute of Indian and Inter-religious Studies/Dharmaram Publications, 2002); Idem, “Asian
Influences Revisited,” Vidyajyoti 67/11 (2003), 948-953 and A. Pieris, “Is the Church too Asian? A
Response to Norman Tanner’s Is the Church too Asian? Reflections on the Ecumenical Councils,”
Vidyajyoti 67 (2003), 782-792.
6
M.E. Brinkman, “The Theological Basis for the Local-Universal Debate,” in: L. Koffeman and H.
14

The question that arises is: How can we determine what a Taiwanese perspective
is if we have no written sources from the Formosa aborigines of that time. This is a
methodological difficulty with peoples who, according to Eric R. Wolf’s definition,
are “without History.”7 My answer to this methodological question is expressed in the
following statements.
First, it is plausible to hold that VOC employees were the exclusive writers of all
accounts about native people in Formosa. Their records reveal what they deemed were
important cultural and religious elements of the native people, including sacrificial
ceremonies, funeral rites, hunting, and warfare practices, and the peculiar custom of
mandatory abortion. In investigating those accounts, one finds that they are more than
just observations by outsiders looking in. The content of their accounts was in fact the
verbal explanations they received from the natives. Their accounts of native culture
and religion, to be more precise, were collaborations between the Dutch colonizers
and the native Formosans. All the accounts should be regarded as the common
heritage of both the Dutch and the Formosans since they contain the combined
perspectives of the two sides.
Second, it appears that there are several accounts of Formosan culture and
religion written by various writers when the VOC ruled Formosa during the
seventeenth century. One may, therefore, compare all available accounts and
determine the common elements among the different writers. When doing so, the
essential cultural elements of Formosan aboriginal culture and beliefs are revealed,
and this then gives one an unbiased picture of how the native people appeared,
behaved, and believed at that time.
Third, a number of dictionaries, such as Dutch-Sirayan and Favorlang-Dutch
dictionaries, along with other Dutch accounts, are significant tools for revealing the
native perspective to a certain degree. These dictionaries were compiled by the Dutch
Minister Gilbertus Happart (Favorlang) and anonymous VOC employee (Siraya).8
The Sirayan and Favorlang words collected in the dictionaries reveal how the
Formosans denoted foreign objects from their point of view.9
These dictionaries are used by linguistic scholars as a database for reading
Witte, eds., Of All Times and of All Places: Protestants and Catholics on the Church Local and
Universal (IIMO Research Publication 56) (Zoetermeer: Meinema, 2001), 171-185 and R.J. Schreiter,
Constructing Local Theologies (London: SCM Press, 1985).
7
Eric R. Wolf, Europe and the People without History (Berkeley: University of California Press,
1997).
8
C.J. van der Vlis, Formosaansche Woordenlijst volgens een Utrechtsch handschrift (Surakarta: 1842),
443.
9
This dictionary could not have been compiled by a Dutch minister because the dictionary uses “padre”
to denote a Dutch minister. “Padre” (father or priest) was used only in the Catholic Church. It would
have been unthinkable for a Netherlands Reformed minister to use this word to refer to himself.
Therefore, this dictionary most likely contained a collection of random words rather than words
intended to describe the contextualization of contemporary Dutch mission work.
15

Sinckan documents (land deeds) 10 or for analyzing linguistic differences among
Formosan tribes. In my view, historians have neglected the significance of these
dictionaries. I deem them indispensible sources for deciphering not only Formosan
cultural elements but also for discerning Formosan perspectives. Furthermore, by
analyzing the dictionaries’ contents, one can see how the native people responded to
foreign intruders, either from China or from Europe.11 For example, the aboriginals
adopted some Chinese words for their own use, such as consie (a derived
pronunciation from Chinese that means “employee of the VOC”), congsia (soldier)
and meirang or saihoe (teacher).12 At other times, the Formosans used their own
words to describe foreign commodities. For example, vallatong means cangang, a
certain kind of cotton cloth imported by the Dutch from Coromandel, tapapil means
“shoes” and taloctock means “hat.”13 In addition, when the Sirayans saw the masts of
Dutch ships anchored in the harbor, they called them pesanach kiavang (“ship’s
tree”14) instead of using the Dutch word mast or the Chinese chun-thiau. In other
words, it was the Formosans, not the foreigners, who decided the names for denoting
foreign objects, either personnel or commodities. As a result, the Formosa native
perspective can be discerned from this activity.
As the above-mentioned points indicate, the discernment of a Taiwanese
perspective is possible even though there was no written aboriginal record in the
seventeenth century. In addition to this historical method of analyzing available
sources, one can also investigate contemporary dictionaries of that period to decipher
the extent of the impact the Dutch had on these people without any written history and
at the same time discern what the native perspective was.

B. The Research Question, Previous Studies, and New Sources
1. The Research Question and Main Characteristics of this Study
10

The Sinckan documents were a collection of land deeds written by Sirayans from the late
seventeenth century to the early nineteenth century. The Sirayans learned how to use the Romanized
alphabet from the Dutch. The last such Sirayan document appeared in 1818. There are approximately
200 extant copies of these documents at present, but there may be others since archaeologists are still
working at aboriginal sites hoping to discover more.
11
In order to decipher the foreign impact on Sirayan and Favorlang society, I did an exhaustive study
of both dictionaries and published the results of my research in two articles that appeared in Taiwanese
periodicals: Lin Changhua, “Tui-sun Favorlang: i Ho-lan bun-hian tiong-kian Favorlang e min-chok –
chi” (Quest on Favorlang: An Attempt to Reconstruct Favorlanger Ethography Via Dutch Sources),
Bulletin of Taiwan Educational Research Society 63 (2009), 2-11, Lin Changhua, “Siraya jim-ton e
tui-chhoe: Chap-chhit se-ki Holand lang piang-tu e Tai-oan oe Su-hoe chip chho-thiam” (Quest for a
Sirayan Identity: An Investigation Based on a Formosan Dictionary Compiled by a Dutchman), Taiwan
Folkways 61/3 (2011), 117-144.
12
Van der Vlis, Formosaansche Woorden-lijst, 461.
13
Ibid., 461
14
Ibid., 466.
16

“An aborigine converted to Christianity means the loss of his aboriginal culture” is a
widely used slogan that has been heard among the Taiwanese aborigine people since
the first decade of the twentieth century. Today, this charge is a great obstacle for
missionary efforts in Taiwan. In fact, due to financial difficulties and the displacement
of aboriginal youth, aboriginal society is haunted by poverty and cultural loss. A
“cultural revival movement”15 therefore became a strong power and an attractive
voice in the aboriginal society today. Unfortunately, leaders of this movement
continue to declare that the Christian church is to blame for the breakdown of the
aboriginal social structure and its cultural loss. To a certain extent, they are right
because from the 1970s onwards many missionaries of the Evangelical movement
persuaded aboriginal people to abandon not only their traditional religion but also the
social structure attached to their traditional religion and culture.
Last year, I was invited by the dean of students of Yi-shan Seminary, an
aboriginal seminary in Eastern Taiwan, to teach a church history course for graduate
students. This course especially helped me to realize how great a challenge the
“cultural revival movement” is for seminary students and ministers of the aboriginal
church in Taiwan. This was a significant reason for me to study the historical roots of
Christian contextualization in Formosa.
My study can be considered to be a first atempt to answer this vital question: Is it
historically fair to blame Christianity for cultural loss among the aborigines? I hope
that this work can help put this accusation in another, more nuanced light.
Therefore, it is important to reinvestigate missionary activities in the seventeenth
century and learn some lessons from it. I would like to focus on the first encounter
between the Reformed faith and the aboriginal tradition during the period of Dutch
rule in the seventeenth century.
The seventeenth-century Formosan church was the first successful missionary
activity of the Netherlands Reformed Church. Dutch missionaries first went to
Amboina where obstacles, such as a lack of people to serve in mission work, rendered
their activities in the beginning futile. By comparison, the Formosan church was not
only able to convert great numbers of inhabitants to the Christian faith: they also
established schools, consistories, and a seminary in less than three decades. Because
of this remarkable historical fact, my study will attempt to answer the following
question: What were the unique characteristics of the Formosan church (1624-1662)
in the context of the expansion of the mission of the Netherlands Reformed Church? I
15

The “aboriginal revival movement” started in the 1990s. Its leader, Sun ta-chuan, a Piuma tribe
aboriginal scholar, began the movement by establishing a magazine, named Shan-hai Cha-chi
(Magazine of Moutain and Sea). Many aboriginal young people contributed articles and collaborated
with Sun ta-chuan. Many issues dealt with in these articles are linked to aboriginal povery and cultural
loss. They became very popular. Sun was the chairperson of the government’s Aboriginal Committee
for many years.
17

hope that my description of these charateristics can help nuance the above-mentioned
accusation.
Studies on the maritime interaction between Europe and Asia during the
seventeenth century have boomed in recent years, and, utilizing these sources, many
books and articles have been published on this subject in Taiwan. Unfortunately, not
many scholars have concentrated on Taiwan’s religious history. Therefore, this study
could be an importantant addition to existing studies. I intend to present a
comprehensive picture of the seventeenth-century Formosan church from a Taiwanese
perspective. I will first analyze contemporary accounts of important elements of
native Formosan culture during the seventeenth century. Second, I will explore what
the Dutch missionaries’ contextual approach signified for the development of the
Formosan church at that time. My aim is to draw a comprehensive picture of
missionary efforts at that time, looking not only at what they achieved but also at what
they left behind in writing.
When one investigates the Dutch missionary efforts in Formosa during the
seventeenth century, one discovers two distinct approaches. One party attempted to
bring a European understanding of the Christian faith into the Formosan context by
employing Formosan cultural elements as a medium so that the aborigines might
grasp the real meaning of the Christian faith. The other party attempted to introduce
Formosan Christians to a European context in order to come to a solid Christian faith
and church in the European mode. Both sides realized the importance of
contextualization for mission, but they had completely different approaches. We can
still see these different approaches in the mission field today. Therefore, there is no
point in looking for accidental reasons for these different mission methods. It makes
more sense to study mission history in general in order to come to a balanced
assessment of the different mission methods.16
Although the main emphasis in this study is on mission history and hence my
study can be characterized as a historical study, the introduction of this section shows
that my intention exceeds just a historical one. This study is ‒ as stated above ‒ also
meant as a counterargument to the charge of the aboriginal revival moment that
Christianity can be blamed for the loss of the aboriginal heritage. It shows that the
VOC period can also be considered a first step in the direction of the
“Formosanization” of the Christian faith. In that sense, this study can also be seen as
an answer to the current call for an Asian contextualization of the Christian faith.
2. Previous Studies on this Subject
16

David Bosch, Transforming Mission: Paradigm Shift in Theology of Mission (New York: Orbis
Books, 1991).
18

The Netherlands Reformed Church’s mission to Formosa was one of the first efforts
in foreign missions.17 It is therefore surprising that such a significant subject has been
neglected for such a long time. Only a small number of scholars have studied the
history of the Formosan mission and published articles and books on it. These works
are in Dutch as well as English. They are: P. De Zeeuw J. Gzn., De Hollanders op
Formosa, W.A. Ginsel, De Gereformeerde Kerk op Formosa of de Lotgevallen eener
Handelskerk Onder de Oost-Indische-Compagnie 1627-1662, J.J A.M. Kuepers, The
Dutch Reformed Church in Formosa 1627-1662: Mission in a Colonial Context, and
Leonard Blussé, Dutch Reformed Missionaries as Protagonists of the Territorial
Expansion of the VOC on Formosa. The first book is not a rigorously scholarly work;
therefore, I will only review the other three books and article.
a. W.A. Ginsel, De Gereformeerde Kerk op Formosa of de Lotgevallen eener
Handelskerk Onder de Oost-Indische-Compagnie 1627-166218
In his 1931 dissertation at Leiden University Willy Abraham Ginsel indicates his
intentions in the book as follows: “The Dutch government brought to Formosa
Christian order and discipline; thus, Formosa could be called a shining beacon of our
early missionary work. The main aim of this dissertation is to attempt to sketch this
missionary history.”19
According to this statement, his purpose was merely to “sketch” the missionary
history of Formosa. But, to write what turned out to be a fairly comprehensive picture
of the history of the Formosan church, he studied not only Grothe’s well-known
volumes 20 but also manuscripts from various other sources: (1) letters, reports,
resolutions, and daily journals sent from the Tayouan office to Batavia; (2) documents
from Batavia to Tayouan; (3) “overgekomen brieven en papieren” (incoming letters
and papers) collected in the Nationaal Archief in The Hague; (4) letters by the Lords
Seventeen (Heren Zeventien) to the Batavia headquarters; (5) The Classis of
17

Bosch, Transforming Mission, 257. David Bosch’s original wording is: “Formosa was the VOC’s
first missionary effort.” But this remark is not correct. From 1605 on the VOC was already sending
ordained ministers and people to comfort the sick to Ambon already. See H.E. Niemeijer, “‘Als eene
Lelye onder de doornene’: Kerk, kolonisatie en christianisering op de Banda-eilanden 1616-1635,” in
Documentatieblad voor de geschiedenis van de Nederlandse Zending en Overzeese Kerken I/1 (1994),
2-24, who proves that Rev. Caspar Wiltens and others, like several ziekentroosters and Danckaerts (see
his Historisch Ende Grondich Verhael, foreword and p. 17), baptized many people on Ambon and other
islands there. See also Jan Sihar Aritonang and Karel Steenbrink, eds., A History of Christianity in
Indonesia (Leiden/Boston: Brill, 2008), 104.
18
Willy Abraham Ginsel, De Gereformeerde Kerk op Formosa of de lotgevallen eener handelskerk
onder de Oost-Indische-Compagnie (Leiden: P.J. Mulder & zoon, 1931).
19
Ginsel, De Gereformeerde Kerk op Formosa, 5.
20
J. A. Grothe, Archief voor de oude Hollandsche Zending 6 delen (Utrecht: C. Van Bentum,
1884-1889). Of this collection of six volumes, volumes three and four are on the Formosan mission.
Published in 1889, this was the most important reference work on Formosan mission history for almost
a hundred years.
19

Amsterdam’s archival collections (including letters from the Tayouan Consistory to
the Classis of Amsterdam and letters written by Robertus Junius). Ginsel also marked
the 119 documents that were not collected by Grothe with an asterisk.
Ginsel divided his dissertation into six chapters: first, Georgius Candidius
(1627-31); second, Robertus Junius (1629-41-43); third, further development of the
Formosan mission (1643-1660); fourth, Christian education on Formosa; fifth, the
political functions of the church; sixth, the end of the Dutch church in Formosa.
According to Ginsel, Candidius and Junius never met at Leiden University. Both were
students of Antonius Walaeus and had similar ideas about mission work and methods.
After seventeen years of arduous work, they not only succeeded in establishing the
Formosan church but also turned it into a shining beacon of the Netherlands
Reformed Church in the East Indies.
The first chapter of Ginsel’s study introduces Georgius Candidius’ work. It gives
an ethnographical description of the Sirayan tribe, describes Candidius’ mission
theories, recounts the troubles with Japan, discusses native priestesses (inibs),
describes Governor Nuyts and the Formosan mission. It also discusses the Dika
incident in which sixty Dutch soldiers were murdered by Mattauw villagers, the
arrival of a new governor and of Junius, the expedition to Bakloan, Candidius’
journey to Batavia, his marriage to Sara Spex, and his return to Formosa.21
The second chapter focuses on Rev. Robertus Junius’ life and work. It describes
Junius’ arrival and study of the local language, his move to the Sinckan village, the
disputes over Sunday services in Zeelandia Castle, his stipend, the baptism of Sinckan
villagers. It also discusses the expeditions to Mattauw, Tackariang, Soulang, Tevoran,
and Lamay Island (or Golden Lion Island), the first Formosan landdag, Junius’ travels;
the expansion of mission territory, the merger of villages, Junius’ visit to Pangsoya in
southern Formosa; and his auto-da-fe on idols, Chinese converts, and submissive
villages.22
Both chapters tell the stories of these two earliest missionaries in Formosa in
chronological order, showing that Candidius laid the groundwork for later
missionaries. As soon as he was able to speak the Sirayan language, Candidius
immediately moved into a Sirayan village instead of staying in Fort Zeelandia.
Because of this, he was able to write a comprehensive ethnographic report within a
very short time: Discourse ende cort verhael van’t eijland Formosa. 23 In this
important document, Candidius analyzed the social structure, family life, religious
beliefs, customs, and culture of the Sirayan people. He then explained his missionary
theory in a letter to Jan Pieterszoon Coen, the most important governor-general in
21
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VOC history.24
Robertus Junius followed Candidius’ example by moving into a native Sinckan
village as soon as he could speak the local language. After years of hard work, a
church had been planted in every village that had been pacified by the VOC
government in Formosa. In sum, he contributed to Formosan church history in three
ways. (1) Since a stable political environment was fundamental to the furtherance of
missionary activities, he acted as an emissary of Governor Hans Putmans on an
expedition to establish Dutch rule over both northern and southern Formosa. (2) He
established schools and started Christian educational programs for Sirayan children at
two levels. He taught Sirayan children to read and write and established a school for
the training of native schoolteachers. Equipped with writing skills, the aborigines
were able to protect their legal rights against cunning Chinese interlopers long after
the Dutch left Formosa.25 (3) He compiled a number of contextualized catechisms for
religious as well as educational purposes. These works became important references
for scholars investigating Sirayan religion and missionary thought during that period.
The third chapter of Ginsel’s dissertation focuses on “the further development of
mission work.” The most important developments were the mission work in Quelang
and Tamsui, Jacobus Vertrecht’s departure for Favorlang, located some 100 km from
Zeelandia, and the conflicts between Daniel Gravius and Governor Nicolaes Verburg.
Quelang and Tamsui were located in northern Formosa. In 1642, the Dutch expelled
the Spaniards and claimed sovereignty over northern Formosa. It was not until 1655
that the first Dutch minister, Marcus Masius, started his mission work in that region.
Ginsel suggests that Robertus Junius trained a man named Masius to become a
missionary.26 In this chapter, the author also mentions conflicts between ministers
and governors. The controversy was a great drawback for the Formosa mission, but,
unfortunately, the author does not elaborate on the subject.
Chapter four concentrates on Christian education in Formosa. In the very
beginning Ginsel mentions the diversity of languages on the island (three languages
within the Dutch territory that did not include northern and eastern Formosa). He goes
on to describe Candidius’ and Junius’ methods of education. Lastly, he mentions a
controversy between Junius and later missionaries.
Junius complained that Christianity in Formosa was deteriorating and that the
cause was due to the later ministers’ lack of missionary zeal. These ministers
countered by claiming that the good picture Junius painted of the Formosan church
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was mere vanity on his part. They went on to claim that Junius’ catechisms actually
misled the native Christians. This controversy lasted for years until the Classis of
Amsterdam intervened to stop further disputes. In the latter part of the same chapter,
Ginsel suggests that the later missionaries’ method of education could be described as
“Hollandization.” In other words, ministers taught the native people to speak Dutch,
adopt Dutch names, and dress like Dutch people every Sunday. They also translated
the gospels of Matthew and John as well as the Heidelberg Catechism into the Sirayan
language.
In chapter five, on the political function of the church, Ginsel discusses the
political activities of Candidius, Junius, and Simon van Breen, focusing mainly on
Junius’ political service.27 In short, the ministers and the VOC administration in
Formosa held different opinions on the political duty of ministers. From the ministers’
point of view, political service was an extra burden that took time away from their
missionary activities. According to VOC policy, when a minister signed a contract
with the company, he had to promise to obey the governor, the VOC committee, and
the VOC commander, thus implying that the minister had a political duty. 28
Missionaries such as Candidius and Junius attempted to exempt themselves from such
extra burdens, but were unable to obtain the governor’s consent.
In chapter six, Ginsel describes how Koxinga annexed Formosa and narrates his
terrible crimes against the Dutch people. In the first section of this chapter, he relates
how Koxinga decided to attack Formosa, and, in the second, he depicts the ensuing
horrible events, including Rev. Hambroek’s tragic story, the execution of Dutch staff,
and the rape of Dutch women. In section three, he describes the events that took place
after the VOC surrendered sovereignty to Koxinga and left Formosa.
It is not an easy task for an author to relate such a complicated and difficult
subject as the history of the Formosan church in only 134 pages. Having promised to
give a “sketch” of Formosan mission history, however, Ginsel did quite a good job.
Even though Ginsel’s book is a classic on Formosa mission history, his book was
published nearly a century ago, and many new sources have appeared since then,
particularly in the 1990s. Therefore, it is time to reinvestigate this same history
through the recently discovered material and from a different angle, that is, from a
Taiwanese perspective.
b. J.J.A.M. Kuepers, The Dutch Reformed Church in Formosa 1627-1662,
Mission in a Colonial Context
27
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As the title indicates, this is a work with a certain perspective, namely, mission in a
colonial context. Kuepers divides his pamphlet into nine sections: Introduction; The
Beginning of Mission Work, 1627-1635 (Candidius); The Pacification, 1535-1536;
The Foundation of the Church in Formosa, 1636-1643 (Junius); The Transitional
Period, 1643-1647; The Controversy with Junius; Establishing a Definite Form of
Mission, 1647-1653; Trying to Maintain a Growing Church, 1653-1661; and The
Conclusion, 30 April 1661- 1 February 1662.
Kuepers suggests that the uniqueness of the Formosan church, compared with the
East Indian churches, lay in the fact that “in Formosa the missionary activity became,
in fact, the main occupation of the clergymen sent there.”29 At the same time, he
denies that the East India Company had any missionary zeal and cites several letters
to prove that its interest was purely commercial.30 Whenever the company supported
missionary activity, it was because such activity would bring social, political, and
economic benefits with it.31
While this book gives us a clear picture of mission history in Formosa, it has
several obvious shortcomings. For example, the author puts too much emphasis on the
political side of mission work. Political involvement was an important factor but not
the only one. Second, the author mentions important issues like the acrimonious
controversy between Junius and the Formosan Consistory but fails to provide
persuasive reasons for the use of such bitter language. In discussing this controversy,
Kuepers gives a detailed account of the arguments between the Formosan Consistory
and Junius and suggests that the secretary of the Consistory was to blame for the
acrimonious wording of the correspondence:
From the way the letter in the Archive of Grothe, signed by the council or by the
Consistory, is drawn up, it is clear that it was written by a secretary who speaks
about the signing of that same letter in the third person. It can be supposed, for
example, that the secretary of the Consistory (who could also have just been a
clerk) drew up a letter according to the resolution of the meeting, but with his own
wording, with the members of the Consistory signing it or even pre-signing it,
assuming there was no need to check it over.32

This is an innovative theory, but there are no authentic facts to support it. In fact,
the recently discovered resolution book33 of the Formosan Consistory shows, first,
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that it was the secretary who wrote the resolution in his own words, and with
consistory member signing it. Second, during the controversy period, four ministers
took turns as secretary*: Simon van Breen, Joannes Happart, Joannes Bavius, and
Daniel Gravius. Who was responsible for the acrimony? With the new material at
hand, it is not difficult to tell. Third, reading through the manuscript of the resolution,
the pre-signing is a plausible theory but not true since every signature was below the
last line of the resolution’s text. Due to a lack of original documents and publications,
Kuepers’ sources were limited to volumes III and IV of Grothe’s Archief and William
Campbell’s Formosa under the Dutch.
As pointed out above, Ginsel’s and Kuepers’ works sketch the Formosan mission
history in chronological order. Both works portray the Formosan mission as a static
and isolated endeavor. In reality, the Formosan church was in constant communication
with the Batavia Consistory as well as with the classes in the Dutch Republic. Mission
work in Formosa therefore played a significant part in the Reformed expansion in
Asia.34 Because of this, we should view it as a dynamic network connecting Formosa,
Batavia, and the Dutch Republic in church matters as well as in the commercial and
political ventures of the VOC.
Both books neglect the significant role the mission approach played in the work
of the Dutch missionaries. Hence, I will emphasize this aspect in my study project.
c. “Dutch Protestant Missionaries as Protagonists of the Territorial Expansion of
the VOC on Formosa”
The third important work is that by the Leiden professor, Leonard Blussé: “Dutch
Protestant Missionaries as Protagonist of the Territorial Expansion of the VOC on
Formosa.”35 This was a conference paper presented at VU University Amsterdam in
1983. According to the title, it is not difficult to infer that this article’s focus is on the
church and state issue, with an emphasis on the significant role that missionaries
played in the VOC’s territorial expansion in Formosa. Blussé utilized a number of
primary sources, including: General Missive, Dagregister van’t kasteel Zeelandia, and

in the following section.
34
Eric R. Wolf asks a question that is important for my study: “If there are connections everywhere,
why do we persist in turning dynamic, interconnected phenomena into a static, disconnected thing?”
Eric R. Wolf, Europe and the People without History (Berkeley: University of California Press, 1997),
4.
35
Leonard Blussé, “Dutch Protestant Missionaries as Protagonists of the Territorial Expanson of the
VOC on Formosa,” in: D. Kooiman, O. van den Muijzenberg en P. van der Veer. eds, Conversion,
Competition and Conflict (Amsterdam: VU Uitgeverij, 1984), 155-184 (Contribution to the conference
over De Rol van de Religie in Maatschappelijke Veranderingsprocessen in Azië, Amsterdam: Vrije
Universiteit, 19 and 20 May, 1983). See also L.J. Blussé, “De Formosaanse Proeftuyn der
gereformeerde zending.” in: G.J. Schutte, ed., Het Indisch Sion: De Gereformeerde Kerk onder de
Verenigde Oost-Indische Compagnie (Hilversum: Verloren, 2002), 189-200.
24

correspondence between ministers and governors in Formosa.36 As for secondary
sources, Ginsel’s book proved to be the most important.37 Blussé was also able to
consult various original sources for his study. When he wrote his paper, he had a great
advantage over earlier scholars writing on the same subject whose only original
source about Formosa was William Campbell’s Formosa under the Dutch, an English
translation of Grothe’s sources.
Blussé’s paper suggests the Formosan missionaries were “protagonists for VOC
territorial expansion.” This opinion differs significantly from other scholars’
observations, such as those of Kuepers or Ginsel. Blussé suggests that missionaries in
the early 1630s found that a stable political environment would be an important factor
in establishing a sustainable church. To establish such an environment, Candidius and
Junius incited the newly arrived governor, Hans Putmans, to execute an expedition
against Mattauw and its surrounding villages that were hostile to the Dutch and had
even murdered nearly seventy Dutch soldiers some time earlier. During the expedition,
Junius played a significant role as an envoy of the governor, meeting village elders to
arrange matters concerning the surrender of their sovereignty to the company.
Through this contribution to the VOC’s territorial expansion, the VOC administration
was able to extend their influence in Formosa, and at the same time, mission work
progressed without any obstacle from the local people. In this sense, the missionaries
were indeed the protagonists of Dutch territorial expansion in Formosa. Blussé’s
important article helps us to understand the dynamic factor between mission and
politics during the early period of VOC rule in Formosa.
Despite this contribution, Blussé’s paper also has some drawbacks. First,
generally speaking, Blussé’s article only deals with the territorial expansion of the
VOC in 1635. Actually, however, the first territorial expansion occurred in 1628 – an
expedition to revenge an incident in which nearly seventy Dutch soldiers lost their
lives through the treachery of the Mattauw villagers. The expedition of 1635 seems to
have had a punitive character as well. So, missionary zeal was not the sole reason for
this expedition.
Second, the VOC carried out three additional territorial expansions during their
rule in Formosa. Besides launching the Dutch and Sinckan alliance force’s punitive
expedition against Mattauw and surrounding villages, the VOC also attacked southern
Formosan villages and conquered Lamay Island in 1635-1636. In addition, in 1642,
the Dutch fleet conquered the Tamsui and Keelung fortresses in northern Formosa. In
the late 1640s, a Dutch and native alliance force attacked the Favorlang district and
surrounding villages in middle Formosa. At all these four expeditions, missionaries
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only played an important role in the 1635 conquest. At the other three, they played no
role at all even though the second and third territorial expansions were as important as
the one in 1635. Because of this, one cannot simply claim that the missionaries were
the protagonists of the territorial expansion of the VOC in Formosa.
3. Historical Sources
a. Contemporary Accounts on Formosan Religion and Culture in the
Seventeenth Century
Abundant original sources have become available in recent years due to the arduous
labors of Leonard Blussé of Leiden University and of Ts’ao Yung-ho of Taiwan
University. Their greatest contribution to studies concerning seventeenth-century
Formosan history was the publication of their four-volume work, Dagregisters van het
Kasteel Zeelandia Taiwan, 1629-1662 (Day-Journals of Fort Zeelandia, Taiwan,
1629-1662), a comprehensive collection of reports on the daily activities of the
Zeelandia Fort during the period of VOC sovereignty. Another important collection is
a four volume work, The Formosan Encounter, 1623-1654. Its primary author, Natalie
Everts, transcribed and translated original manuscripts on Formosa from several
archives in the Netherlands. The contents of these three volumes include
correspondence between VOC employees and the Zeelandia Factory, circuit reports,
reports on church matters, and reports of expeditions or explorations. The contents of
these documents, as the title of the book implies, focus mostly on how the ruling
Dutch “encountered” the Formosan aborigines. They illustrate how the Dutch ruling
class perceived the aborigines. These documents provide abundant information and
are an indispensable tool for the study of seventeenth-century Formosan history.
Besides the above-mentioned books, four observational accounts and two
dictionaries are also available. The two dictionaries include Woordenlijst (a list of
words in the Sirayan language) and Woordboek (a dictionary in the Favorlang
language). These sources provide comprehensive information about the Sirayan
religion and some information about certain aspects of the Favorlang religion. The
four observational accounts are the following.
b. Ch’ang ti, An Account of the Eastern Barbarian
An Account of the Eastern Barbarian is the earliest extant account describing the
Sirayan aborigines. It was written by a Chinese traveler, Ch’ang-ti. In 1603, he was
part of a Chinese naval expeditionary force that departed for Formosa to attack a
Chinese pirate gang. The expedition succeeded in crushing the pirates. After the
military victory, Chinese troops remained in the “Eastern Barbarian” villages for 21
days to mop up. During that period, Ch’ang-ti carefully observed the culture, practices,
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and social habits of the “Eastern Barbarians” and wrote this important account about
the Formosan aborigines. The content of the account, along with contemporary
research, leaves no doubt that Ch’ang-ti’s so-called “Eastern Barbarians” were
actually the Sirayans of Formosa.38
Ch’ang-ti’s account consists of a mere 1,438 Chinese characters. It covers ten
subjects and, although brief, provides a vivid description of Sirayan life. The subjects
include geographical location, customs of warfare and hunting, agriculture, alcohol
brewing and manner of drinking, the interior arrangement of a typical house, wedding
and funeral ceremonies, taboos, flora and fauna, and relationships with foreigners,
especially Chinese. 39 Compared to later writers’ descriptions, Ch’ang-ti’s
observations are mostly correct. Unfortunately, he mentions nothing of the religious
practice of the inhabitants except for a brief description of their taboos. On that
subject, he mentions two peculiar practices of the inhabitants. During a certain period
of time, they could not talk to one another when men and women were working in the
fields,. When a junior villager encountered a senior one on the road, he had to stop,
turn his back towards the road and wait until the other passed by. The natives
explained to Ch’ang-ti that if they failed to observe these kinds of taboos, the weather
would turn against them, their gods would not bless their crops, and a famine would
result.40
Ch’ang-ti’s short stay prevented him from making a comprehensive observation
of all aspects of Sirayan life. Consequently, his account is not only brief, but, since he
did not know the language and could not understand what the aborigines were saying,
his observations on Sirayan life depended solely on the explanation of his Chinese
interpreter. As a result, his account is somewhat superficial and vague in many
respects. Even worse, he displays a deep Chinese prejudice against the Sirayan
customs. For instance, Ch’ang-ti observed that the Sirayans had a custom of binding
bells to their arms. He explained that this custom originated 300 years before when
Cheng-ho, the Chinese empire’s greatest admiral, sailed to the “Eastern Barbarians.”
He asked the islanders to submit to his authority, but they refused to do so. Therefore,
when his fleet sailed to another destination, Cheng-ho left copper dog bells for the
natives as a gesture meant to humiliate the Formosan aborigines. The natives were
delighted with the bells and had been binding them on their arms for 300 years
since.41
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Generally speaking, although his is the first account by an outsider, Ch’ang-ti presents
a vague picture of the Formosan aborigines. It is significant in two ways: it is the first
account of the Sirayan aborigines, and it reveals a Chinese perspective on Formosan
aborigines – an archetype of later Chinese observational writings during the later
Ch’ing Dynasty.
c. “A Description of the Village of Soulang on the Island of Liqueo Pequeno,42 its
Situation, the Daily Life of the People, Wars, and So Forth, as Far as We Have
Discovered This and Learned from Our Own Experience.”
The second account, written anonymously, describes the Sirayan people and their
customs.43 In 1623, the VOC commander commissioned the writer to visit Soulang
village (on the southwestern shore of Formosa) and investigate the overall situation of
the Formosan aborigines. The timing of such an exploration was crucial because at
that moment the tiny Dutch colony in the Peng-hu Islands (or the Pescadores) was
under great military pressure from China. Such an exploratory trip might pave the
way for future VOC colonization in Formosa.
Soulang belonged to the Sirayan tribe and was located in the northeastern
vicinity of Tayouan islet. According to Candidius, the Sirayan tribe had eight villages
(Sinckan, Mattauw, Soulang, Backeroan, Tafalan, Tifulukan, Teopan, and Tefurang);
all these villages had the same traditions, customs, religion, and language.44 This
anonymous writer did not explain why he chose Soulang instead of Sinckan, which
was nearer to the beach and easier to reach. He also did not mention how much time
was spent in the exploration. He did explain how he collected his information as
follows:
And this is all I have been able to learn and discover through my own observation and
experience, and by questioning the Liqueo Chinese, together with the report of a man
from Manila who was shipwrecked here with the Spaniards a long time ago.45

In other words, this report was derived from three sources: personal observation,
information from Chinese immigrants, and information from a person from Manila. It
Chinese called Formosa “Liqueo,” “Pakang,” or “Kelang-soan” before the VOC established a colony
on the island in 1624.
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is obvious therefore that, before the Dutch even set foot on Formosa, the island was
already a haven for fishermen and traders from China and Philippines. The ethnic
interactions between the Sirayans and these outsiders influenced the Sirayan language
somewhat and had a significant impact on Sirayan society.
This exploration resulted in the recording of a general description of the social
and cultural conditions in Soulang. The subjects discussed are the geographical
location of Soulang village, how Chinese salt traders dealt with the aborigines, the
style and interior of their houses, marriage and family customs, parents’ attitudes
toward their children, the cultural lack of fear, shame, honor, or law, the villagers’
appearance, language, religion, and methods of hunting and conducting war, the
village’s ruling body, the size and arrangement of the village and its environments,
funeral ceremonies; methods of brewing beverages, Chinese immigrants, and how
Formosa would benefit the VOC colony in the Peng-hu Islands.
Although the report mentions the Soulangers’ religion, its observations are brief
and superficial. The author suggests the Soulangers had various religious beliefs, and
because the villagers did not eat pork, he suspects there might have been a Muslim
influence in the village. He also mentions that every village had a priestess who was
respected as a deity and that this position was mostly occupied by old women. He
does not give any detailed account of Sirayan funeral practices but writes:
The only thing I have understood is that when one of them has died, the body is not
cremated but buried, and the possessions, being baskets with the clothes of the
deceased in question, are placed on his grave until the third day, to illustrate his
importance and his wealth.46

In general, his report on religion and funeral customs differs from the accounts
written by Georgius Candidius and David Wright, a Scottish VOC employee, who
both wrote on the same subject. Their reports never mention a Muslim influence in
Formosa, and it was naïve of this writer to assume that since the Soulang villagers did
not eat pork, they had been influenced by Muslims. They also state that the Sirayan
funeral ceremonies lasted at least nine days and that, after the conclusion of the
ceremonies, the deceased body was left on a rack for three years without burial. The
reason for such inconsistencies is most likely that the anonymous writer
misinterpreted Soulang religious and funeral practices.
d. “Discours en cort verhael van ‘t eylant Formosa, ondersocht ende beschreven
door den eerwaerdigen Do. Georgius Candidius, dienaer des Heyligen
46
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Euangelium ende voortplanter der Christelijke Religie op’t selve Eylant.”47 (A
Discourse and Short Report on the Island of Formosa, Investigated and Written
by Reverend Georgius Candidius, Servant of the Holy Gospel and Planter of the
Christian Religion on the Same Island)
The third account of Formosan culture and religion was written by Georgius
Candidius, the first minister of the Netherlands Reformed Church to arrive in
Formosa. This is the most comprehensive report on Formosa and its people in the late
1620s. The subjects covered are geological location, the island’s flora and fauna, the
Formosan character, the villagers’ means of livelihood, their method of making
beverages, their hunting and warfare methods, the village council, seasonal taboos,
marriage customs and problems, the arrangement and decoration of their houses;
religious festivals, funeral customs, religious beliefs, and forms of worship.
Candidius describes several significant aspects of the Sirayan religion in this
account. The major aspects include the following subjects: major deities and their
functions, priestesses and their role in religious ceremonies, the religious functions of
village councilors, the Sirayan custom of mandatory abortion, religious festivals and
sacrifices, how Sirayans treated incurable patients, their concepts of sin and the
afterlife, their taboos, and their funeral ceremonies.
This widely circulated report was written in 1628, one year after Candidius’
arrival. At that time, Candidius’ understanding of the Sirayan language must have
been limited and this may have hampered his ability to understand Sirayan customs in
depth. His report most likely reveals only a limited aspect of Sirayan religious beliefs
and practices. For example, he randomly reports on the festival activities and taboos
of the Sirayan religion but fails to present an overall picture of the subject.
Consequently, it is not easy for the reader to grasp the implications of a villager
elder’s insistence that his acceptance of Christianity be delayed until after several crop
harvests have passed. (The reasons for such an insistence would eventually be
clarified and make up a significant part of Junius’ contextualized catechism).
Candidius reports that Sirayan religious belief centered around two major aspects
of their daily life – farming and warfare. For this reason, they asked their deities to
bless their harvests and to give them victory in war. Their highest god was
Tamagisanhach, who created men, made them good looking and lived in the south. He
was invoked to bless them with good rains during the growing season. His consort,
Taxankpada, lived in the east, and her function was to urge her husband to send rain if
female villagers pleaded with her. When the villagers celebrated these deities’ festival
days, most participants were women because they did most of the farming. Their third
47
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god was Sariafingh whom they believed was a wicked deity because he made men
ugly and full of pockmarks. As a result, the villagers pleaded with Sariafingh not to do
them any harm and prayed to Tamagisanhach to protect them from him.48
Sirayan males worshipped Talafula and Tapaliape, the deities of warfare. Before
going off to war, they would make offerings to these deities.49 Candidius does not
elaborate how such worship proceeded, only that they were “worshiped and served by
the men.”50 Sirayan women worshipped Tamagisanhach and Taxankpada because
they believed these two gods caused the crops to grow and ensured a good harvest by
protecting them from harmful weather and wild animals.
Another important, albeit peculiar, custom of Sirayan religion was the insistence
on mandatory abortion. In short, this custom required women to abort their pregnancy
if they were less than 36 or 37 years old. Candidius does not elaborate on the reasons
for that custom. As a Christian minister, however, he considered it a crime and
describes what women told him about how this crime was committed. This practice is
recorded in both Candidius’ accounts and Dapper’s compilations. Candidius’ account
consists of personal conversations with local women on the subject while Dapper’s
simply quotes Candidius’ words on the subject.
e. Gedenkwaerdig Bedryf der Nederlandsche Oost-Indische Maetschappye op de
Kuste en in het Keiserrijk van Taising of Sina: Behelzende het tweede Gezandschap
aen den onder-koning Singlamong en Veldheer Taising Lipoui door Jan van
Kampen en Konstantyn Nobel: vervolgt met een verhael van het voorgevallen des
jaers zestien hondert drie en vierenzestig, op de Kuste van Sina, en ontrent
d’Eilanden Tayowan, Formosa, Ay en Ouemuy, onder ‘t gezag van Balthasar Bort:
en het derde Gezandschap aen Konchy, Tartarsche Keizer van Sina en
Oost-Tartarye: onder beleit van zijne Ed. Pieter van Hoorn: beneffens een
Beschryving van geheel Sina. (Atlas Chinensis: Being a Second Part of a Relation
of Remarkable Passages of Embassies from the East-India Company of the
United Provinces, to the Viceroy Singlamong and General Taising Lipovi Konchi,
Emperor of China or East-Tartary. With a Relation of the Netherlanders
Assisting the Tartar against Coxinga and the Chinese Fleet, who till then were
Masters of the sea, and a more exact Geographical Description than Formerly,
both of the whole Empire of China in general and in particular of every one of its
fifteen Provinces)
This is the most comprehensive account of Sirayan religion to this day. This book was
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published in Dutch in 1670 by O. Dapper and was translated and published in English
a year later by Arnoldus Montanus.51 It is divided into two major sections, the first
being a general description of Formosa and the second a description of China. A
comparison of Dapper’s and Candidius’ accounts raises the suspicion that Dapper is
dependent on Candidius in the first part of the Formosa section, given that the scope
of Dapper’s description does not go beyond what Candidius had already covered, with
some of the wording of Dapper’s account very similar to Candidius’. For example, the
accounts of priestesses climbing on the roof of the temple or conducting funeral
ceremonies are almost identical.
Dapper’s account includes these points: the geographical location of Formosa,
the fauna and flora of the island, descriptions of its major villages, the major tasks of
males and females, methods of hunting and warfare, temples and feasts, village
councils, the equality of all villagers, marriage and family customs, the custom of
mandatory abortion, funeral ceremonies, the treatment of incurable patients, religious
beliefs, the priestesses (inibs), and a description of how Formosans became Christians.
Since the majority of Dapper’s narrative is similar to Candidius’, there is no need to
elaborate on it. In fact, he never set foot on Formosa soil or even left Amsterdam, and,
therefore, his writing cannot go beyond what Candidius had written.
The second part of the Formosa section is comprised of a comprehensive
description of Sirayan cultural and religious life and is written by David Wright,52 a
Scottish VOC employee who came to Formosa after Candidius and stayed there for
many years.53 Wright’s account was written around 1655 since he mentions a plague
of locusts devastating the sugar cane and rice fields in Taoyuan and throughout the
island that year.54 Because he resided in Formosa for more than 20 years, Wright was
most likely not only fluent in the Formosan language but also obtained a
comprehensive knowledge of Sirayan culture and religion. His account gives us a
comprehensive description of Formosan religion, and is an indispensable reference
work for both the understanding of Sirayan religion and of all the customs derived
from it.
His account covers the following subjects: Formosa’s eleven political dominions;
fishing, farming, hunting, and gold mining, the Formosans’ appearance and ornaments;
their method of brewing beverages, house construction, aspects of religious life
51
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(including the offering of rites, funeral ceremonies, seven solemn feast times, the 13
deities of the Sirayan religion, farming and hunting taboos, and the 25 taboos
practiced during the monthly Karichang, or solemn time). Wright’s account gives us
the most complete picture of Sirayan religion and is therefore an essential reference
for understanding it. Strangely, this important resource never mentions the Sirayan
practice of mandatory abortion. The reason for such an omission might be that
abortion was always committed in secret. Therefore, even if Wright had heard about it,
due to his position as a VOC employee, it would not have been possible for him to
interview the Sirayan women or priestesses to gather information.
4. New Sources Since the 1990s
In the 1990s, the Dutch and Taiwanese governments decided to collaborate on a
program of transcribing and publishing available archival sources about the VOC
activities in Formosa during the seventeenth century. As mentioned above, this
cooperation resulted in the publication of four volumes of De dagregisters van het
Kasteel Zeelandia, Taiwan, 1629-1662. Fort Zeelandia was the headquarters of the
VOC administration in Formosa during the period of Dutch rule.
At the same time, a private museum in Taipei, called the Sunyi Aboriginal
Museum, invited Leiden University Professor Blussé and his assistants to start a
collaborative project of collecting, transcribing, and publishing archival sources from
the Dutch archives on the seventeenth-century Formosan aborigines. This program
recently came to an end with four volumes of A Formosan Encounter.
In 2002, Dutch archivists, surveying the collections of the Indonesian National
Archive in Jakarta, found several volumes of seventeenth-century Formosan church
material still intact. These primary sources of roughly 500 pages include a resolution
book of the Formosan Consistory (1643-49), correspondence between the Dutch
classes, the Batavian Consistory, and the Formosan Consistory, as well as missives,
letters, and reports by missionaries who served in Formosa during the years
1642-1660.55
These new sources on the Formosan church are important reference works for
studying the economic, social, and religious life of Formosa during the Dutch VOC
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period. They resulted in two dissertations at Leiden University in the Netherlands by
two Taiwanese scholars: Cheng Shaogang and Hsin-hui Chiu.56
The first was translated into Chinese as well.57 It offers an instructive collection
of VOC General Missives on Formosa from 1621 to 1662. A General Missive is an
annual report of the governor-general to the Lords Seventeen of the VOC. These
reports can be considered as high-ranking official communications between Asia and
Europe. They do not offer a detailed description of the Formosan situation of that time,
but provide a good overview of the Dutch commercial and political strategy.
The second dissertation can be divided in two sections. The first section
describes the Dutch military and political expansion in Formosa, and the second
describes the consolidation of the Dutch position by the establishment of an extended
administrative system.
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Chapter II: Antonius Walaeus and the Seminarium Indicum
A. Missionary Work of the Netherlands Reformed Church
1. Christianity in Asia since the Sixteenth Century
Portugal was not the first nation to spread the Christian faith in Asia. In fact, Asians
can trace their first contact with Christianity back to the first century in the
southwestern hills of Malabar in India. According to Indian legend, Saint Thomas the
Apostle fled to India during the great persecution of Christians in the Roman Empire
and established a Christian church in the Indian Peninsula called the Mar Thoma
Christian Church.1 During medieval times, this church was in contact with Persian
Eastern Orthodox Christians, and not long before Portuguese Christians arrived in
India, they had received a metropolitan and three suffragan bishops from
Mesopotamia.2
The second extensive encounter in Asia, and the resultant missionary activity,
took place at the very end of the fifteenth century when Vasco da Gama landed near
Calicut in 1498. A Trinitarian priest named Pedro da Covilha disembarked with him.
His appearance “inaugurated the modern phase of Christian missionary activity in
India,”3 and was therefore the very beginning of Portuguese missionary activities in
Asia. This first step did not yield any fruit due to the alarm of Muslim merchants who
feared the spread of the Christian Gospel would weaken their monopoly of the spice
trade and also cause them to lose their predominant religious position in Calicut.4 The
Muslims stirred up political tension, and the Portuguese were forced to move to
Cochin5 and establish a church there.
Portuguese missionary activity relied heavily on a policy called padroado – a
consensus agreed upon between the pope and the Portuguese king through a series of
papal bulls in the fifteenth and sixteenth centuries:6
…that the crown was granted the use of certain ecclesiastical revenues within Portugal
and the right to propose candidates to the papacy for the sees and ecclesiastical
benefices in Africa and the Indies.7
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On this authority, the “Portuguese claimed a religious monopoly, similar to their
already authorized economic and information monopoly in Asia, India, the East Indies,
China, and Japan.”8 This implied that the Portuguese king could dominate missionary
activity in India. At the same time, the Portuguese court was obliged to provide
missionaries, including their financial support, for the places they conquered. With
this authority, and to secure a stable supply of spices, the Portuguese captured three
cities in a very short period: Goa in 1510, Malacca in 1511, and Ormuz at the mouth
of the Persian Gulf in 1513.9
Before the Dutch ever set foot in the East Indies, the Portuguese had already
been spreading the Catholic faith for almost 100 years. This activity had come in two
waves. The first took place at the beginning of the sixteenth century. Under the
concession law or padroado (patronage), missionary personnel were dispatched and
missionary activity was controlled by the Portuguese royal court. That is, the secular
authority worked hand in hand with the ecclesiastical organization to plant the
Catholic faith on Indian soil. The most significant development during this period
took place in 1558 with the papal elevation of Goa as the metropolitan center for the
entire Portuguese East, with control over East Africa, India, the East Indies, China,
and Japan. The status of Cochin and Malacca was also raised to that of suffragen.10
These ecclesiastical actions encouraged Portuguese secular authorities and
church leaders to push their idea of evangelization forward. The goal was to eliminate
native Indian religions, overcome heathen cultural components by political means,
and, at the same time, propagate the Christian faith in the territories under their
control. A series of religious uniformity policies were adopted that included expelling
Moslem teachers, Hindu priests, yogis, gurus, and sorcerers from the Goa area, and
“limiting the number of mass conversions and ordinations so that the number baptized
on any occasion should not exceed more than one hundred.”11 The goal was to
establish a solid Christian church uncontaminated by Indian traditions. The
Portuguese secular authority also decreed a law in 1559 obliging an orphan’s relatives
to hand over the child for training in Christian schools.12 The Portuguese authority
also harshly prohibited what it deemed peculiar and unacceptable Indian customs of
marriage and family. Those customs had dominated Indian society for generations.
For example, marriage between Christians and heathens was outlawed and the
infamous marriage custom of sati was condemned.13 They also forbade widows to cut
8
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their hair or wear the clothes of penitents and encouraged them to remarry. The church
also upheld the right of a slave to marry.14
The second wave of Asian missionary activities was dominated by Jesuit priests.
Armed with missionary zeal and their institutional design, Jesuit missionaries
expanded the mission field beyond the established Indian subcontinent and moved
into Japan, China, the Philippines, and the Moluccan Islands (also known as the
“Spice Islands”). This Jesuit expansion created a fertile mission environment for
Dutch ministers to exploit when they arrived in the early seventeenth century.
The great Catholic missionary, Francis Xavier, encouraged Jesuit missionaries to
begin their work in the Moluccas. But this missionary activity came to a standstill
when Xavier died in 1555. At that time, only two lay brothers tried to preserve
previous results. In 1557, Father João de Beira and Brother Nicolao Nunnes returned
to Malacca from the Spice Islands and traveled on to Goa to recruit more workers.15
Afterwards, they established a new headquarters on Ternate Island. From there, they
dispatched missionaries to Amboina who were quite successful there. 16 They
converted the Muslim sultan of Bachan and his subjects to Christianity in 1557 – their
first missionary success. A series of troubles ensued caused by the objections of the
sultan’s father-in-law and the Jesuit mission in the Moluccas was closed down in
1578.17
2. The Belgic Confession, the VOC Administration and their Significance for
Mission
In 1602, the Netherlands established the Vereenigde Oostindische Compagnie (Dutch
East India Company, VOC). This event also marked the genesis of the Netherlands
Reformed Church in the East Indies.18 Even though the propagation of the Christian
faith to the natives of the East Indies’ nations was not spelled out in the VOC’s charter,
the preaching of the Gospel to the natives was seen as an obligation for every Dutch
institution. For example, Article 36 of the Belgic Confession (Nederlandsche
Geloofbelijdenis, 1561) states their doctrinal position:
The government and its subordinates should hold sacred church services in order to fight
against all idolatry and false worship. By undermining the ground of the kingdom of the
Antichrist and extending the kingdom of Jesus Christ through the preaching of the
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Gospel, everyone might glorify and serve God, just as He has commanded us.19

This article mentions two goals that the Dutch were pursuing at that time. The first
was to suppress the Roman Catholic Church on Dutch soil. The article clearly has the
Roman Catholic Church in mind when it states that “the Dutch government and its
subordinates should … fight against all idolatry (afgoderij), false worship (valschen
godsdienst) and … the Antichrist (meaning, the Papacy).” During the late sixteenth
century, the Dutch had fought a war against Roman Catholicism while struggling for
political freedom. The second goal was to “extend the Kingdom of Jesus Christ
through the preaching of the Gospel.” This is also a anti-Catholic statement, but it
defined the missionary calling as well.
One year after its establishment, the VOC board of directors (the Lords
Seventeen) became aware of the importance of the missionary calling. In the
resolution taken on February 27, 1603, the board stated:
Therefore, It is ordered that two available and competent persons be recruited for the
preaching of God’s Word and the admonition of superstitious persons, such as Muslims
and atheists, with the Holy Scripture.20

This resolution not only embraces the missionary endeavor as part of the company’s
duty but also assumes that the missionaries should endeavor to convert Catholics,
Muslims, and adherents of pagan religions. To fulfill this resolution, the Netherlands
Reformed Church had to recruit and send ministers, comforters of the sick, and
schoolteachers to the East Indies. This is the first example of the European Protestant
church doing ministry and mission in a non-European context, not only for their own
Dutch employees but also for the Asians. To fulfill such a grand goal, it was not
enough to simply call willing ministers to these tasks. Rather, a systematic method
had to be designed to establish a stable source of personnel, and a seminary had to be
opened especially for this purpose.
The VOC established the Seminarium Indicum in 1622. The purpose of such an
institute was to train seminary students for service in the East Indies, either as
ministers for a Dutch congregation or as missionaries among the heathen inhabitants.
This seminary lasted only ten years, but its graduates played a significant role as
ministers in Dutch congregations in the East Indies or as missionaries in various East
19
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Indian contexts.
3. The VOC Missionary Vision and the Difficulties in Recruiting Ministers for
the East Indies
When the VOC was established, its board faced an urgent problem, namely whether
the company would be able to recruit enough clergymen for their employees’ spiritual
well-being, and to evangelize the non-Christian inhabitants. These questions were
raised and discussed at the VOC board meeting of February 27, 1603. As a result, the
following policy was decided.
I[I]s oock geordoneert, datmen sal vernemen nae twee geschickte ende bequame
persoonen, omme Godts Woorts voor te dragen, ende ‘t volck jegens alle
superstitie ende verleydinge der Mooren ende Atheisten uyt de H. Schrifture te
vermanen.
(It is also ordered that two available and competent persons be recruited for the
preaching of God’s Word and the admonition of superstitious persons, such as
Muslims and atheists, with the Holy Scripture.).21

This was the first time the question of clergy recruitment was raised at a board
meeting. It would not be the last time since it gradually dawned on them that it would
not be easy to convince ordained ministers to leave Europe to live in difficult
circumstances abroad. Similar resolutions or orders were discussed and decided in the
course of the next several years, not only by the Lords Seventeen but also by the VOC
chambers and classes.22 The VOC realized the necessity of providing spiritual care
for their employees as well of promoting mission work among the natives, but it
continued to be difficult to recruit suitable and capable ministers who were willing to
serve in the East Indies. It was three years later, on May 2, 1606, that the Delft
Chamber of the VOC received its first recruit when Henricus Slatius signed a contract
with the company. Slatius had just enrolled in Leiden University. In the contract, both
parties agreed that, after graduation, Slatius would serve in the East Indies. On the
other hand, the company would provide him with an annual pension of 270 guilders.
The contract states these conditions, among others:23
Slatius must accept the Company’s arrangement and take the first available ship
sailing for the East Indies. In every port, he must obey the commander, directors
21
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and committees. He must preach God’s Word faithfully and diligently in these
places or in other countries in the service of the Company. He should study Malay
or other Indian languages diligently in order to be able to teach the poor blind
heathens God’s Word and bring God’s salvation to them.24

Before Slatius was recruited, Johannes (Joanne) Wogma, a schoolteacher, had
taught the Amboina children to read, write, and count.25 It seems that he made good
progress since two years later, he wrote to the board on August 14, 1608 and asked for
books, including an “ABC Book, a catechism, and other useful books for children.”26
In addition to Wogma’s teaching St. Aldegonde’s catechism in Malay language. Since
these volunteers were non-professionals and lacked theological training, their labors
did not yield any noteworthy fruit. It was not until the 1620s that the recruitment and
dispatch of seminary students to the East Indies would be realized and real progress in
missionary work would be achieved.

B. The Seminarium Indicum
1. The Establishment of the Seminarium Indicum
It took nearly twenty years from the first time the Lords Seventeen discussed the
recruitment issue in 1603 to establish the Seminarium Indicum. During this period,
the Dutch church did not stand idle. In fact, several consistories and classes discussed
this matter several times, but most of these discussions focused on how to recruit
willing persons instead of on how to set up a recruitment system and start a seminary.
It was in 1616 that the idea to establish a seminary first came up in a meeting of the
VOC Board. Van Troostenburg de Bruyn describes the results of that meeting.
The directors of the East India Company decided on August 17, 1616 to build a new
college and school for the East Indies and proposed this to its chambers. The cities of
Holland and Zeeland and the States General gave their approval and cooperated in
founding the Seminarium Indicum.27

This idea had been discussed on several different occasions among different
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church bodies in the early 1620s. Those bodies included the Synod of Zierikzee, the
Classis of Walcheren, the Synod of Goes, and the province of Zeeland. It was finally
decided to raise this issue with the Dutch government and seek the consent of a
high-ranking official. “It is up to the State to order and request the East India
Company to set up a Seminary for students to study theology and to educate them in
the Malay language.”28
On January 12, 1621, the Amsterdam consistory discussed such issues as
teaching Asian languages to recruits in detail. It was subsequently decided that the
church of the Republic should train young seminary students in the Malay language
and dispatch them to the East Indies once they graduated from seminary.29 In addition,
the Dutch government finally ordered the VOC to establish the Seminarium Indicum.
Under political and ecclesiastical pressure, the VOC Board finally gave in and
decided to establish the seminary. The seminary was also called Walaeus Seminary
because the Leiden University professor, Antonius Walaeus, played a vital role in the
establishment and supervision of the seminary.
2. Antonius Walaeus (1573-1639)
Antonius Walaeus was born in Gent on October 3, 1573 and studied theology at
Leiden University from 1596 to 1599.30 After graduation, he served as a minister in
Koukerke in Walcheren (1602), in Middelburg (1604), and at Leiden University
(1619-39). 31 During his studies at Leiden University and later as a minister in
Middelburg, he was a housemate and colleague of the Contra-Remonstrant leader,
Franciscus Gomarus. 32 Leiden University appointed Walaeus as a professor on
October 21, 1619. His Inaugural lecture was called De studii theologici recta
institutione (The Study of Theological Institutions). In addition to this subject, he also
studied the subject of der Moraal wel tehuis (Morality at home). Due to his linguistic
talent, the Dutch government appointed him a Bible translator in addition to being a
minister. 33 His most important and well-known service was his appointment as
Director of the Seminarium Indicum (or the Seminarium Walaeum). The seminary
was located in Rapenburg, Leiden, in Waleus’ house. During the seminary’s ten years
of existence, twelve seminary students graduated from this college and served in the
East Indies.34
28

Ibid., 7.
C.A.L. van Troostenburg de Bruyn, De Hervormde Kerk in Nederlandsch Oost-Indië onder de
Oost-Indische Compagnie (1602-1795) (Arnhem: H.A. Tjeenk Willink, 1884), 504.
30
Ibid., 504.
31
Ibid., 504.
32
A. Eekhof, De Theologische Faculteit te Leiden in de 17de Eeuw (Utrecht: G.J.A. Ruys, 1921), 39.
33
Ibid., 39.
34
There are two different numbers of seminary graduates. According to Eekhof and Van Troostenburg
de Bruyn, twelve students graduated from the seminary. According to Grothe, however, there were
41
29

3. The Curriculum of the Seminarium Indicum
The Seminarium Indicum’s primary aim was to equip students with the theological
knowledge and personal piety they needed for service in the East Indies. The students
therefore needed to be equipped with a comprehensive understanding of the Christian
faith, taught linguistic tools, and provided with an essential knowledge of the Asian
context within which they were to minister. These components were indispensable if
their mission activities were to succeed. Walaeus’ proposed curriculum was based on
meeting these objectives.
According to Walaeus’ curriculum, the Seminarium Indicum students were
obliged to attend public academic lectures in languages, theology, and philosophy.35
Students also had to practice “reading and the exegesis of the Holy Scriptures, the
revision of parts of the Catechism, disputations, exercises in eloquence, and essays,”36
while the Waleus was to take every opportunity to “awaken in them the passion for
the expansion of the Christian religion.”37
Walaeus aimed to equip students with Christian apologetical skills to propagate
the faith against adherents of the Jewish, Muslim, and pagan faiths. He wrote, “For
this purpose what has been written by able authors about these things must be
presented to them.”38 He also suggested that, with respect to this, “it would also be
useful to make known to them the observations that others have made about the nature
of these lands and nations and how to relate to them.”39 All these courses were the
common curriculum for all seminary students at that time. Since the Seminarium
Indicum students would be serving in the East Indies, it was extremely important for
the seminary to appoint a professor with comprehensive knowledge of the Asian
context to teach at the seminary.
Coincidently, a number of years before, one minister, Sebastiaan Danckaerts, had
served as a missionary in the East Indies. He had returned after his contract with the
VOC had been fulfilled and was trying to get books he had written published,
including an account of Amboina Island, a Malay dictionary, and a Malay translation
of the Heidelberg Catechism. Of these three, his account of Amboina Island was
published in 1621, one year before the Seminarium Indicum was launched. According
to Grothe, this newly published book, Historisch ende grondich verhael, vanden

more than twelve. Eekhof’s and Van Troostenburg de Bruyn’s books do not mention who those
graduates were, while Grothe lists eight of them. Because we know the names and biographies of
twelve of them, I take the number twelve at least to be guaranteed. See par. II.B.4 and appendix I.
35
J.A. Grothe, Das Seminar des Walaeus (no place, no date), transl. Dippenaar, 7.
36
Ibid., 7.
37
Ibid., 7.
38
Ibid., 7.
39
Ibid., 7.
42

standt des Christendoms int quartier van Amboina (Historical and Comprehensive
Description of the State of Christianity in Amboina) was the most important text used
by the students.40
a. Sebastiaan Danckaerts
According to his own description, Sebastiaan Danckaerts graduated from Leiden
University and was invited by the VOC to serve in the East Indies. He left the Dutch
Republic in 1615, and arrived in Amboina in 1616. During his service there, he
translated the Heidelberg Catechism into the Malay language, compiled a dictionary
and wrote Historisch ende grondich verhael, vanden standt des christendoms int
quartier van Amboina. 41 Danckaerts’ publications were his main contribution to
foreign missions. The book consists of two major sections: the first deals with the
Amboina islanders’ multiple religious beliefs, and the second analyzes Christian
conditions of both the Catholic and Reformed churches on the island. Danckaerts
describes his intention in writing the book, and its structural arrangement as follows:
Om dan een inganck de maecken/ soo staet aen te mercken dat al de Amboinesen
van outs heydensch zijn geweest/ doch sijn eenighe daer van met lanckheijt van
tijden tot het Moorsdom gebracht Tarnatanen, Iavanen, als andere natien/ die in
hare plaetsen hebben verkert/ ende met de nagelen ghenegotieert. Eenige oock zijn
tsedert d’ aenkomste vande Portughijsen alhier door daer/ tot het Christendom
(Indienmen het Pausdom dat hier geweest is/ alsoo mach noemen) ghebracht/ als
oock tsedert de veroveringhe van ‘t kasteel bij onse natie/ die mede een goet deel
daer bij hebben gedaen/ vande welcke ick oock voornementlijcken spreeckende
vande hoope der Reformatie beternisse/ sal handelen.
(To begin with, we should state that, from ancient times, the people of Amboina
were all heathens, though some people from Ternate, Java, as well as other nations,
who had long ago become Muslims, have lived in these places as clove traders.
Some others were brought to Christianity (if we may call the papacy that was
here by this name) when the Portuguese arrived, and others became Christians
when the fortress was conquered by our nation. They constitute a good part of
those I will deal with when I will speak about the improvement through the hope
42

of the Reformation).

40

Grothe, Das Seminar des Walaeus, transl. Dippenaar ,4.
Sebastiaan Danckaerts, Historisch ende Grondich Verhael vanden Standt des Christendom int
Quatier van Amboina Mitigaders vande Hoope ende Apparentie eenigher Reformatie ende Beterniste
van dien (‘s Gravenhage: Staten Generael, 1621), 2-3.
42
Ibid., 2-3.
43
41

Danckaerts first gives an overview and narrates the history of the Amboinian religious
transformation from their earliest heathen religion until their recently adopted
Reformed faith. As for the traditional religion, Danckaerts describes heathen deities,
religious rites, their priests, and customs that were derived from their traditional
religion. For example, on page two, he points out that the Amboinians were estranged
from the knowledge of God and served devils.
De Amboinesen sijnde dan als gheseyt is/ van outs gansche vervreemde
geweest vande kennisse Gods/ ende hebben in’t ghenerael (gelijck als noch den
meesten hoop doen) gedient den Duijvel/ ofte veel met de Duijvelen
(The people of Amboina have been estranged from the knowledge of God from
ancient times and generally served the devil or many devils, as many of them still
do).43

In subsequent pages, Danckaerts explains how Amboina traditional religion came into
being. Its traditional religion had no fundamentally correct knowledge or even origin.
The principal deity was called Loch or Lanithe, and the supreme deity was called
Lenthila, or big Locht [Loch?].44 The deity was called Taulay. They also had another
deity, called Nito, who was an evil spirit because he made people die or murdered
them and performed magic and other kinds of evil.45
Danckaerts describes the contents and practices of the Amboinan religion in
detail: how they worship, their ways of serving or asking advice from their deities, the
great power of Amboina deities over their devotees, their circumcision customs,
marriage customs, the character of the Amboinan people, and how they deal with
enemies. He also mentions that the Amboinans had no writing system and did not
show any affection between the sexes. Danckaerts concludes by discussing the
possibility of spreading the Reformed faith on Ambon Island and the obstacles
presented by Muslim and Roman Catholic beliefs.
Danckaerts’ work provided a comprehensive anthropological report as well as a
scheme for missionary work on the island. His book became a very important
reference work for the seminary students who had no knowledge of the East Indies.
According to Grothe, Walaeus not only selected this little book as a seminary
textbook but also invited Danckaerts to deliver classroom lectures to the students.46
In this way, students not only benefitted from reading Danckaerts’ book but also from
personal contact with him. Through this direct interaction, the students acquired a
43
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much more detailed and comprehensive knowledge of the East Indies and the
difficulties of ministering there.
b. The Practice of Piety
When the East India Company, the Reformed Church, and the Dutch government
discussed the possibility of establishing the Seminarium Indicum in the early 1620s,
they decided to invite Antonius Walaeus to review the issue and submit a report to the
concerned parties. Walaeus suggested that “faithfulness and piety” were important
requirements:
Since this is a sure principle among all God-fearing people, the Directors of the
East India Company have a responsibility to send out faithful and pious preachers
of the Word of God with the fleets going to the Indies to teach our people there,
and through their life and their behavior, to be an example, and also to be available
there as far as possible for the salvation of the primitive people living there.47

When he discussed the criteria for choosing the right students, piety was an important
consideration:
It must be pious and honorable young people who are chosen, of such an age and
so much intellect that they would understand the difficulties connected to such an
occupation, and would be able to prepare themselves to meet these difficulties so
that they will not recognize the burden in front of them, and then reject it only after
their expenses have already been provided in their account. Their progress should
be of such a nature that one could have the hope that they will also successfully
continue their studies; they must be filled with pious passion for the extension of
Christianity. Also the consent of their parents or guardians or closest relatives is
preferable. Where all of this is found, one can discern the sign of a divine call, and
therefore also a hope for the special blessing of God on them.48

James I. Good explains (rather anachronistically) how the piety requirement was
put into practice during a student’s studies under Walaeus’ supervision:
For training, he was to be placed in the house of the Regent. There he was to
practice self-control, fasting, prayer, visitation of the sick and do the work of a
comforter of the sick, an office common to the Dutch church …. The students were
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admonished not to feast, swear, quarrel, or visit tennis courts, or hotels, etc.. They
were to turn out the lights at 10 p.m. and go to bed. If visiting friends, they were to
return before 9 p.m. All smoking was forbidden.49

Besides their daily disciplines, the seminary students were required to attend
church services on Sundays and week days and to practice their private devotions. All
students were also required to attend prayer meetings every morning and evening.50
All the above-mentioned requirements served one purpose: to train students to be
moral where corruption was popular, and to be pious where all kinds of temptations
were on hand to influence the minds of the Dutch people. Furthermore, by means of
their personal piety, the students might attract the East Indian natives to accept the
Reformed faith.
c. Georgius Candidius and Sebastiaan Danckaerts
Scholars suggest that Danckaerts influenced Candidius, 51 but how? C.A.L. van
Troostenburg de Bruyn does not elaborate on this point,52 while Ginsel mentions that
Danckaerts die op het punt stond voor de tweede maal als predikant naar Indië te
vertrekken, zich zeer inspande om mede-arbeiders te winnen voor den evangelischen
arbeid in die gewesten. Candidius liet zich voor dit werk vinden. Zijn Thesis: “De
providentia Dei” droeg hij op aan bewindhebbers ter Kamer van Amsterdam, die hem
deswege met 40 carolusguldens vereerden.53
(When Danckaerts was departing for the East Indies for his second term of service, he
tried hard to find people to work with him in this evangelical task. Candidius made
himself available for this work. His thesis on “The Providence of God” was dedicated to
the governors of the Amsterdam Chamber who honored him with 40 carolus guilders).

Actually, from my point of view, and as Ginsel intimates, Danckaerts might have had
more influence on Candidius than simply through his writings. First, though not from
Walaeus’ seminary, Danckaerts was a Leiden University graduate54 When Danckaerts
returned to the Netherlands hoping to publish his books, Candidius was a student at
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that time. Because the Seminarium Indicum was financially supported by the VOC,
they might have met in seminary. Two years later, on a ship bound for the East Indies,
they met again.55 Candidius could have learned much from the experiences of this
senior missionary.
Second, according to Grothe, Danckaerts’ book Historisch ende grondich verhael
was one of the seminary’s textbooks.56 As we have seen, in this book Danckaerts
discusses the religion and superstitions of the Ambonese and describes the situation of
the Christians on the island during his term of service there. After having served in
Formosa for sixteen months, Candidius wrote an anthropological report on the culture,
religion, and social life of the Sirayan people, which might have been inspired by
Danckaerts’ pioneering book.
4. The Number of the Seminarium Indicum Graduates
How many students graduated from the Seminarium Indicum? What were their
backgrounds, and where did they serve? All these are important questions, especially
since several of them served in Formosa with excellent results. To answer the first
question, we must survey previous studies. While researching the available literature,
I discovered that L.J. Joosse not only made a list of graduates but also commented on
them. He cites the list of the Seminarium Indicum graduates in De Lind van
Wijngaarden’s book:57
Georgius Candidius (1622-1624), Johannes Celavier (1622-1624), Nicolaes Robert du
Moulin (1623-1625), Jacobus Tolleens (1623-1625?), Abraham de Roy (1625-1627),
Michiel F. Clarenbeek (1625-1627), Robertus Junius (1626-1628), Wilem Holtenus
(1626-1628), Jacobus Vertrecht (1629-1631), Antonius van der Hagen (1630-1632),
Samiel Carlier (1631-1633) and Abraham Rogerius (1630-1632).58

He was not satisfied with this list because he found the names of other students in
other sources.59 Students not mentioned by De Lind van Wijngaarden included Enoch
Sterthemius, Johannes Levius, Johannes Loosvelt, and Conradus Cleve (Cleeff).60
Joosse suggests that the total number of the Seminarium Indicum graduates was
sixteen or seventeen.
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An accurate analysis of Joosse’s additions to Van Wijngaarden’s list shows that
the first two graduates served in Brazil. I could not find any information about them.
Johannes Loosvelt is the name of the last graduate mentioned in C.A.L. van
Troostenburg de Bruyn’s book, along with the comment that “He was born in 1600,
and went to the East Indies in March, 1640.”61 Considering that the Seminarium
Indicum was closed in 1632, would it have been possible for a graduate to begin work
eight years after his graduation? Because of these questions, I am inclined to keep to
the number of twelve Seminarium Indicum graduates.
5. The Closing of the Seminarium Indicum
The VOC board twice reviewed the Seminarium Indicum during its relatively brief
existence. The first review was held in 1628 and the second in September 1631. The
first review found no problems; the seminary could continue to operate. After the
second review, the VOC board decided to close the seminary. The reason given was
that there were already sufficient ministers willing to serve in the East Indies;
therefore, there was no need to maintain the Seminarium Indicum. Several church
organizations pleaded with the VOC board to reconsider its decision, including the
Classis of Walcheren in 1636, the Noord-Holland Synod in 1636, the Synod of
Zeeland in 1638, and the Classis of Walcheren in 1640.62 Their pleas fell on deaf
ears.
Early in the twentieth century, an American church historian, James I. Good,
studied this topic and suggested a different theory about the seminary’s closing,
although he did not provide any evidence. Candidius’ criticism of the governor when
he served in the Spice Islands may provide some evidence that his assumption was
reasonable.63 Good states this argument:
After being in existence for ten years, this Missionary School at Leiden was given
up. Why? The reason given by the East India Company was that by that time,
sufficient ministers could be found in Holland for their possessions and therefore
such a school was unnecessary. But reading between the lines, there were doubtless
other reasons that affected the Company. Some friction developed between the
missionaries and the Company. The missionaries were earnest men. Walaeus had
filled them with his own heart-earnestness for the salvation of the heathen. When
the missionaries arrived in the colonies, they were first of all disgusted by the
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immorality of the Europeans there. When they were bold in preaching against gross
sins, the government officials (some of them guilty) opposed them.64

In short, Good suggests that the Seminarium Indicum was closed because the
graduates were too serious in their missionary activities and because they were
disgusted with the immorality of the Europeans in the East Indies. Both reasons
caused severe friction between the missionaries and company officials.
6. The Significance of the Seminarium Indicum
During the second review, the VOC board decided to close the Seminarium Indicum
by 1632 at the latest. Their decision was based on the “high costs and scant results
which were achieved through it.”65 That was a remarkable decision. Candidius, the
first missionary to Formosa, had already baptized fifty people by March 1631.66 He
also had compiled and translated “A Vocabulary and Prayers for the Church, with the
Principal Articles of the Christian Faith” in February 1629. 67 Robertus Junius
baptized more than 5400 natives, performed 1000 Christian marriages, established
schools, and trained their teachers. He also compiled three catechisms for children and
teachers. Jacobus Vertrecht served in Formosa for only four years, but he was able to
speak the Favorlang language (in central Formosa), and wrote prayers, creeds., a
dialogue between a Favorlanger and a Dutchman, Christian maxims, a catechism for
those about to receive Christian baptism, and four sermons in Favorlang language.68
Another important graduate who served in Coromandel and Batavia was
Abraham Rogerius, who served the Portuguese congregation there for a long time.
During that time, he translated the New Testament and the Psalms as well as the
catechisms of Melchior Burs and Aldegonde into Portuguese. He also submitted a
manuscript of the catechism to the VOC board for printing. His other significant
publication was De Open-Deure tot het Verborgen Heydendom. Of these four
important graduates, three served in Formosa, and all of them compiled independent
catechisms. The question remains what kind of training from the Seminarium Indicum
contributed to these bright results?
Antonius Walaeus, the director of the Seminarium Indicum, was a
Contra-remonstrant who played a significant role at the Synod of Dordrecht. 69 He
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payed, however, little attention to the Heidelberg Catechism in the seminary’s
curriculum. Instead, the practice of piety and a passion for the expansion of
Christianity were his major concerns. In his twenty suggestions that underlay the
curriculum of the seminary, Walaeus mentions piety five times and stresses that an
honorable life was a necessary requirement for seminary students. Candidius was
obviously a good example of the practice of piety, with his emphasis on leading a
good and virtuous life, when he accused the Governor of Ternate of moral failure.70
Another important point emphasized by Walaeus was the students’ need for a
comprehensive knowledge of the East Indies, including the acquisition of language
skills. In his eighteenth suggestion, Walaeus states the importance of language skills.
When the College has been established, it would also be good to give them, before
their departure, one or two years of instruction in the most widely used languages
of those lands. For this purpose, one needs to find an upright man who understands
the language and has returned from there. Otherwise, the time will come for them
to return home before they have even properly learnt the language of the natives,
as a result of which, their work among the natives would bear little fruit.71

This was the reason why Sebastiaan Danckaerts became an important person for
the newly established seminary. Grothe writes, “Even though not specifically
mentioned, it has to be presumed that Walaeus must have made good use of the
presence of Danckaerts, who spent some time in Holland in 1623.”72
From the above-mentioned points, we may infer that the students who graduated
from the Seminarium Indicum not only received a general training but that they were
also equipped with the practice of piety learned from Walaeus and a comprehensive
knowledge and understanding of the East Indies through Sebastiaan Danckaerts.
This explains why Candidius and Rogerius wrote anthropological reports once
they were able to speak the local language, and Junius and Vertrecht compiled
contextualized catechisms for educational purposes. They must have learned how to
do this either from personal contact with Danckaerts, or from his books about the East
Indies. Because of this training, the Seminarium Indicum students developed a more
realistic picture of life in the East Indies and therefore had a better idea as to what
would be the most effective way for carrying out missionary work once they were in
the mission field.
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Chapter III: The Establishment of the Formosan Church
A. General Remarks on the Formosan Cultural and Religious
Context
In the sixteenth century, Portuguese sailors, merchants, and missionaries, when
passing by the coast of Formosa on their way to China or Japan, marveled at its
beauty and exclaimed, “Ilha Formosa” (“beautiful island”). This was the first time the
word “Formosa” appeared in the historical record.
Before any European had set foot on the island, Formosa was already in an
excellent position for stopovers by East Asian travelers and traders. Ships sailing
northwards from the Malay Archipelago to Japan would stop at the island for
provisions. The island was also an entrepot for the East Asian trade network. Since the
Chinese government had banned all trading activities with China, this nearby location
was an ideal place to cultivate the China smuggling trade. During the winter months,
Chinese fisherman chasing seasonal migrating mullet would stop at the island and
exchange salted fish, cloth, and utensils for local venison. Japanese businessmen
purchased deer skins from the aborigines and, at the same time, procured silk from
Chinese merchants who also stopped there. Therefore, Formosa was already a
significant port for East Asian trade even before the Europeans arrived in Asia.1
In 1624, a Dutch fleet sailed from the Pescadores Islands2 and anchored off the
southwest shore of Formosa. They established a colony there, on a small islet called
Tayouan; and thus the great missionary story of Formosa began.
The history of the Netherlands Reformed Church in Formosa proved to be an
excellent example of a successful mission, not only in terms of its fruitful outcome,
recorded in many reports of that time but also in its uniqueness as one of the earliest
missionary activities. David Bosch defines the Formosan mission as the succesful
early example of Dutch overseas mission.3
Although the first missionary of the Netherlands Reformed Church actually went
1
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to the Moluccan islands and not to Formosa, it is not hard to understand what Bosch
meant by “Formosa was the first Dutch foreign mission.” In the Moluccan Islands, the
governor, for political and economic considerations, prevented the first missionary
from baptizing anyone even though that missionary was able to teach Christian
doctrine to the native people.4 Formosa was a completely different story. In the first
year of the Dutch settlement in Formosa, the governor, Martin Sonck, requested the
Dutch East India Company (VOC) in Amsterdam to send ministers, not only to
provide spiritual food for the Netherlanders but also to preach the Gospel to the
natives. Therefore, in the very beginning of Dutch rule in Formosa, missionary
activity was encouraged by the Dutch governor. He was able to do this because,
unlike the Moluccas, Formosa had no king or great ruler to control the inhabitants and
there were no adherents of the other great religions there. Therefore, again unlike the
Moluccas, there were no religio-political obstacles to Christian missionary work in
Formosa. On the contrary, the island provided a great opportunity for missionary
activities. Not only was the governor in favor of mission work, but the early ministers,
like George Candidius and Junius, were full of missionary zeal. They worked
diligently despite certain political disturbances, lived among the aborigines in order to
learn their language, and taught them the Christian faith. Through these ministers’
arduous labor, a prosperous church took root in Formosa after only ten years.
The study of the history of the Netherlands Reformed Church in Formosa shows
a remarkable phenomenon. Early missionaries like Candidius and Junius did the most
to expand the Christian church in Formosa, including the planting of new churches
and the baptism of many converts. Although later missionaries also planted churches
in new areas that came under Dutch control, they did not baptize a single convert!
This means that the history of the Netherlands Reformed Church in Formosa can be
divided into two different periods characterized by two different outlooks. The first
period featured ministers with missionary zeal under whose leadership the church
expanded dramatically, while the second period featured missionaries who were less
fervent and whose main goal was merely to keep the existing mission churches afloat.
1. The Linguistic Evidence Regarding Ethnic Relations of Formosan Aborigines
in the Seventeenth Century
The Netherlands Reformed Church established churches and translated the Bible,
translated and adapted catechisms, and wrote dictionaries for four ethnic groups of
Formosans, namely, the Sirayan (at present living in Tainan and Chia-yi counties), the
Favorlang (at present living in Changhua and Yun-lin counties), the Pangsoia5 (at
4
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present living in Pingtong County) and the Bassay6 (at present living inTamsui and
Kelung in Taipei County). Unfortunately, only Sirayan and Favorlang Christian
literature and dictionaries still exist today.7 The Pangsoia and Bassay were located in
relatively remote areas, and their interaction with Dutch missionaries is unclear. The
Sirayan and Favorlang were located near the Dutch fort in Zeelandia, and had an
intensive interaction with Dutch missionaries as well as with VOC administrators and
employees. Because of this, they left sufficient sources for a comprehensive study.
Therefore, it is possible to reconstruct an integrated picture of the Dutch missionary
activities with available sources.
Before we begin discussing the interaction between the local context and the
missionary activities, we must first say some words about the division of the Sirayan
and the Favorlang into two distinct tribes. The available sources show that these two
tribes were hostile and often fought each other. In 1630 Sirayan warriors allied with
the Dutch army in three expeditions against the Favorlang villages. This alliance
succeeded in conquering the Favorlang three times and brought them under the direct
control of the VOC. An additional complication was that during that period even
villages of the same tribe, such as Sinckan and Mattauw, were permanently at war
with one another.
Linguistic evidence reveals clues about the ethnic distinctions and relationships
between the Sirayan and the Favorlang villagers. The most obvious example is the
tribal name “Favorlang.” According to the Favorlang dictionary, the Favorlang
alphabet consisted of only 22 letters – F, V, X, and Y were lacking.8 Therefore, the
Favorlangers could not have named themselves. But who gave them this name then?
Both Japanese and Holo Chinese9 traders visited Formosa regularly during the early
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seventeenth century. But Japanese merchants confined themselves mostly to Sinckan
village and its vicinity, and probably never made contact with the Favorlangers;
therefore they could not have given them their name. The Holo Chinese visited
Formosa regularly and exchanged goods with the aborigines for venison and mullet.
Consequently, they might have visited the Favorlang villages for that purpose. Further
investigation, however, reveals that Chinese consonants have no F or V sound; thus it
would not have been possible for them to give the Favorlangers their name. It is
therefore probable that the Favorlang name might have been given to them by the
Sirayans, their southern neighbor. According to the Sirayan dictionary, they had a V in
their alphabet. In the Sirayan language, the nearest word to “Favorlang” is vavoy (pig).
They probably added the Chinese word lang (“man”) and thus combined the two
words into one: vavoylang, i.e., “pig-man.” The Sirayans most likely gave the
Favorlangers this humiliating name because of the hostile relationship between them.
When the VOC and its missionaries settled in Formosa, they followed the Sirayan
custom of calling their northern neighbors Favorlang without realizing the derogatory
intent behind it.
The Favorlangers called themselves Babosa, Cho, or Terner. Cho was used in
everyday informal conversation. For example, “stepchildren” were called aran o cho
(according to Favorlang custom, they had to work for their daily food); “persons of
average size” were called babat o cho, “family members” were called chodon, and
babosa was used as a formal or general denotation for “human” as in, “Jesus is the
savior of all human beings” (Christus paga maababarras o babosa). 10 It is
noteworthy that they called the Dutch Bausie and not babosa. For example, to ask
“Do you know the God of the Dutch?” they would say: Ja madarram jonoe ta Deos o
Bausie?11 They called the Chinese Poot, but the meaning and origin of this term and
Bausie are unknown.
The use of these names reveals that the Favorlangers were a people who were
hostile to strangers. In other words, only the Favorlangers were babosa, that is, human
beings, whereas other people were considered sub-human. Furthermore, in the
Favorlang language, the word for “stranger” (one who does not belong to their town
or country) and “enemy” is the same: azijes.12 Anyone who did not belong to the
Favorlang tribe was their enemy. Because of this, when the Favorlangers found
Chinese hunters, farmers, or fishermen in their traditional territory, they would attack
the History of the Island of Taiwan in the Early Modern Period: International Conference in
Celebration of the Eightieth Birthday of Professor Yung-ho Ts’ao (Taipei: Academia Sinica, 26-27,
October, 2000).
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them without hesitation. In short, the linguistic evidence demonstrates that the
Favorlangers were hostile to all strangers, including the Sirayans. Therefore, the
Favorlang and Sirayan peoples differed not only in language but also in their hostile
attitude towards each other. At a deeper psychological level, their linguistic
peculiarities can be attributed to their different worldviews.
2. Sirayan Deities, Festivities, and Taboos
The next question is what were the cultural and religious contexts of
seventeenth-century Formosa in general and of the Sirayan and Favorlang tribes in
particular when the Dutch missionaries arrived? Generally speaking, the Sirayan
religion consisted of deities with different functions that the villagers deemed good or
evil. The good gods made the villagers good-looking, blessed their crops to produce a
good harvest, and protected the villagers from their enemies. The evil gods made the
villager ugly, decreed taboos, and threatened them with severe punishment if they
failed to observe them. The Sirayan religious leaders consisted of priest(ess)es, female
teachers, and village councilors (who assisted the priestesses in making sure the
villagers were observing the taboos.) Their functions were to help the villagers
perform sacrificial ceremonies, to heal the sick, and to make sure the villagers
observed the taboos of the various deities. The Sirayans held seven religious festivals
throughout the year. Different festivals required different villagers to participate.
Some were for males, some for females, and some for all the villagers, depending on
the character of a certain festival.
According to Wright’s account, the Sirayans had 13 major deities, which number
could be increased if the villagers deemed it necessary. For example, when the
Sirayans were preparing for a war, they would take the skull of a person they had
killed, cram it full of rice, and say:
You Religues, though of our enemies, O let your spirit departed from you, march with
us into the field and help us to obtain the victory which, if you are pleased to grant it,
and we carry the day, we promise to present you with continual offerings and reckon
you among the number of our benevolent gods.13
13

Montanus, Atlas Chinensis, 27. The meaning of “religues” is not clear, but the original Dutch

version of the phrases would make it easier to understand the term: “wy bidden u, laet onze geest met
ons te velde trekken, en ons behulpzaem in het bevechten der zege zijn. Is dit uwe wille, wy beloven u
van nu of aen met een gestadig offer te beschenken,” Jan van Kampen en Konstantyn Nobel,
Gedenkwaerdig Bedryf,

der Nederlandsche Oost-Indische Maetschappye, 0p de Kust en in het

Keizerrijk van Taising of Sina:Behelzende het Tweede Gezandschap Aen den Onder-koning Singlamong
en Veldheer Taising Lipoui, (Amserdam: Jacob van Meur, 1670), 27.
55

Moreover, according to Sirayan tradition, a deity named Fariche Fikrigo
Gon-go-Sey decreed the Karichang festival. He had once been a human being with a
stern countenance (Sinckandian) and a long nose, for which he was continually
mocked and derided by the villagers. Tired of such jeering and gibes, he pleaded with
the Sirayan deities to take him to heaven. His plea was granted, and he ascended to
heaven. After a time, he descended as a deity in the Sirayan pantheon. He decreed 27
commandments to the villagers and vowed to punish them severely if they failed to
observe them.14
This is an illustration of how the number of Sirayan deities kept increasing –
either by such legendary tradition or out of gratitude to a deceased spirit’s assistance
in war. Consequently, besides the major deities of the Sirayan religion, villagers
worshipped numerous unknown deities. Thus, Candidius states: “[T]hey have a great
number of other gods besides-too many to mention here, on whom they call and
whom they serve.”15
a. The Highest Deities of the Sirayan Religion
As we have seen, Wright presents us with a much more detailed picture concerning
Sirayan religion than Candidius did. According to him, the Sirayan supreme deity was
Tamagisangang who resided in the west part of heaven. His wife Takaraenpada was
also a powerful goddess, and both were revered as the most powerful of the gods. If
the villagers neglected to worship them, it was believed that they would wreak havoc
on the people through famine, sickness, and worst of all, the desolation of their
villages by war.16
b. Agricultural Deities
The third highest god in the Sirayan pantheon was Tamagisangak who resided in the
south part of heaven, created handsome people, and was in charge of rainfall. His wife,
Tekarupada, lived in the eastern part of heaven and was the goddess of agriculture.
These deities were believed to give order to a human being’s life and therefore women
presented them with seeds and plants.17 When thunder rolled in from the east, the
Sirayans would say it was Tekarupada chiding her husband for not sending rain. Her
husband would listen and then send rain in abundance.18
During the planting season, the Sirayans had to follow certain requirements to
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obtain the blessing of the agricultural deities. For example, villagers dared not sow
seeds before they offered two pigs at the two temples (Tamacuwalo and Tamabal) that
were supposed to be the dwelling places of the agricultural deities.19 When it rained,
the oldest villager would bring a pig and an abundance of liquor to the same temples,
where the priests would present them as offerings to the gods.20 If they met a wild
beast in the field while sowing seed and killed the animal, they had to carry the heart
and liver of the prey to the temples of these agricultural deities as an offering.21
During planting season, the Sirayans also observed certain taboos. For instance,
they were not allowed to chew or smoke tobacco, throw bones of salted fish or peels
of onion on the ground, keep a fire or eat roasted meat, powdered meat, or certain
kinds of fish They believed that if they did, the seed they had sowed would be
destroyed.22 They were also not allowed to sleep in the field during planting season
and were only allowed to drink water mixed with liquor. If dust happened to get in
their eye or of they stepped on a thorn, they had to leave the field instead of rubbing
their eye or pulling the thorn out. Women could not turn their backs on men nor go
naked during that time.23 Generally speaking, planting season was a very significant
time for Sirayan female farmers. All taboos were carefully followed to make sure the
seeds would grow without any difficulty, thus ensuring a plentiful harvest.
In addition, to guarantee an abundant harvest, the Sirayans celebrated four
festivals to honor these two deities: Terepaupoe Lakkang (held during the later days of
April), Warobo Lang varolbo (generally held in June), Sickariariang (held in June),
and Lingout (held at the beginning of harvest). During these festivals, the female
villagers would pray to their gods/goddesses at the gathering place to send rain in
abundance to ensure a good harvest and to preserve it by keeping harmful winds,
storms, and wild beasts from damaging or destroying it. At the Warobo Lang varolbo
festival, female villagers prayed to their deities in their houses and at bridges for good
fortune and for protection from poisonous snakes and voracious animals.
Besides personal prayers and offerings, Sirayan priestesses (inibs or ibis) played
a significant role as mediators between their deities and the villagers at public
gatherings during certain festival days. For instance, at the Terepaupoe Lakkang
festival, the priestess would speak to the deities and receive answers from them while
offering all kind of items to them. At the Warobo Lang varolbo festival, priestesses
performed symbolic gestures in predicting the amount of rain that would fall during
the year. For example, after drinking liquor in excess, they would ascend to the roof of
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a temple, take off their clothes, and then vomit or urinate from that position for a
period of time. These enactments were meant to predict how much rain would fall
during the year. If they spewed out a great quantity of vomit or released a great
amount of urine, it would imply an abundant rainfall. On the other hand, if they could
not do so, it was a sign that the village would suffer a drought.
Clearly, among the Sirayans, agricultural deities, priestesses, and female
worshipers constituted the feminine aspect of their religion. Their major concern was
to carry out fertility rites that would ensure good harvests. Therefore, during festival
days, males would have as much intercourse with females as possible. For example,
Wright observes that during the Warobo Lang varolbo festival, Sirayan villagers
committed incest without any abash,
When they have drunk out all their liquor at the Temple, the congregation goes home
where they drink till the morning, and walk from house to house, committing all
manner of villainies, not fearing to lie with, or vitiate their sisters and daughters.24

In addition, Wright describes the Sickariariang festival with great disgust by saying:
Amongst all others, this is most celebrated, because it is as one of their Bacchus and
Venus feasts; so that it differs much and exceeds the rest, in the perpetration of
unheard of abominations, both night and day.25

When Christian Calvinist missionaries arrived in Formosa, they encountered a
system of beliefs and practices that had been handed down for generations, most of
which conflicted with Christian moral standards. Missionaries encountered rampant
fornication during festival days and all kinds of taboos and superstitions. By contrast,
their core values not only rested on justification by faith but also on sanctification in
daily life. The Ten Commandments were held up as the norm of personal and social
conduct. It is therefore understandable that Wright was shocked by Sirayan practices
during their festival days, a shock that is reflected in his writings.
c. War and Hunting Deities
The masculine aspect of Sirayan religion was focused on hunting and warfare – the
two tasks belonging to male villagers. As we have seen, Candidius mentions that the
Sirayans had two war deities: Talafula and Tapaliape (or Tatawoel and Tapaliape in
Wright’s account). The men would worship them when going out to wage war.26
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Since the Sirayans were constantly at war with one another,27 the most important
issue for males was how to win and prevent casualties. Besides praying to the war
deities and imploring the skull of a slain enemy for assistance, the Sirayans also paid
careful attention to dreams and the singing or flying of a certain bird called aydak.
Wright recounts:
Before they march into the fields, they superstitiously observe their dreams which
they had the preceding night, and practice augury from the singing and flying of
certain birds called Aydak. If this Bird meets them flying with a worm in its bill,
they take it for an infallible sign that they shall conquer their enemies. But if the bird
flies from them, or passes them by, they are so disheartened with the ill omen that
they return home and will not engage an enemy till they have a better sign.28

Wright notes two other deities besides the war deities: Tiwarakahoeloe and
Tamakakamak, the hunting deities. The English version explains that these deities are
“chiefly reverenced by such as frequent the woods and forests, to hunt and to kill wild
beasts.”29 The Dutch version of the same book is rather simpler, “Hebben over der
Jacht gebied” (in charge of hunting). According to Wright’s account, Sirayan custom
allowed villagers to hunt for only twelve days a year. Therefore, they had to carefully
consider all the auguries of their dreams and the habits of certain birds. He says:
Before they go out, they tell one another the dreams they had in the preceding night,
and also neglect not their augural observations; insomuch that if an Aydak bird meets
them, they count it a good omen, but if it flies either on the right or left side of them,
they put off their sport till some other time.30

Hunting and tribal warfare were even more crucial than farming since, when hunting
or fighting, accidental encounters with the prey or the enemy were more or less the
rule. As such, one can never tell what situation will arise in the field, either in fighting
or hunting. Signs and auguries were therefore considered to be of crucial importance
for fighters and hunters. In addition, hunting and warfare were “kill or be killed”
activities. Consequently, signs and auguries from the spiritual world were considered
to be significant tools for predicting an upcoming situation that would result in a
successful hunt or battle and prevent disastrous loss of life.
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d. Healing Deities
Perusal of an extant Sirayan dictionary shows that their knowledge of disease was
rather limited. The compiler collected only a handful of words, including two
describing infectious diseases and a number describing internal and surgical diseases
and an eye disease. Moreover, even this limited number of words only superficially
describes visible symptoms, such as the following:
tout (breaking wind), allincho (boil, bloody tumor), vouck (pus, discharge), loucka
(wound), agingit (fever), aginggiting (fever), malam (ill, illness), maringau (deadly ill),
timphau (syphilis), varotock (smallpox), and digas (inflammation of the eyes).31

These words might not represent the Sirayans’ entire knowledge of illness and disease,
but by comparison, the compiler of the same dictionary collected three times as many
terms for body organs.32 This implies that Sirayan medical knowledge was quite
limited since, if this were not so, one would think the compiler would have collected
more medical terms than terms identifying body parts, for example. One can also
conclude that, due to their limited knowledge about medical matters, the Sirayans
developed a plethora of superstitious practices and looked to the spiritual realm for
the most part to deal with their medical problems.
According to Wright, the Sirayans appealed to two deities for healing:
Tugittellaegh and Tagisikel. They were believed to be able to “cure the Sick, and are
worshipped by them.”33 In addition, the Sirayans had two officials in charge of curing
disease: one was a female “doctor,” or mamatatah, the other was a priestess, or inib.
The female “doctors” provided limited remedies for various illnesses. For instance,
Wright relates that such “doctors,” “who finding out the part affected by inquiry …
rub and chafe it very strongly, and if that does not cure, which seldom happens, they
are at a loss.”34
The Sirayans dealt with illness in four stages, depending on the condition of the
patient. In the first stage, the female “doctor,” the mamatatah, offered liquor to the
deities. If the patient’s condition grew worse, they then offered pinang and siry
instead. In the second stage, if the patient’s disease persisted, the inibs would be
called in to make an offering to Tagitelag and Tagesikel. In the third stage, if the
patient still did not improve, they would seek, by charms or incantations, to find out
31
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whether the person would live or die.35 In the final stage, if the patient’s distemper
increased to a certain level and was accompanied by convulsions or other acute pains,
the priestess would decide that the illness was the work of the devil, or Schytinglitto.36
She would then perform a spiritual drama to chase away the troublemaker.37
During the healing process, since their knowledge about illness and disease was
limited, either the female “doctor” or a priestess would use spiritual drama as a
remedy for healing. Wright expresses his concern about this by saying: “they are
utterly ignorant of the human physique, or how to make any application, either by
herbs or other medicinal compounds fitting for the treatment of distempers, or in any
manner how to rectify the diet of the sick.”38 (This ignorance continued until the
nineteenth century. When English Presbyterian medical missionaries arrived in
Formosa, they found Taoist priests or sorcerers still using charms or performing
spiritual dramas for healing.)
It is noteworthy that the priestess, rather than the healing deities, was the
protagonist when performing a spiritual drama to scare off the devil. According to
Wright, after offering some oblations, the priestess would pray to these deities to
strengthen her in her assault on the devil and make her fearless. Then she would call
for a sword and a pot of liquor (masakhaw) and, accompanied by some of the
strongest youths, would search through the patient’s house to find the devil.39
e. Festival and Ritual Deities
Unlike other deities who provided the Sirayans with abundant harvests and plenty of
game and protected them from storms, enemies, and disease, Takarye and Tamakading,
the deities in charge of annual festivals and customs, played a different role in Sirayan
religious life. According to Wright, these deities “preside over their annual feasts and
punish those who do not follow the tribe’s traditions and customs.”40
Through these deities the Sirayans established a coherent religious structure that
covered all aspects of their daily life. They supervised festival activities and obliged
the villagers to observe their traditional customs and to venerate their agricultural,
hunting, and healing deities in such a way as to incorporate them into a common
“communion of life.” In this way, every member of the community was connected,
and if anyone failed to obey the deities’ decrees, he or she would endanger the whole
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community. This is why they hesitated when Candidius invited them to accept the
Christian faith. Quoting the villagers, Candidius reported them saying:
Our customs have been handed down to us from generation to generation and
cannot be done away with…. Our priestesses, who are in daily converse with the
spiritual world, know what is right and teach us accordingly. Were we to disregard
those priestesses, our gods would become angry and would send no rain, but,
rather our foes, upon us, who would chase us from our country and destroy us..41

As far as these villagers were concerned, they had grown up in a community that
believed that their religion and their priestesses had provided them with a stable and
secure life. They had received sufficient rain to irrigate their crops, and they had lived
peacefully without being disturbed by their enemies. Now, however, a foreign Dutch
minister was asking them to abandon what they were familiar with and embrace a
foreign religion that was alien to them. Whether they should accept or reject his
overture was a crucial question for the Sirayan villagers. Obviously, at the time
Candidius wrote his memorandum, they were still hesitating.
f. The Evil Deity
The last deity, Farihhe Fikarigo Gougosey, which was believed to reside in the north,
was a peculiar god among Sirayan deities because, according to Sirayan legend, he
had once been a human and was then transformed into a god. But the villagers did not
revere him as a benevolent being. On the contrary, in their eyes, he was a malevolent
deity, and therefore they implored this deity not to hurt them and pleaded with the
highest deity to protect them from him.
This deity had a significant influence on the villagers because they believed he
had proclaimed 27 decrees that the villagers needed to follow and vowed severe
punishment if they neglected to carry them out. Because of this, the 27
commandments had a significant effect on Sirayan daily life. The activities that were
forbidden in these commandments were forbidden only during the Karichang period,
or about three days every month. Actually, if one investigates the contents of these 27
prohibitions, it is apparent that they are actually taboos rather than commandments
because they contain no moral principles. In fact, almost every decree deals with
some random and illogical behavior. These 27 decrees are divided into five major
subjects: housing and bridges, family, commerce, farming, and manufacture, dress
and decoration, and daily activities as follows.
Housing and Bridges
41
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In decrees 1, 7, 8, 10, 16, and 25 villagers are forbidden to construct new houses or
new bridges, are not allowed to kindle fires nor sleep at public houses, are forbidden
to bring certain objects into the house, cannot allow a pig to enter a new house, and
cannot receive Chinese or strangers into their home.42
Family
In decrees 3, 12, 17, 18, and 20 married couples are forbidden to sleep together,
young men cannot be married, infants cannot be taken from their mothers and cannot
be given a name, and new couples are not allowed to walk together.43
Commerce, Farming, and Manufacture
In decrees 2, 4, 5, 9, 15, and 27 villagers are forbidden to buy or sell certain objects,
cannot fertilize or lay straw/grass on new land, cannot make weapons nor hunt, cannot
plant certain crops, cannot go fishing or hunting except for obtaining personal
provisions, cannot make any mariche thad kaddalangang or vangacang either in their
village, houses, fields, or while hunting.44
Dressing and Decoration
In decrees 6, 13, 21, and 24 villagers are forbidden to put on new garments or to use
any new things, men and young children are forbidden to wear any armlets, and
parents are not allowed to knock out their daughter’s upper teeth nor bore holes in
their ears.45
Daily Activities
In the decrees 11, 14, 19, 22, 23, and 25 young men are not allowed to run races;
cannot kill pigs (except obits (meaning unknown), cannot march into the field, and
cannot begin a journey to a place they have never been before. Young women cannot
dance on wooden funeral troughs if they have never danced before. Villagers cannot
go on piligrimage to Mattauw if they have never gone there before.46
Penalties
Eleven of the 27 prohibitions prescribe punishments (3, 4, 5, 6, 7, 10, 12, 13, 17, 20,
and 24). The most severe punishment is death (decree 3, 12, and 17). The lesser
punishments are serious sickness (decrees 6, 10 and 20). Additional penalties include
the damaging of properties or crops, sore arms, or other minor physical ailments.47
Generally speaking, these 27 decrees cover every aspect of Sirayan daily life.
Every villager had to carefully observe them lest he or she incite punishment from the
north deity. If one compares the most severe with the lesser penalties, one finds that
the penalties make no logical sense since there are no moral or even logical
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relationships between activities and penalties (except for some astrological
implications). For example, in article 3, during Karichang, no man may sleep with his
wife, bring his household goods to his bride, nor have intercourse with her. The
reason for such a severe punishment as the death penalty for this infraction is
unknown. Prohibition 12 provides another example of an illogical taboo. Parents are
not allowed to name a baby during the Karichang period. If they do, the infant will
die.
As we have seen, Sirayan society was based on religious festivals and taboos.
The purpose of these activities was to secure the protection of their property and their
persons from hostile neighbors, to secure an abundant harvest for the coming year and
to guarantee a good catch during the annual hunting season. Mutual hostility between
villages, the uncertainty of rainfall for irrigation, unexpected and destructive storms
that ruined their crops and invasive contagious diseases (such as smallpox or syphilis)
plagued these vulnerable communities. The twin goals of securing a peaceful life and
preventing catastrophe dominated their daily lives. Under such uncertain
circumstances, communication between celestial deities and the earthly world was an
important task for the villagers. Therefore, as mediators between the deities and the
villagers, the priestesses (inibs) played a significant role in Sirayan society.
The Dutch missionaries had to tackle several difficult problems. The first was the
Sirayans’ different concept of sin, as already mentioned. The second was the
significant role the Sirayan priestesses (inibs) played in the villagers’ minds and lives.
The third problem was the Sirayan religious practices, including the festival activities
and taboos that dominated their daily life. These three problems were interwoven into
one compact system that the missionaries had to unravel by innovation or by applying
political pressure if necessary. The catechisms compiled by these missionaries reveal
their concepts and methods of responding to this context.
From early seventeenth-century Chinese travel accounts, contemporary
missionaries’ reports, and VOC employees’ descriptions of Formosan aborigines, one
can conclude that there were two significant characteristics of Sirayan religion –
periods of joyful festivities and periods during which solemn taboos were practiced.
(Because of the scarcity of sources available, we know comparatively little about
Favorlang religion). During the periods of joyful festivities, the Sirayan people were
allowed to drink, dance, and have illicit sexual relations without limit, while in the
periods when solemn taboos were being observed, every activity of every Sirayan was
under the careful surveillance of the priestesses and village councilors. These two
features of religious life penetrated and dominated most aspects of Sirayan social
interaction and cultural expression. Consequently, every Sirayan had to observe the
taboos during his or her daily routine (such as eating and drinking, dressing, and
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raising children) or else endanger the whole village by provoking the deities who
would then punish them with drought, the destruction of their crops, or even worse,
exile or death at the hands of their enemies. Thus, Sirayan social norms revolved
around these two features of their religious life. In other words, the festivities allowed
the villagers to relax, while the taboos kept every Sirayan from doing something that
might endanger the whole community.

B. Missionary Activities
1. Georgius Candidius (1627-1631, 1633-1637)
When the VOC administration was established on the islet of Tayouan in 1624, four
ziekentroosteren (comforters of the sick) 48 arrived from Batavia and were
commissioned to look after the spiritual needs of their Dutch constituents. Due to
linguistic barriers and their limited authority, their ministry was concentrated solely
on the Dutch VOC employees who resided there. Three years later, the first minister,
Georgius Candidius, arrived. His arrival marked the genesis of the Formosan Church
and opened a glorious chapter of missionary work in the annals of the Netherlands
Reformed Church. Candidius served in Formosa for two terms – from 1627 to 1631
and again from 1633 to 1637. He was then transferred to Batavia and became active in
the church and school there until he died in 1647. During his Batavia period, he
served as minister, as president of the Latin school, and as librarian.49
In general, the most significant contribution Candidius made to the Formosan
church was that he shifted the ministerial task in Formosa from being primarily a
chaplain for the Dutch employees to being a missionary to the aborigines.
Furthermore, as a result of his arduous work, not only did the Formosan church take
shape but a broad foundation was laid on which his successor, Robertus Junius, could
build a thriving church. Ginsel praises Candidius’ work: “From Sinckan, this new
belief expanded steadily throughout the Formosan Island. The resolute Candidius
established a promising future for that area.”50
In fact, the initial mission work done in Formosa was difficult. It was Candidius’
missionary zeal that overcame obstacles from the company as well as from the
48
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Sirayan religion and culture, thus making Candidius worthy to be called “The
Founder of the Formosan Church.”
a. A Brief Biography
Georgius Candidius was born in Kirchardt, in the Palatinate, Germany in 1597.51
During the Thirty Years’ War (1618-48), he left Germany and moved to the Dutch
Republic. On December 19, 1621 he enrolled as a student at the theological faculty of
Leiden University.52 Two years later, in 1623, the Classis of Amsterdam examined
him on the passage in 1 John 1:7 and accepted and ordained him as a minister. During
this same year, they dispatched him to the East Indies.53 He sailed with Danckaerts,
Heurnius, and J. du Praet, three colleagues who were leaving to serve in the East
Indies as well.54
When their ship arrived in India, he decided to offer his services as a minister on
the Coromandel coast. But his request was turned down by the Governor-General,
Pieter de Carpentier. In July 1625, he became the first minister to serve on Ternate
Island.55 In 1626, with great moral courage, he accused the governor of Ternate,
Jacques le Fèbre, of having a misstress This incited the governor’s revenge, and he
made false accusations against Candidius and deported him to Batavia. After having
his name cleared by VOC officials, he was transferred to Formosa and became the
first minister to serve on the island.56
b. Candidius’ Missionary Theories
Instead of residing in the Dutch administrative center in Fort Zeelandia, Candidius
lived in Sinckan, an aboriginal village where he intended to evangelize the natives
once he was able to speak and understand their language. This arrangement reveals
his strong sense of missionary calling as a minister in a heathen context. In fact, he
was optimistic about promoting the Gospel among the aborigines. In a memorandum
to the Governor of Formosa, Pieter Nuyts, he shared brilliant insights concerning his
missionary project:
The intellect of the people of Formosa is acute and their memory is excellent. The
Formosans have neither a head ruler nor chief to whom they need to listen, and
every man is free to believe whatever he likes. The people of Formosa have neither
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written documents nor valiant and famous teachers to spread abroad the knowledge
of their faith. The native religion has been suffering great decay during the last
sixty years.57

In such favorable circumstances, Candidius wrote that if Christianity was to spread
among the aborigines, the following methods should be used:
a. The Formosans have no writings whatever to pass on their superstitions and
idolatry for future generations. We could thus teach them to read and write, and
impart to them the content of our religion concisely.
b. Formosa should not be abandoned or given up to the Japanese; for in that case
the Spaniards would certainly annex it. Also, under Japanese rule, the Christian
religion would not meet with any kind of shelter or protection.
c. A minister serving in this place must bind himself by contract to remain here
his whole life, or at least for a period of ten to twelve years.
d. All ministers should bring a wife with them.
e. Ten or twelve of our fellow countrymen should make their residence on this
island.
f. It is the duty of the magistrate to see that our people who reside here will not
become a cause of scandal and offense to this nation.58

Candidius’ suggestions can be divided into three categories: political arrangements,
personnel requirements, and practical methods. As for political arrangements, this was
Candidius’ most urgent problem in his service as a minister in Formosa.
When the Dutch VOC arrived in Formosa from the Pescadores Islands and
settled on Tayouan, they noticed that some Japanese merchants were residing in
Sinckan, the aboriginal village. Although the Japanese did not make any trouble for
the Dutch administration, their presence caused some uneasiness for the Dutch
newcomers. As a result of some trivial conflicts, their fragile relationship eventually
led to a political confrontation in 1629 that became known as the “Dika event.”59
Another political difficulty was the presence of the archenemy of the Dutch – the
Spanish. Spain not only colonized the Philippines but also established a colony in
Kelung in northern Formosa. It seemed to Candidius that this Spanish presence was a
threat that was too close for comfort. As a minister with limited authority, Candidius
could not prevent what he deemed a direct threat to the existence of the Reformed
faith. Therefore, he strongly urged the VOC to never give Formosa up to the Japanese
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because this would precipitate a Spanish takeover that would have a destructive effect
on Reformed mission work.
At the same time, in the early days of VOC rule, the relationship between the
Dutch administration and the native people was tenuous. This political problem
presented Candidius with the most significant challenge to his missionary activities.
Sometimes, the political confrontation between the Dutch and the aborigines ruined
his work. Ironically, in some situations, he also asked the Dutch government for
political assistance for the promotion and consolidation of his missionary work.
Learning how to navigate these political pitfalls was the first thing Candidius had to
tackle during his time in Formosa.
The second category Candidius focused on was the category of personnel
requirements. Here Candidius suggested three things. Ten to twelve missionaries
should commit themselves to serve in the islands for at least ten to twelve years,
preferably for life. Missionaries should marry and bring their wives with them. The
magistrate should prevent Dutch colonists from causing scandal. These were ideal
suggestions but were nearly impossible to fulfill. During the 40 years of Dutch rule,
the Formosan church always suffered from a shortage of clergy, and even when new
missionaries did arrive, most of them served less than five years. Because of this, the
Formosan church tried to persuade the VOC board to allow native young people to
study theology in the Dutch Republic. Finally, in 1659, a seminary was established in
Soulang, but by then it was too late. Two years later, the VOC would lose its
sovereignty over Formosa to the Chinese invader Koxinga.
The third category Candidius focused on was the promotion of the Christian faith
through education. Candidius suggested training the natives to read and write as a way
of introducing them to the Gospel. Since the natives had no way of recording their
beliefs and passing on “their superstition and idolatry to future generations,” 60
teaching them to read and write while at the same time imparting concise knowledge
of the Christian faith would lead to the Christian faith being transmitted to those
future generations. This became the most popular and practical evangelistic method
used by most clergy in the East Indies, and it was particularly useful in the Formosan
context. The reading and writing skills the Sirayan aborigines learned from the Dutch
missionaries would not only help them maintain their knowledge of the Christian faith
but would also elevate them to the degree they would be able to negotiate with the
Chinese on the same footing when negotiating land lease issues even long after the
Dutch left Formosa.
c. Candidius’ Missionary Activities
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The first Dutch missionary to the East Indies, Sebastiaan Danckaert, influenced
Candidius’ approach to his Formosan mission in two ways. First, it helped him gain a
comprehensive understanding of the native inhabitants in the shortest time.
Danckaerts’ account describing the inhabitants of Amboina inspired Candidius to
write down his own account of the inhabitants of Formosa just one year after his
arrival. Second, Danckaerts’ decision to reside among the native Amboinas instead of
in the well-protected Dutch fort influenced Candidius to do the same in Formosa. As
the preface in Danckaerts’ book states:
During his time in the Indies, he not only proclaimed (without pride) the Word of God
to our fellow compatriots. But also (as the principal scope and view of his endeavor), in
order to help to save the poor, blind men and idolatrous Indians from their misery, who
were slaves of the Devil and were lying under the heavy wrath of the Lord, and to win
them to the Lord Christ, he diligently learned the language of those Indians, which he
masters so well, that he has been preaching in this language for quite a long period.61

Once he had mastered the local language, Candidius followed Danckaerts’
example by moving to Sinckan and living among its inhabitants. There he preached
the Gospel and asked the Sinckan villagers to abandon their religion. The first
reaction of the villagers was that they dared not abandon their traditional religion.
They told Candidius:
Our customs have been handed down from generation to generation and cannot be done
away with; our priestesses, who are in daily converse with the spiritual world, know
what is right and teach us accordingly. Were we to disregard those priestesses, our gods
would become angry and would send no rain, but rather our foes upon us, who would
chase us from our country and destroy us.62

The reactions of the villagers were not difficult to comprehend, and their
considerations were practical. First, the priestesses had authority because they
conversed with the spiritual beings; second, their religion had been handed down for
generations. If they did away with it, their gods would punish the villagers either by
stopping the rainfall or by letting their enemies destroy them. The security of the
village was their major concern. According to a report of the first governor, Martinus
Sonck, the populations of the villages around the Zeelandia area were as follows:
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Mattauw, 2000; Soulang, 1000; Baccaluang, 1000; and Sinckan, 400.63 Sinckan had
the lowest population due to the constant war between the villages. According to
Sinckandian beliefs, the village’s security depended mostly on the protection of their
deities. For this reason, they thought it was not right to abandon their traditional
religion too hastily. In addition to their religious convictions, the villagers had also
learned how to deal with their security problems in a practical way. When the Dutch
people arrived and established their base on Tayouan, the Sinckan villagers welcomed
the newcomers because they thought that the friendship they established with these
powerful foreigners would bring some security to their village. Three years later,
when Candidius moved into Sinckan, the villagers warmly welcomed him because
they thought he would help to secure a more solid bond with the Dutch.
Candidius was well aware of the Sinckandians’ anxiety about their security. For
this reason, he asked Pieter Nuyts, the Governor of Formosa, to occasionally visit
Sinckan to show good will on the part of the VOC. At the same time, he hoped Nuyts
might recognize the significance of Candidius’ missionary work for the political aims
of the VOC and that he could therefore involve Nuyts in convincing the Sinckandians
to cooperate in that work.64 In fact, the Governor promised military protection to the
aborigines if they accepted Candidius’ religion. At the same time, he invited the elders
of the village to a banquet and gave 30 congangs to them on Candidius’ behalf.
Candidius wrote the following in a letter to the Governor-General, Jan Pieterszoon
Coen:
On his arrival at this place he addressed the inhabitants, most warmly
recommending my person and my mission to them, saying that they should receive
the doctrine I proclaimed and act accordingly therewith.65

After hearing the governor’s admonition, the Sinckandians visited Candidius’
residence for instruction day and night. It seemed as though Candidius’ missionary
activities were off to a very promising start; but the real situation was not as
promising as it seemed. On the contrary, the inhabitants’ enthusiastic attention to
Candidius’ teaching was actually due to political considerations, and Candidius was
well aware of the Sinckandians’ ulterior motives. They needed a Dutch person to
reside among them because they were under heavy military pressure from their
traditional enemies, the Mattauw villagers. Not long before, the Dutch governor had
sent troops to Sinckan to rescue them. Thus, the Dutch regime had become Sinckan’s
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protector, and Candidius hoped to use this fact to propagate the Christian faith:
If therefore we would offer to become their patron and protector on condition that
they obey us and adopt our manners and customs, but that, otherwise, we could not
renew our treaty with them because of our religious beliefs, then I confidently
believe they would listen to us and obey our commandments.66

Such an advantageous position could also turn out to be disadvantageous,
however, since, in that same letter, Candidius attributes the miserable outcome of his
missionary work up to that point to a conflict between the governor and the
Sinckandians.67
d. The Dika Event
On New Year’s Day, 1629, the governor arrived at the village with a party of soldiers
to arrest a Sinckan man named Dika, the chief of a band that had inflicted much harm
about a year earlier.68 The governor declared to the Sinckandians that if Dika were
not delivered to him within six days, there would no longer be peace but war between
the Dutch and the Sinckandians.69 Six days later, he brought more soldiers to the
village with the intention of burning it down if Dika was not handed over. When the
governor and his party arrived, he found that most of the inhabitants had fled. The
entire village was quite empty. Seeing this, the governor changed his mind and
declared to the remaining villagers that he would punish them according to their
custom, i.e., they had to hand over thirty pigs and every family had to give ten
bundles of rice. They also had to build a house for the Dutch, and the dwellings of
those eleven villagers that belonged to Dika’s band must be destroyed.70 Candidius
had been on Christmas vacation during this incident. When he returned, he found that
everything had changed. Many villagers who had fled never returned, and the
remaining villagers were suspicious of him and his work.
Realizing the setback to his mission work caused by this incident, the
disappointed Candidius wrote a letter to Governor-General Coen to report what had
happened.71 In addition to this political turmoil, there were several other factors that
contributed to the deterioration of his mission work. Candidius also explains this in
the same letter:
66

Ibid., 98.
Ibid., 98.
68
Ibid., 98.
69
Ibid., 98.
70
Ibid., 98.
71
Letter from Georgius Candidius to Governor-General Coen, February 1, 1629. See Campbell,
Formosa under the Dutch, 97-100.
71
67

First, since the arrival of the Japanese with those Sinckandians who went with
them to Japan a year ago, i.e., since last April, the hearts of the Sinckandians have
changed and have become embittered against us.
Second, the priestesses are another serious cause of our being so restrained in our
work. These priestesses, called Inibs by the people, are old crones who teach the
very contrary of what I teach.
Third, this tribe has no central authority or chief representing all the people to
whom I can speak. Everyone does as he likes…. if those who are inclined to listen
to me meet another who is not, the latter breaks down and destroys more in one
hour than I can build in ten.72

Nuyts had his own complaints against Candidius. He also wrote a letter to Coen
and spelled them out:
As far as we are concerned, we believe that he wastes time and earns money
without doing his duty. As a matter of fact, we hear that he only preaches three
times in a year. He could instead perform his duty here in the Fort, where a wild
and rough bunch of people are more in need of evangelization, and who are
already accustomed to the Christian faith, than the Sinckandians.73

From Candidius’ point of view, Nuyts had interrupted his promising missionary work
through his mismanagement of native affairs, which had caused a disturbance among
the Sinckandians. The governor, however, complained that the minister was drawing a
salary but was not doing anything to earn it. This conflict did not escalate further,
because in that same year Pieter Nuyts was replaced by Hans Putmans. The clash
between Candidius and Nuyts poses a significant question concerning the relationship
between missionary work and political policy or, in broader terms, the built-in tension
between church and state. This controversy was not the last one: twenty years later a
more serious conflict between the missionaries and the governor again erupted in
Formosa with significant consequences.
Once the fallout from the 1629 disturbance had settled, Candidius’ missionary
work quickly progressed without major obstacles. At that time, Candidius wrote a
letter to Putmans (with a copy to the Batavia Headquarters) suggesting that the new
governor of Formosa bring the Sinckandians under Dutch law.74 Even though the
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VOC administration declined to accept his suggestion, Candidius’ efforts did further
the relationship between the Sinckandians and the Dutch.
In sum, two difficulties hindered Candidius’ missionary activities in Sinckan:
political turmoil and the Sirayan religion and traditions. The political turmoil turned
out to be a temporary difficulty since the Sinckandians embraced the Dutch as allies
in 1631 and were willing to accept the Christian faith. They even went so far as to
alter their social structure by accepting a Dutch appointee as their ruler in 1636,
during the first landdag ceremony. Even so, the struggle between the Christian faith
and the native religion proved to be a lasting challenge, not only for Candidius but for
all succeeding missionaries in Formosa. In fact, this problem would be left to the
second missionary, Robertus Junius, to tackle.
2. Robertus Junius (1629-1643)
a. A Brief Biography
Robertus Junius (or de Jonghe) was born in Rotterdam in 1606. When he was 19, he
enrolled as a student75 under the supervision of Professor Walaeus in the Seminarium
Indicum. After graduating from the seminary, he was ordained as a minister by the
Classis of Rotterdam and departed for the East Indies. He arrived in Batavia on
February 22, 1629, and departed that same year for Formosa,76 thus becoming the
second Dutch missionary to serve on the island. At the beginning of his service, he
lived in Fort Zeelandia and then, after a brief time of learning the Sirayan language,
moved to Sinckan and became the minister of the local congregation.
Blussé argues that the Formosan missionaries were protagonists for VOC
territorial expansion in Formosa since the facts, to a certain degree, show that mission
expansion in Formosa was indeed linked with military expansion.77 From my point of
view, this assumption is correct insofar as it concerns the VOC expansion before 1636.
Afterwards, however, the territorial expansion resulted from the search for resources
(see chapter I.B.2.c). The most significant expansion of missionary work took place in
1636 after a punitive expedition against Mattauw and the lower Tamsui territory in
southern Formosa. Before and during the expedition, Junius was active in
coordinating the military, ecclesiastical, and administrative aspects of the campaign.
He also acted as Governor Putmans’ envoy to arrange a transfer of sovereignty with
the hostile village elders.78
After this expedition, the Formosan church expanded so rapidly, both in terms of
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the number of churches and the number of members, that mission work became more
than the limited number of clergymen could handle. Because of this, Junius took two
important steps to solidify the growth of the Christian church in Formosa. First, he
implored the VOC administration to exempt ministers from the judicial duties
assigned to them. Second, he also requested the administration to allow native youths
to study theology in the Dutch Republic.79 The reason for the first request was that
“there are so few persons here who possess the necessary qualification, so few who
have a thorough knowledge of the language, and who also lead a sober and virtuous
life.”80 He made the second request several times from 1636 until 1643, the year he
left Formosa. Unfortunately, the administration turned down both requests.
During his fourteen years of service in Formosa, Junius baptized 5400
Formosans (not including children) and performed Christian marriage ceremonies for
1000 couples.81 He opened schools in the villages for up to 600 native children and
trained fifty teachers for those schools. He also compiled new catechisms for use in
the churches and schools in Formosa instead of the official catechism of the
Netherlands Reformed Church, namely, the Heidelberg Catechism. In 1650, an article
(translated from Latin) appeared in London that acclaimed the successful missionary
activity in Formosa by the pioneering minister Robertus Junius.82
Junius’ achievements in Formosa during the fourteen years of his service indicate
that a comprehensive scheme or vision for mission work lay behind his activities. The
focal point of his missionary activities was not merely to baptize a great number of
converts but to establish a church that was equipped with a solid Christian faith and
was also self-sustaining, independent, and on an equal footing with the churches in
the Dutch Republic. In other words, Junius attempted to plant a church in Formosa
that could communicate as an equal with its European mother church. For this
purpose, he established schools, compiled contextualized catechisms, arranged
programs for training native schoolteachers, implored the VOC administration to send
native youths to study theology in the Netherlands, and established a native Soulang
Consistory. All these activities were intended to achieve his overall mission vision.
b. Junius’ Missionary Activities
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In 1632, Governor Putmans wrote a letter to the Amsterdam Chamber of VOC
reporting on the progress of the church in Sinckan Village in which he states: “The
propagation of the Christian Faith in Sinckan goes well and in a desirable manner.
The council of this village has agreed with the Reverend Junius that village people
who are not yet converted will no longer be tolerated among them.”83
The next year, the entire population of Sinckan village decided to cast off their
traditional religion and embrace the Christian faith as their religion.84 It is therefore
obvious that in a comparable period of time, Junius made much greater progress than
Candidius had made during the latter’s ministry there. The reason for such good
progress might be attributed to the favorable political atmosphere at the time.85 In
reality, Junius’ flexibility in administrative matters, his missionary zeal, and his
mission vision were the primary attributes that enabled him to overcome the vexing
VOC administrative obstacles and hostile aboriginal traditions.
Generally speaking, Junius’ 14 years of missionary career can be divided into
roughly two periods, with the dividing point as 1635-1636, when the punitive
expedition against the Mattauw village and lower Tamsui district occurred. Before the
expedition, Junius’ chief missionary field was Sinckan and surrounding villages,
while his work afterwards extended from Sinckan to central and southern Formosa.
Despite the very different circumstances and attitudes of the people, Junius’
missionary method is always the same, that is, struggle against native religion and
culture and at the same time establish a church whenever or wherever he could.
Candidius and Junius were confronted with similar difficulties, because both of
them served in the Sirayan cultural context, including the traditional religion and the
customs derived from that religion. The Sirayan traditional religion consisted of
beliefs and religious practices, dominant priestesses, and their religious taboos that
villagers zealously followed. The customs derived from their religion were various;
the most notorious custom was mandatory abortion, a peculiar practice not found
elsewhere in the East Indies. In such an environment, Candidius and Junius attempted
to persuade the inhabitants to accept the Christian faith and to do away with their
traditional religion and customs. It was an uphill battle and challenge to both
ministers.
c. The Problem of Mandatory Abortion
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Mandatory abortion was a notorious custom of the Sirayan religion. Candidius
describes it as follows:
Because their law, manners, or customs are such that they are not allowed to produce
any children before they are 35, 36, or 37 years of age, when they are pregnant they kill
the fetus in their body. This is done as follows: they call one of their priestesses who
upon arrival, makes them lie down on the bed or someplace else. They then push and
press until the fetus is released, which causes more pain than giving birth to a living
baby. They do not do this out of lack of natural feelings of love for their children, but
because this is what is taught by their priestesses. And were they to bring their children
into the world, they would have to bear the imputation of this being a great sin and
therefore a disgrace. That is why many fetuses are destroyed in this way. For several
women confessed to me that they had aborted 15 or 16 fetuses and that they were now
pregnant with the 17th, which they were going to deliver. Only when they have reached
the age of about 37 or 38 years do they let the children see the light of day without
killing them in their mother’s womb.86

Candidius’ description highlights three aspects of this problem: the mortal crime of
killing a fetus, which goes against the Ten Commandments, the natives’ peculiar
marriage customs and taboos as a social norm, and the heathen religion. These were
the things the ministers had to tackle if the Gospel was going to spread beyond the
Dutch community. Candidius mentions this Sirayan custom but never found a way to
solve this problem. He states:
And should I ever be able to bring them so far by reason that they abandoned such
superstitions and idolatries, still I would not be able to persuade them or bring them to
the point that they would not kill the babies. Because that is as common among them as
the baptizing of babies is with us; that is to say, by people who are not older than thirty,
thirty-three or thirty-five years old. They garner fame when they have killed many
fetuses, as several women confessed to me, one already having killed eight, the other
twelve, another fifteen. Yea, their female teachers even instruct them that it would be a
sin and a shame not to kill their babies, which is the reason why they themselves are
called upon and fetched to perform the killings.87

When Junius arrived in Formosa, he inherited this grave challenge. He observed that
the core issue of the practice of mandatory abortion88 was deeply rooted in the native
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religion and concluded that it was better to concentrate on using multiple tactics to
dismantle the aboriginal religion that, if successful, would solve the problem
substantially. For this purpose, Junius employed three different, but interconnected
ways to deal with the aborigines, either through persuasion or by coercion. Of these
three, like Candidius, he believed the most effective method to solve the abortion
problem was to target the problem of the native priestesses or inibs. He recalled
Candidius’ words about the Sirayan priestesses’ hindrance of his missionary activities:
The other and principal impediments are their female teachers, some old women whom
they call Inibs, who teach everything which is in contradiction to what I teach and who in
no way whatsoever will allow even the smallest tittle of their superstitions, idolatry, and
irregularities to be derogated and belittled.89

David Wright does not mention this custom in his comprehensive account,
perhaps because this practice was carried out secretly in private between a pregnant
woman and the priestess. Wright, as a VOC employee and administrative officer,
would obviously find it difficult to get any information about a custom of this kind.
With the minister, it was quite a different matter. As Candidius describes it in his
account:
When she is with child, the fruit of her womb is destroyed. This is brought about
in the following ways: They call one of their priestess, and, on her arrival, the
woman lies down on a couch or on the floor and is then pushed, pinched, and
roughly handled till abortion follows, which occasions more pain than if the child
had been brought living into the world. It is not for lack of maternal love among
these women that this system is followed, but because their priestess teaches
them so to act.90

Mandatory abortion involved three elements: Sirayan custom, the priestess, and
the pregnant woman.
d. The Prevention of Native Priestesses or Inibs from Meddling in Village Affairs
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Junius’ first tactic was to stop aboriginal priestesses from meddling in village matters
and especially to stop them from visiting the villagers. His first victory in this struggle
occurred in 1632. In that year, the General Missive reported the progress of
Christianity in the Sinckan village as follows:
The Christian Faith in Sincan waxes by the day, so that the Tackakusach or council of
the village has agreed with the Reverend Junius no longer to admit any more heathens to
it. And besides, their priestesses and old women, who perform their idolatrous
superstitions, have promised to refrain from the performance of this service. Because of
these two points everything will be better than it has ever been before. May the Almighty
grant His blessing.91

This report reflected two significant developments for missionary work in Sinckan:
the village council would no longer authorize priestesses to be oversee the villagers’
observation of the taboos, and the priestesses would be asked to refrain from performing religious ceremonies. The village council was completely replaced by the
landdag on February 21, 1636.92 Since the minister’s influence on village matters
was increasing, the council’s function as the supervisor of the native religious
practices ceased. Despite their promise to refrain from performing religious
ceremonies, the priestesses continued to practice religious rites and give consultations
in secret. By 1640, the situation had changed. In a letter dated October 23, 1640, to
Antonius van Diemen, the Governor-General of the East Indies, Junius mentions the
declining influence of priestesses in the village.
The priestesses, who were so great an obstacle to our work, have now lost all power, and
are treated with contempt for the many falsehoods they formerly promulgated. They are
not allowed to enter any house except their own, and are thus prevented from practicing
their former idolatry.93

Although the problem of the native priestesses was solved in Sinckan, in other
Sirayan villages the priestesses retained their influence. To solve this problem
definitively, Paulus Traudenius, the Governor of Formosa, decided to banish almost
all Sirayan priestesses from various villages to Tirosan,94 a frontier village near the
hostile Favorlanger territory. Junius wrote the following letter to the governor about
91
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this arrangement:
Yesterday, according to Your Honour’s orders, the priestesses, being seventy in number,
left from Mattouw for Tirosen. Today, another 56 will depart from Soulang, and
tomorrow and the day after tomorrow those of Bacaluan, Sincan and Tavakang will
follow. A measure that undoubtedly will have the desired effect on the missionary
work.95

In Junius’ mind, banishing the priestesses from their own villages to Tirosan was the
most severe tactic he could tolerate. In fact, the VOC administration’s intention was to
transport the priestesses from Formosa to Batavia, but Junius objected to this
suggestion. Therefore, Antonius van Diemen wrote a letter to Maximiliaen Lemaire,
President of the Formosa Council, expressing his displeasure.
Junius’ other objection, concerning the sending away to Batavia of the pagan priestesses
was also seen to be quite absurd. The Governor-General was of the opinion that Junius
flattered these old crones far too much.96

Despite the fact that the native priestesses were a major obstacle to the spread of the
Gospel in Formosa, Junius was not convinced that banishing those old women from
their native land to a completely foreign territory in Batavia was morally right.
Obviously, such an objection was not based on policy but on Junius’ humane concern
for those already alienated women. This same kind of concern is reflected in Van
Diemen’s letter when he complains that Junius also objected to the policy of
collecting a tax from native Formosans.97
During Junius’ service, the policy towards native priestesses did not get
harsher. It was impossible for him to establish a solid Christian community by simply
relying on the banishment of native religious leaders or forbidding traditional
religious practices. On the contrary, he had to work very hard to teach the inhabitants
about the Christian faith through holding worship services and setting up educational
opportunities. Junius’ major contributions to the establishment of the Christian church
in Formosa were through his activities: sermons, schools for the youth, teacher
training, and the publication of several catechisms.
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e. Teaching the Congregation
Junius’ sermons, catechisms, and prayers were preserved in the archives of the Classis
of Amsterdam, and most of them were included in Grothe’s book.98 The content of
his sermons and two of his three catechisms are contextualized. Therefore, it is easy to
discern what the native’s religious concepts were and how Junius responded to such
concepts from a Christian perspective. For example, his sermon on Psalm 1:15 states:
[God] wishes the people to serve Him. He therefore desires and commands them
to humble themselves before Him. Does He therefore desire that sacrifices should
be brought unto Him? Does He say: When you set snares in the field and catch
deer, give Me the tongue, the liver, or the kidneys of the deer? Does He say: Serve
me with Binang, siry, beverage, cooked rice, or the flesh of swine?99

This admonition refers to the Sirayan religious ceremony that required them to
offer sacrifices of various foods as well as parts of their game. Sacrificial worship had
been part of the Sirayan religious tradition for generations. When the Sirayans
converted to Christianity, they still retained their rational concept of sacrifice as a
means of worship, a concept that contradicted Christian belief. Therefore, Junius
explains to the newly converted Christians what true worship of God entails.
In his sermons, Junius admonishes the aborigines not to use sacrifices while
worshipping God but to worship him sincerely with their minds. According to
aboriginal custom, sacrificial offerings were a necessary part of worship. When the
aborigines hunted deer, they had to offer the tongue, liver, or kidney to their gods. In
public worship they had to offer betel nuts, siry, cooked rice, and pork.100
During the Old Testament period, God required sacrificial offerings. The book of
Leviticus states that Israel was to use specific animals for sacrifice. Throughout the
Roman Empire, many sacrifices were offered to both Greek and Roman deities; thus
sacrifice became a symbol of paganism. In the New Testament period, however, Jesus
Christ’s sacrifice of Himself made a final and conclusive atonement for sin, and
therefore, additional sacrificial offerings are no longer needed.
Junius told the aboriginal people: “Thus God has done in times past, and He does
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so still. If we call properly upon him, will he forget to listen to us? …God said, Call
upon Me, sometimes aloud, sometimes in thought …. By doing so, you will be like
unto Moses, the friend of God, who called upon God before all the people.”101
When the Dutch Reformed missionaries arrived among the aborigines, the
priestesses represented the largest obstacle. These inibs warned the aborigines not to
accept Christianity and ordered the pregnant women to commit mandatory abortions.
All their activities, religious or moral, were opposed to Christianity. Junius reported
the bad influences of these priestesses:
Many old persons in Sinckan, especially among the former priestesses, ventured to
prophesy to the people at the time of their conversion that, if they neglected their
idols and began to serve the God of the Dutchmen, their fields would no longer
yield them their crop of rice.102

The catechism Junius compiled reflects another Sirayan tradition that
contradicted the Christian faith even more gravely. To highlight the serious offense of
this tradition, Junius altered the content of the Ten Commandments to warn the
Sirayans of the seriousness of the unchristian activities that prevailed in their villages,
including mandatory abortion and unchaste and adulterous behavior:
The sixth commandment: Do not kill any other man, and do not commit abortion.
The seventh commandment: Do not commit adultery, and do not visit women in
secret.103

The grave sins of mandatory abortion and adultery can be traced to the Sirayan family
structure. According to Candidius’ account, the Sirayan men lived with other men and
Sirayan women lived with other women, not as married couples. This arrangement
created many temptations for adultery. Therefore, Junius introduced the Christian
marriage ceremony into the Sirayan villages and asked all couples to marry and live in
a Christian manner. This had several effects.
First, by living in family units, the unchristian indigenous social structure that
made a Western-style family structure (which has its origin in the Bible) impossible,
was broken. Second, by living together as husbands and wives according to the
teaching of Scripture, the temptation to commit adultery was greatly reduced. Third,
when couples lived together, a wife’s pregnancy would be noticed by the minister
who could then prevent mandatory abortions. In addition, the banishment of the
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priestesses to the remote northern Tirosang village made it impossible for them to
carry out mandatory abortions.
f. The Establishment of Educational Institutions
Schools for Young People
Junius was not the first missionary who realized the importance of teaching Christian
doctrine as a means of establishing a solid Christian church in Formosa. Candidius
already mentioned this as being important in his missionary theory. He acknowledged
that it was very difficult to convert aboriginal adults who were committed to
traditional beliefs and transform them into real Christians. Therefore, it was
paramount to teach native young people about the Christian faith before heathen
beliefs could take root in their minds. It was Junius, however, who first turned this
theory into a practical reality by establishing schools for Formosan young people. In
addition, after several years of service, Junius realized that the best way to provide
sufficient schoolteachers for the growing schools was to establish a teacher training
school. Therefore, he established such a school in Soulang where he served and
recruited fifty students for that purpose.
Junius opened the first school for youth on May 26, 1636, with an enrollment of
70 boys and 60 girls. The curriculum included morning and evening prayers, the Ten
Commandments, the Lord’s Prayer, prayers before and after meals, and several
psalms. The newly arrived Governor of Formosa, Jan van der Burg, inspected the
school at Sinckan and made this report:
It is pleasant to see how fair a beginning has been made in the school which is there
established. Mr. Junius daily instructs about seventy boys of ten to thirteen years and
older, in the Christian religion. He does this in the Sinkan language, writing the words in
Latin characters …. [A]bout sixty girls are also daily instructed in prayer and other
subjects.104

Once a school had been established in Sinckan, more schools were begun in the
areas under Dutch sovereignty: in Akau, Bakloan, Dolatok, Dorko, Favorlang, Kattia,
Kelung, Mattauw, Pangsoia, Sinckan, Soulang, Tapoulang, Tavakan, Tevorang, and
Tirosen. 105 Of these villages, some were located in southwestern Formosa and
belonged to the Sirayan tribe, including Bakloan, Mattauw, Sinckan, Soulang,
Tavakan, Tevorang, Dorko, and Tirosen. One, Flavorlang, was located in central
104
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Formosa and belonged to the Favorlang tribe. Some were located in southern Formosa
and spoke Pansoia and other southern languages, including Akau, Dolatok, Kattia,
Pangsoia, and Tapoulang. The last village, Kelung, was located in northern Formosa,
and belonged to the Bassay tribe which spoke Bassayan.106 Schools in the Sirayan
and Pansoia language districts were established after the 1635-1636 expedition. The
Favorlang school was established in 1640, and the Kelung school in 1655 (where
Marcus Masius, its first minister, taught). In short, during Junius’ service in Formosa,
he established schools throughout the Sirayan and Pansoia districts.
These schools continued to exist until the Dutch were expelled from Formosa.
The aboriginal students were taught to write and read Dutch and the romanized
characters of their own language. As we have seen, these writing skills would later
help the aborigines when they had to deal with the Chinese on land rights because
they would be able to ascertain if their rights were being violated. They would use
these writing skills for 150 years after the Dutch left Formosa in 1662.
Teacher Training Courses
From 1636 until the end of Dutch rule, only nine Dutch schoolteachers served in
Formosa.107 Among them was Joost Gillesz, who was a catechist and worked as
teacher in Sinckan in 1643.108 In terms of school management, the lack of teachers
presented Junius with an ongoing difficulty. To solve this problem, Junius decided to
establish a training school for native teachers in Soulang. In fact, the idea of training
native teachers did not originate with him; Governor-General Brouwer first suggested
training native teachers in a letter to the Formosan Church Council as early as 1634.
He wrote:
We are firmly convinced, that it would be necessary and useful to try to teach and bring
some of the most outstanding children of the principal people in Sincan, Soulang, and
other settlements, so far that they could be used in the first place as schoolteachers and
later on as teachers of the Gospel for their compatriots. For a mere six, eight or ten
guilder monthly stipend, we could increase their loyalty and the loyalty of their parents
as well as that of their compatriots.109

In this letter, not only did Brouwer suggest selecting outstanding native children
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to serve as teachers but even went a step further to suggest that they could go on to
serve as ministers. His was a pioneering voice for that time. It would not be until 1659
that a native seminary would be established in Soulang as a response to the vision of
the former Governor-General. Despite the fact that Junius had a similar vision for the
training of native ministers, his approach was very different from Brouwer’s. On the
value of training of native schoolmasters, Junius agreed that native schoolmasters
would be better than European ones. As he wrote to the Governor-General in 1641:
Moreover, the pupils prefer being taught by their compatriots above our own catechists,
who can sometimes be rather impatient when the people do not immediately
comprehend what is told to them.110

Junius put his plan into practice sometime later, but the exact date of the
establishment of the first such school is unknown. The only information we have on
the matter came from Hans Olhoff, the translator of Junius’ Groote Vraachstukken
(Larger Catechism). Olhoff mentions that the catechism was used by Junius as a
textbook during his last year of service, that is, in 1643.111 Therefore, one may infer
that the training school was probably established earlier than 1643. The curriculum
and period of training have been lost because Junius did not record how the training
school was established or managed. He did record, however, that he selected fifty
students from surrounding villages and used the Groote Vraachstukken as the teaching
material.
All fifty students came from Sirayan villages. In a 1644 resolution of the
Tayouan council, it was decided that the villages of Sinckan, Soulang, Bacaluan,
Mattauw, Tavocan, Tevorang, Dorko and Tirosen
every year, at the time they pay their tribute, also have to provide as much rice as needed
by the native schoolteachers of each village as food or sustenance for a whole year. This
will commence at the coming new year.112

Since these villages were all located in the Sirayan language district, one may
conclude that the students were selected solely from among the Sirayan young people
and that after graduation, they worked only in Sirayan villages.
There is no information on whether the training school continued to recruit new
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students after Junius left Formosa or not. The significant contribution of native
schoolteachers was acknowledged by later missionaries and by VOC administrators.
In 1657, for example, Governor-General Maetsuijcker wrote to Formosan Governor
Coyett about the principle of establishing Christian churches in Formosa:
The foundations of the Christian religion should be built in villages that have one
language in common in such a way they can produce teachers from among their own
people who will be able to teach others in the future.113

Educational institutions were an important step in the establishment of a solid
Christian church in Formosa. This endeavor required two essential components: the
establishment of schools equipped with a fundamental curriculum of the Christian
faith, and a sufficient supply of Christian schoolteachers. Ever since he established the
first school in the Sinckan village around 1643, Junius attempted to fulfill these
requirements. For that purpose, he collected contextual material from the native
religion, integrated them into the catechisms he compiled, and used them as
educational material for converts as well as for the students. At the same time, he
selected fifty brilliant students from surrounding villages to be trained as teachers.
Junius’ educational achievements were only a significant component of a broader
scheme that he designed for the development of an independent and indigenous
Formosan church. We will now turn to an examination of this overall blueprint.
g. The Establishment of an Indigenous Church in Formosa: Sending Young
Sirayans to Study in the Netherlands
On September 28, 1634, Hans Putmans followed the suggestion of Candidius and
Junius to send young aboriginal men to the Netherlands to study theology:
The clergymen also think that this work of instruction would be greatly advanced if
several of the more intelligent native youths were selected for this purpose. These
selectees would always have to remain under the strict supervision of the person
who took them to Holland, and this person would also have to see that they
diligently and continually attended to their studies ….114

This was an important step in the establishment of an autonomous church in Formosa.
The Establishment of the Aboriginal Soulang Consistory
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Robertus Junius tried two methods of Christianization in Formosa. The first was to
persuade the natives to accept the Christian faith, and the second was to establish an
autonomous Soulang Consistory. Through his sermons and catechisms, he succeeded
in persuading the Sirayan people to abandon their previous religious practices and to
accept Christianity. He then helped the Sirayans to organize their own consistory and
to eventually become an independent aboriginal church.115
In a letter dated October 7, 1643, Junius described the need for establishing such
a consistory to teach the aborigines to manage their own church affairs. He strongly
believed the aborigines could learn to manage church matters and finances and that
they, like the Dutch consistories, needed to have an independent identity and to share
in the power of Dutch society in Formosa.116
The Continuing Development of the Formosan Church
After Junius left Formosa in 1643, the Formosan church entered a new phase. At that
time, the Formosan mission already was renowned for its fast growth and great
number of converts. Consequently, Junius became a famous minister not only in Delft,
where he served as minister after he returned to the Netherlands, but also in England.
It is hard to say if this was a blessing because, three years later, a controversy between
Junius and his missionary successors erupted. They charged that the sterling
reputation of Junius’ early mission success in Formosa was nothing more than vanity.
Generally speaking, during the period after Junius’ departure, the most
significant geographical expansion of the Formosan mission was the successful
planting of the church in Favorlang in central Formosa during the early 1640s and in
Kelung and Tamsui in northern Formosa in 1655. None of these church plantings
were the result of the work and zeal of the later missionaries. On the contrary, these
developments were made possible only by the VOC’s territorial expansion. The
ministers of that period did not focus on evangelism but on translating and modifying
the essential teachings of the Netherlands Reformed Church for use in Formosa
because they believed this was the only way to strengthen the faith of the Sirayan
Christians and their church. These ministers left several significant works, including
several volumes of Scripture, a modified Heidelberg Catechism and several
catechisms in the Favorlang language.
Despite their diligent translation work, they made no effort to make new converts.
In other words, the later missionaries lacked evangelistic zeal. The most obvious
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evidence for this observation is that from 1644 until 1662, when the Dutch left
Formosa, these ministers did not baptize a single native! One might attribute this
startling fact to the ministers’ high mortality rate and short span of service.117 Upon
closer investigation, however, it is apparent that some ministers were able to serve
more than five years in Formosa, and that one, Antonius Hambroek, even served there
for 13 years.118 A high mortality rate and short time spans were not the main reasons
why no natives were baptized. The most likely factor stems from the controversy that
raged between Junius and the later ministers in the late 1640s.
Except for Jacobus Vertrecht, a graduate of the Seminarium Indicum, the later
ministers’ writings reflect a shift in attitude. The Synod of Dordrecht had decided that
only the Heidelberg Catechism and the Belgic Confession were to be sanctioned as
the official Reformed standards of faith. After Junius’ departure, several of these
ministers established churches as semi-autonomous entities, including the training of
native schoolteachers and the establishment of an indigenous consistory in Soulang
village, based on a missiological approach with less emphasis on contextualization.
What could be called the second period of mission work in Formosa was marred
by two significant controversies. One was a dispute between Junius and the later
missionaries in the late 1640s, while the other was a dispute between the ministers
and Nicolaes Verburg, the Governor of Formosa, in the early 1650s. The first dispute
revealed the different concepts of mission theology held by the two parties. The
second clearly showed the weak position of the ministers in political and
administrative matters (for example, in the case of levying a tax for deer hunting
licenses) even though their involvement was actually prescribed by a former governor
of Formosa.
The important ministers during this second period of Dutch mission work in
Formosa were Simon van Breen, Daniel Gravius, Jacobus Vertrecht, and Antonius
Hambroek. In the following section, we will examine their lives and work, and
especially their significant positions in Formosan mission history.
3. The Further Development of the Formosan Church
a. Simon van Breen, Daniel Gravius, and the Later Missionaries
Simon van Breen (or Brenius), the son of Aegidius Breen, was born in Beverwijk in
1611. He served as a licentiate or ordinand at Koog on Texel. On July 2, 1637, he was
ordained as a minister and commissioned for mission work in the East Indies. He
departed from the Republic the following year. On July 13, 1643, the Governor and
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Council of the East Indies decided to dispatch him to Formosa. He filled the vacuum
left by Robertus Junius and was put in charge of churches in several villages in the
Sirayan district, including Sinckan, Bacaloan, and Tavacan. One year later, he was
transferred to the Favorlang district where they spoke a different language and had
only recently been conquered119 by the Dutch. There, he proved quite effective in
administrative matters and in pacifying the Favorlanger’s discontent. He also
succeeded in establishing a church in that area. In 1647, he was again transferred, this
time from Favorlang to Fort Zeelandia where he served as a minister for the Dutch
personnel there. 120 In the following year, he finished his term in Formosa and
returned to the Netherlands.121
Van Breen served in Formosa for six years, a much shorter period than previous
ministers122. His contribution to the Formosan church and to the VOC administration
is noteworthy, however. He exhibited his administrative talent by establishing a native
consistory during his first year of service while having oversight over and supervision
of churches in various villages. During his time in Favorlang, he not only helped to
ameliorate the discontent of the newly pacified inhabitants but also established
churches in that area.
In addition to these administrative achievements, he also played a significant role
in reshaping the Formosan mission by shifting the emphasis from a contextualized
theology to a more rigid Reformed theology. He convinced the Formosan Consistory
to abandon the contextual catechisms compiled by Junius and replaced them with the
Heidelberg Catechism. He also convinced the Formosan Consistory to disband the
aboriginal Soulang Consistory. Both of these actions reversed Junius’ significant
endeavors to establish an indigenous faith and church in Formosa. Van Breen’s
actions might have been in response to Junius’ criticism that his successors’ lack of
missionary zeal was the cause of a declining Formosan Church. It is more likely,
however, that the real cause was Van Breen’s Eurocentric mindset, this would become
clearer during the controversy between Junius and the Formosan Consistory.
b. A Theological Dispute: Junius and the Formosan Consistory in the 1640s
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In 1643, when Robertus Junius left Formosa, two consistories (Tayouan and Soulang)
had already been established. In that same year, members of both consistories wrote a
letter to the Classis of Amsterdam praising Junius’ great achievements in carrying out
his mission work. In this letter, they pledged to cooperate with Junius in the training
of new ministerial recruits in the Dutch Republic for future service in Formosa. They
also expressed optimism about their proposal.123 Only two years later, their friendly
and optimistic tone changed, and a controversy between Junius and his missionary
successors broke out. In fact, the controversy was not a controversy per se but a
one-sided criticism of Junius by his successors concerning the inclusive nature of his
missionary methods and writings.
This controversy lasted almost five years, from 1645-1650 and was a most
unfortunate incident from a missions perspective. Nevertheless, it offered an
exceptional opportunity for historians to gain some insight into the development and
transformation of the Formosan church during late 1640s. This period was significant
because, after Junius’ departure, his successors altered and abandoned his basic
approach to mission in Formosa. In other words, his successors dramatically altered
the approach from an emphasis on contextualization to an emphasis on
Hollandization.
The Formosa Consistory caused the controversy by misconceiving complaints by
the Dutch church and wrongly ascribing the blame to Junius. In his testimony to the
Classis of Amsterdam, Junius did not make any complaint against the Formosan
Church.124 In a letter to the Formosa Consistory, the Classis of Amsterdam revealed
that the persons who had complained about the deteriorating situation of the
Formosan Church were Rev. Happart and Rev. Bavius, Junius’ coworkers.125 Both
men were concerned about the decline of mission work after Junius left Formosa, and
wrote separate letters to persons they knew in the Republic expressing their concerns,
thus spreading the news about the situation in the Formosan church.126
Two reasons prompted the eruption of this controversy. The first was that the
Formosa Council wrote to the President and Council of the East Indies complaining
about the Formosan converts’ poor understanding of the Christian faith and that they
were only “Christian” in name.
The converts are, as you very justly maintain, only Christian in name. This is especially
the case of those in the south, who learned by heart in their own language the articles of
the fundamental principles of Christianity, but who, on being more closely examined,
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clearly showed that they understood nothing at all about them and could not give any
explanation of their meaning. In other words, they recite the sentences without
understanding them and, like magpies, merely try to utter such sounds as have been
repeated to them.127

In this same letter, the Formosa Council also charged that the previously highly
praised Formosan missionary achievements were actually nothing more than
vainglory.
At the outset, we must say that we are in no small degree surprised that it has been
possible to boast, as has been done in preceding years with so much vainglory, about the
progress that the Christian religion has made here.128

Why did the Formosa Council complain about a former Formosan missionary and his
highly praised work at this time? The reason is not hard to imagine. As evidenced by
this same letter, this charge was their first counterstrike against a complaint they had
falsely ascribed to Junius.
The proceedings of Junius are not unknown to us; and we can only say that, if such
things have occurred, we very much doubt that we can exercise as much patience as
others have, especially when considering the great pains our predecessors took to keep
the peace and to prevent all kind of trouble and complaints.129

In fact, the Formosa Council here tacitly admits that there had been complaints about
the declining church situation. They blamed Junius for this deterioration for three
reasons: first, Junius’ boasting about his achievements, second, the defects in the
literature he produced, and third, Junius’ attribution to himself of the achievements of
other ministers. They even go a step further by charging Junius with a moral lapse
when attributing other people’s accomplishments to himself.
We have also sufficiently examined the condition of all the churches and schools in
Formosa, and hope we have fully attained the object mentioned by you; although without
any desire to follow Mr. Junius’ example by using our scythes to cut another man’s
corn.130
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In their eyes, the decline of the Formosan church was an undeniable fact that could be
directly traced to the erroneous contents of the literature compiled by Junius. They
presumed that the best remedy to alter this trend would be to amend or even discard
these writings.
The Formosa Consistory did not stand idly by. When the Council criticized
Junius’ vanity, the consistory attempted to discover the claimed inadequacies in Junius’
writings. On August 14-15, 1646, it claimed that Junius had misled the Formosan
Christian congregations through his catechism. It also claimed the Groote
Vraechstukken (Larger Catechism) compiled by Junius for educating the aboriginal
schoolmasters was inadequate.
On our being assembled in Council, the president of the reverend Consistory, Rev.
Simon van Breen, showed us two extracts from the above-mentioned Consistory’s
minutes. The Consistory thought the Formulary Concerning the Christian Religion
that had been introduced by Mr. Junius was unsuitable for use.131

At the same meeting, Simon van Breen submitted an extract called “Introductions
Respecting the Practice of the Christian Life,” a catechism compiled by the Reverend
Joannes Happart, which was derived from Heidelberg Catechism.132 It was decided to
charge Van Breen with the task of making another and larger compilation and to
submit the same to the Formosa Council for approval.133 On August 16, 1646, the
Tayouan Council and Consistory reviewed the catechism compiled by Junius. At first,
some proposed retaining the structure of the catechism by adding explanations. Simon
van Breen rejected this suggestion, insisting that Junius’ catechism was altogether
inadequate for the Formosan Christians and their schools.
Because of this, the Tayouan Consistory decided to compile another catechism to
replace the previous one. At the very end of the resolution, the Consistory expressed
their surprise at the fact that the inhabitants had not received a better catechism than
the one that Junius had provided.134
In mid-August the following year, Van Breen submitted Happert’s new catechism,
along with a copy of the catechism compiled by Junius, to the Formosa Council. His
intention was to invite the Council members to inspect and compare the two divergent
catechisms.135 After doing so, they made three decisions. First, they asked that the
third part of Happart’s catechism be revised and re-compiled. Second, they decided
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that Junius’ catechism was unsuitable for use. Third, they charged Van Breen with
compiling a new and larger catechism.136 Less than one year later, in December 1647,
Van Breen’s newly compiled catechism was taken into use. When members of the
Council visited Sinckan, Tavakan, Backloan, Soulang and Mattauw, the villagers were
already able to recite the new catechism.137
The second reason that prompted the eruption of this controversy was an undated
letter written by the Classis of Amsterdam’s Committee on Dutch East-Indies Affairs
that was sent to the Formosa Consistory. The letter states: “In the mean time, when the
last North-Holland Synod met, loud complaints were made by the brethren of
South-Holland about the bad condition of Christianity in the island of Formosa.”138
Following this, the Formosa Consistory and the Classis of Amsterdam exchanged a
number of letters. In fact, at one point, the Formosa Consistory wrote three letters to
Batavia and Amsterdam in a single day! This flurry of letter writing reveals that the
members of the Consistory felt an urgent need to defend themselves against what they
felt was an unjust accusation that they were somehow responsible for the decline of
the Formosan church and instead blamed it on Junius. They complained that Junius’
writings were inadequate and announced that they had endeavored to correct this
deficiency.
On November 3, 1648, the Formosa Consistory wrote three other letters to the
Governor-General and Councilor of Dutch East Indies, the Classis of Amsterdam and
the classis’ Committee on Dutch East Indian Affairs.139 The most detailed of these
letters was addressed to the Committee on Dutch East Indian Affairs, most likely
because this committee was in charge of corresponding with the churches in both the
East and West Indies. The ministers who signed these letters were Simon van Breen,
Daniel Gravius, and Antonius Hambroek.140
The Formosa Consistory hoped that this correspondence would persuade the
Classis of Amsterdam to shift their criticism from the Formosa ministers, who had
been in charge of the native church since 1644, to Junius. Surprisingly, the classis
advised them to back down and seek reconciliation with Junius, the very minister they
had so severely criticized! The classis explained that Junius had not caused the
flare-up about the declining situation of the Formosan Church. Rather, it was the
reports by Rev. Bavius and Rev. Happart.141 Since this was so, the classis pleaded
with the Formosa Consistory not to continue the controversy about Junius for the sake
of the church,
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But beloved brethren, we cannot hide from you that the great part of your letter has filled
our hearts with much pain; for in that part you do naught else but express your contempt
for the work and faithful labors of the Rev. Robertus Junius in Formosa endeavoring to
make them as insignificant as possible…. Therefore we kindly request, beloved brethren,
that in the letters we may further receive from you, you will desist from underrating and
despising the work of Mr. Junius, so that no further controversy may arise ….

142

Furthermore, the classis said that it did not agree with the Formosa Consistory that
Junius’ writings were inadequate.
Consider that Mr. Junius and Mr. Candidius have been faithful clergymen, and pioneer
workers in the island of Formosa; that all beginnings are difficult; and that they had to
regulate their action according to the age, the time, and the capacities of those simple
and benighted people.143

After receiving this admonition, the Formosa Consistory decided not to continue with
the case and to accept the classis’ advice to seek reconciliation with Junius. The
following year, the classis wrote another letter to the Formosa Consistory, praising
them for being willing to end the dispute with Junius and thus ending a disagreement
that had continued for several years:
In conclusion, we cannot but praise you for having expressed in such gentle and kind
words your willingness to bury in oblivion the dispute with Mr. Junius. We trust you will
forget this matter until eternity, and that you will never give rise to a renewal of these
disagreements.144

This correspondence is a significant source for understanding the Formosa ministers’
missionary theology. If one carefully investigates their accusations concerning Junius’
writings, one finds that these accusations were mainly the work of Simon van Breen,
Daniel Gravius, and Antonius Hambroek. Their fundamental underlying criticism was
that Junius paid too much attention to the people who were “ordained to suffer under
the hand of God” 145 Junius’ point of view was that the natives had the same
opportunity as European Christians to be saved. Therefore, the primary missionary
task was to persuade the Formosan people to accept the Christian faith. Junius’
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successors, however, only carried out baptisms in Fort Zeelandia among the members
of the Dutch church! 146 They disdained Junius’ approach as having produced
literature that was “not fitted to enrich the mind, but merely to burden the memory.”147
From their point of view, the best way to enhance the native’s spiritual welfare was to
transplant the Dutch catechism and some components of Scripture in the soil of the
Formosa church. Consequently, their efforts were concentrated on literally translating
the Heidelberg Catechism and the Gospel of St. Mathew into the native languages.
The significance of this controversy is that it highlights the difficulty of communicating the Christian faith within a different cultural context. In other words, does
a missionary in a foreign country with its exotic culture decide to embrace the new
context of his mission or retreat to his own European context? Junius realized the
necessity of adaptation in order to make the Christian message known to people
whose cultural background was completely different from his own. As this controversy clearly shows, those who succeeded him thought it was better to retreat to the
Dutch Reformed tradition.
c. Dispute between Rev. Daniel Gravius and Nicolaes Verburg
A second significant controversy flared up in the Formosan church less than one year
after the controversy between the Formosa Consistory and Junius had been settled
through the intervention of the Classis of Amsterdam. This time, it was a conflict
between Rev. Daniel Gravius and Nicolaes Verburg, the Governor of Formosa.
The spark that set off this conflict was a letter dated November 10, 1650,
written by Gravius. Gravius, who served as a minister and judicial officer in the
village of Soelang, addressed the letter to Governor Verburg and the Formosa Council.
In it, he accused the factory supervisor, Dirk Snoucq, of corruption.148 The governor
reacted by accusing Gravius of stamping his name on some Chinese poll tax
certificates without informing the Governor. This accusation was, in fact, a contrived
ruse to counter Gravius’ criticism against Snoucq. The governor then proceeded to
fine Gravius 1,000 guilders and to imprison him until the next ship sailed for Batavia.
This conflict lasted two years and had a huge impact on both the church and the Dutch
administration. On October 24, 1651 Commissioner Versteegen and the Councilors of
Formosa wrote a letter to the Governor-General and the Council of the Indies
reporting on the serious impact this conflict had made.
It was with no less sorrow that we had to notice the serious dissensions which have
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risen in the place between Governor Verburg and the former fiscal officer, Dirk Snoucq,
on the one hand; and Councilor Frederick Coyett, the clergymen Gravius and Harpart
and the whole Consistory on the other ….
This dissension produced such a commotion in the community, and feelings have
been so seriously wounded, that hardly anyone can rest, much less find a remedy to
heal the wounds. For a long time the Lord’s Supper has not been administered, the
Council of Formosa and the Council of Justice have ceased to meet, people cannot bear
the sight of one another, and love has dwindled away and turned, as it were, into
stone.149

As a matter of fact, since the time the first minister, Georgius Candidius, had served in
Formosa, almost every clergyman had a responsibility to assist in Dutch
administrative duties, including judicial ones, levying taxes upon the local inhabitants,
and, since they knew the local language and culture, serving as interpreter if
required. 150 Some of these assignments tended to compromise the clergymen’s
vocation; yet most of them followed suit and did not resist such requests.
Therefore, it is clear that Verburg’s action was only a pretext to punish Gravius
for what Verburg considered to be his imprudent allegations. This conflict was
eventually solved when the Batavia Council and the Consistory ruled that the Gravius’
honor be restored and Governor Verburg was recalled to Batavia. 151 After this
conflict, the ministers serving in Formosa were no longer required to carry out civil
administrative duties.
d. The Last Phase of the Mission to the Formosan Church
The most obvious impact of the conflict between minister and governor on the
Formosa mission was the banishment of Daniel Gravius, pending a judicial review in
Batavia.152 Another loss to the mission was Jacobus Vertrecht. Due to the expiration
of his contract with the company and the death of his wife, Vertrecht decided to return
to the Netherlands.153 A further loss was the death of Gilbertus Happarts on August 8,
1652.154 Therefore, in a very short time, the Formosa mission lost three of its four
ministers. Only Anthonius Hambroek remained, serving in Mattauw, Tirosan, Dorko,
and Tevorang.155 Under these difficult conditions, church growth in Formosa came to
a halt, with the chief endeavor now being simply to keep the church from sinking.
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To overcome these difficulties, both Hambroek and the Dutch administration
were in favor of establishing an indigenous seminary in Formosa. In their minds, this
move would overcome recruitment difficulties in the Netherlands and would shorten
the time needed to ready a seminarian for the ministry since they would not need to
spend time learning the language and the culture. After considerable consultation and
correspondence between Batavia and Formosa, it was agreed to establish such a
seminary. At first, the administration preferred Sinckan or Soulang as the ideal
location.156 The Formosa Consistory preferred Mattauw.157 The Consistory sent a
petition to the administrator in charge of this matter, expressing their opinion about
the location of the proposed seminary and related subjects.158
In the petition, the Formosa Consistory discussed three points: why Mattauw was
more suitable for the proposed seminary than other locations; the number of students,
how they would be recruited and their qualifications; and staff and administrative
arrangements, particularly the seminary’s order, manner, and time of instruction.159
Due to a lack of sources until recently, there was no information about whether
or where the seminary had been established and who its director was. The recently
published fourth volume of The Formosan Encounter reveals that the proposed
seminary was indeed established and that its location was in Soulang as originally
proposed. These facts are spelled out in a letter Governor-General Joan Maetsuijcker
wrote to Governor Frederick Coyett and the Formosa Council on July 16, 1660.
In due time we hope we can expect something good and productive from the schools
which have been erected in Soulang, where thirty Formosan youngsters are taught
theology and a thorough understanding of the Dutch language for that purpose. Although
it already seems to be getting rather expensive, we do not want to cut back on it, if only
sufficient efforts are made to keep that college in order and to guide the students to
perfection.160

Soulang Seminary may have been the right solution to solve the problem of a lack of
ministers, but this development came too late in the day. Before any students could
graduate from the seminary, the Dutch regime was expelled from Formosa, thus
ending a fascinating chapter in world mission history.
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Chapter IV: Christian Contextualization
The term “contextualization” was used by the Taiwanese theologian Shoki Coe in
1966, when he served on the World Council of Churches’ Theological Education
Foundation. 1 At an inaugural meeting of the North East Asia Association of
Theological Schools, he raised the subject of “text and context” in theological
education. Later, he repeated this view by saying, “[T]heological education for better
or for worse invariably occurs as an interaction between text and context; out of this
interaction its form is shaped.”2
Actually, this description is not sufficient and would easily lead one astray if text
is solely attached to context. Coe realized this problem, and therefore added “Text” as
the norm of text. Thus, “text” becomes an “interpreted Text” and shifts according to
context. In other words, there is an interaction between “Text,” “context,” and “text.”
According to Coe, “All interpreted texts, at best and at most, spring from the Text
which transcends all … from the transcendent reality of God in Christ.”3
Coe defines “context” as “the historical reality of each situation.”4 In short, the
context changes according to various times and places. In each changing situation, the
text, which is the “interpreted Text,” must be reinterpreted so that it might be relevant
to a new context and at the same time faithful to the Text. This is what he calls
“textual cum contextual criticism.”5 According to Coe, this is a “critical awareness”
that “raises the basic question about the nature and purpose of theological
education.”6
Before Coe proposed using “contextualization” as a method for theological
education, the term “indigenization” was widely used by missiologists. Coe suggested
this term was unsuitable as a method for theological education. Because of the rapidly
changing geopolitical landscape following the Second World War, he contended that
the term “indigenization” was oriented to the past and seemed applicable only to
Asian and African contexts. 7 Consequently, he preferred the term “contextualization”
to “indigenization” to express how theological education might deal with
contemporary challenges, even though the use of “contextualization” as an
appropriate method for theological education has a serious drawback. Is
contextualization not always at the expense of the catholicity of the Gospel? To
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answer this question, Coe employs a third term: “Incarnation,”8 or “the Word become
flesh,” to explain the relationship between contextualization and catholicity. Coe
argues that, “As the catholicity of the Gospel is given through the Word become flesh,
so our task should be, through our responsive contextualization, to take our own
concrete, local context seriously.”9
Contextualization as a significant method for theological education actually
comes from the biblical model of the incarnation of Jesus Christ, or “the Word
become flesh,” that, he claims, is the “incarnation” as the “divine form of
contextualization.”10 Because of God’s mercy, the Son of God was “incarnated” in
this world in the form of a mortal human being. In becoming a human being, he did
not lose his identity as “the Son of God,” which is the divine expression of
“catholicity.”
Therefore, in considering “catholicity,” one must bear in mind that “catholicity”
is not the mere transplantation of one “text” into a foreign “context” without altering
it according to the local situation so as to create an impression of “oneness.” On the
contrary, it must take the local context or situation seriously. As Coe puts it, “As the
catholicity of the Gospel is given through the Word becomes flesh, so our task should
be, through our responsive contextualization, to take our own concrete, local contexts
seriously.”11
Even though Coe’s major concern was theological education, his concept is a
ready-made tool for investigating early mission history. As a theological educator
must bear in mind Coe’s concept of the interaction between text, context and Text, so
every missionary should also utilize this same concept to deal with similar “field
shifts” – a shift of the Christian faith from the European context to that of Asia, Africa,
or Latin America. It is a well-known fact that the Christian faith and Christian
education had been exported from Europe to other continents since the fifteenth
century. Since both missionaries and theological educators endeavored to transplant
their “text” into a foreign “context,” the concept of contextualization is a significant
tool for analyzing their activities. Both missionaries and educators had to consider
how an interpreted text might become relevant to a local context, and at the same time
remain faithful to the Text, which is the Word of God.
When Dutch Reformed missionaries arrived in Formosa in the early seventeenth
century, they found themselves in alien circumstances both in terms of social relations
and religious/cultural practices. Christian teachings were strange, inconceivable
notions to Formosan aborigines. As a result, besides language study, the most difficult
8
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task for early missionaries like Georgius Candidius and Robertus Junius was to
translate or adapt European religious concepts for a people to whom hunting or
farming as a means of livelihood were the foundation upon which their religious
concepts/practices were established. Through the arduous work of the missionaries,
several contextualized catechisms were translated or compiled, and used by newly
converted Christians at schools or in churches in Formosa. In researching the extant
literature still available, one can find two distinct types of “contextualization” that
were practiced during that period. The first type was practiced by those missionaries
who carefully investigated the Formosan cultural and religious contexts and who
produced contextualized Formosan catechisms relevant to the local situation. The
second type (“Hollandization”) was practiced by missionaries with an entirely
different missionary method. Equally ardent, they believed they should produce a
catechism that would introduce Formosan aborigines to the European (or Dutch)
context and would familiarize them with what European Christians believed. They
presumed that, by so doing, they would establish a solid foundation for the Christian
church in Formosa. Consequently, they utilized the structure and content of the
Heidelberg Catechism and wrote prodigious explanations for each catechism question
so that Formosan converts might be able to grasp the fine points of Calvinism.
Both parties realized that the newly converted Formosan Christians needed a
solid foundation for their Christian faith, and both were also convinced that
contextualization was an important method for Christian nurture. On the other hand,
their concepts of contextualization were totally different. One party attempted to bring
a European understanding of the Christian faith into the Formosan context by
employing Formosan cultural elements as a medium so that the aborigines might
grasp the real meaning of the Christian faith. The other party attempted to introduce
Formosan Christians to a European context in order to build a solid Christian faith and
church according to the European style. These different ideas about contextualization
dictated the form and content of the two different catechisms (they still exist today).
In this study I will limit myself to the Formosan context and do not compare the
missionary methods used in Formosa with the methods used, for example, in the
Dutch East Indies. Some similarities can be presumed, given the fact that sometimes
the same missionaries were involved (Candidius and Vertrecht), but it will be obvious
that every context also requires its own approach. What follows below will show how
specific the Formosan issues sometimes were, for example, the issue of abortion, and
how specific, therefore, the missionary approach also was.12
12
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A. Catechisms Used or Compiled in Formosa
As far as the concept of contextualization is concerned, Dutch Reformed Church
missionary activities in Formosa in the seventeenth century can be characterized ‒ as
said above ‒ by two very different approaches. One approach employed Formosan
cultural and religious concepts as mediums to instruct Formosan converts in the
Christian faith. The other approach taught Formosan converts to read the Bible and
torecite the Heidelberg Catechism by heart, introducing them to the doctrinal
positions that prevailed in Europe at that time. In contemporary academic terms, one
might characterize these two approaches as, respectively, an anthropological approach
and a doctrinal approach.
The Dutch missionaries who used an anthropological approach in Formosa were
either private students of Antonius Walaeus, such as Georgius Candidius, or graduates
of the Seminarium Indicum where Walaeus taught, such as Robertus Junius and
Jacobus Vertrecht. Although Walaeus was a Contra-Remonstrant Calvinist, he took a
more non-doctrinal theological stance when applying the biblical text to local
situations. Sometimes, he even went so far as to alter biblical texts to make them more
relevant to local circumstances. On the contrary, the missionaries using the doctrinal
approach came from a variety of seminary backgrounds13 that taught them to take an
a-contextual approach in their missionary activities. Therefore, they were keen on
Bible translation and focused solely on the theological content of the catechism
without paying any attention to the local situation. Coincidently, this approach
coincided with a shift in Dutch policy in the late 1640s that required all native
inhabitants to speak Dutch, to dress themselves like the Dutch, and to take Dutch
names. We could call this process a process of imposed “Hollandization.”
As we have seen, these different approaches triggered an unfortunate dispute
during the late 1640s that severely damaged the Formosan church. In analyzing this
controversy, it becomes apparent that Junius’ catechisms, prayers, and sermons were
used as a scapegoat for those missionaries who took the anthropological approach and
thus bore the blame for the lack of progress in the Formosan church.
In this section, we will analyze the catechisms that were compiled and used in
“Verantwoording,” and “Terugblik.”
13
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Formosa during the seventeenth century, focusing on their structures as well as the
limits of their tolerance concerning Formosan cultural elements. We will also consider
the question of how much of their Calvinist theology the missionaries who used the
anthropological approach retained. Finally, we will compare the catechisms produced
by the missionaries following these two different approaches to see if they might shed
some light on the issue of the relation between the Gospel and culture and if they have
any significance for the expansion of Christianity in Taiwan today.
1. Kort Begryp vande Principaelste Hooftstucken der Christelicke Religie
Aldegonde’s catechism, Kort Begryp vande principaelste hooftstucken der
Christelijcke Religie (A Compendium of the Principal Points of the Christian
Religion)14 was published in the late sixteenth century as a pamphlet. The original
text was in French and was translated by David Mostart into Dutch as a parallel
version15 of the same catechism. He explained that his purpose was “om de teere
jeucht Godts H. Woorden in te planten” (to plant God’s Holy Word in the minds of
young people).16 Being an ideal educational tool, Kort Begryp was translated into the
Malay language in 1612 by Albert Ruyl. 17 According to Candidius’ letter (and
Campbell’s note above), this catechism (or an altered version of it) was circulating in
Formosa before Junius compiled his catechisms.
The reason why Candidius adopted the Kort Begryp instead of the Heidelberg
Catechism as educational material for Formosan Christians is unclear. One may infer
that, since the Kort Begryp discusses God’s creation and the human vocation in the
first section, it would be more apropos for the Formosan aborigines than to launch
immediately into a discussion on human depravity (as the Heidelberg Catechism
does), since, as we have seen, the Sirayan concept of “sin” was completely different
from that of Christianity.
The compiler of the Kort Begryp, Aldegonde, was a Reformed author, diplomat
and scholar in the Southern Netherlands in the late sixteenth century. During that time,
persecution and suffering by the Catholic Church was a daily experience for
Reformed Christians. Therefore, the Netherlands’ Reformers struggled by military
means and spiritual power to liberate themselves from Spanish political tyranny and
from the Roman Catholic religious yoke. Participation in this battle was a duty for a
faithful individual like Aldegonde. Consequently, he had two objectives in compiling
14
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a catechism: to clarify what the Reformed faith was and to fight against Catholic
teaching on certain issues. In short, this catechism served as a confession and a
weapon, in those days of religious and political conflict.
This analysis shows some significant points. First, the contents of this catechism
are not evenly arranged, with some issues taking precedence over others according to
the compiler’s theology. For example, the first article of the Apostles’ Creed, “I
believe in God the Father, Almighty, Creator of heaven and earth,” consists of 62
questions, while the sixth article, “I believe in the holy catholic church,” consists of
only two. It shows clearly how Reformed scholars deliberately intended to
counterbalance the Roman Catholic overemphasis of ecclesiology.
Second, within the total number of 224 questions, 31 questions are taken up with
refuting Roman Catholic theology. These critical statements may be listed under four
headings: God does not reside in the Papist Church; Roman Catholic Church worship
is idolatrous; Reformed Christians believe in only one mediator, i.e., the Lord Jesus
Christ; Christ alone is the Head of the church; and believers are the body of the
church. These four areas are all dealt with within the section on the Apostles’ Creed. It
is noteworthy that despite the fact that the Reformed Church and the Roman Catholic
Church had very different theological beliefs and practices regarding the sacraments,
the Kort Begryp says nothing about this issue. Perhaps Aldegonde assumed that, since
his readers would mostly be young believers or believers without much understanding
of complicated theological arguments, he chose to omit such a discussion.
Furthermore, for reasons that remain unclear, the Kort Begryp did not include the
Lord’s Prayer.
The Kort Begryp was critical of the statues of saints and iconic ornaments in the
Roman Catholic Church and argued that this is an infringement of the second
commandment forbidding the worship of idols. Aldegonde goes on to expound on the
text by saying that God is eternal and living; that God gives life to everything; and
that God is not a block of stone. Aldegonde indicates that we may know God through
God’s work but, because of our corrupt nature, we are not able to know God
completely through our own efforts. Consequently, every Christian must obey the
Law and believe in the Gospel in order to know God.
Although the first part of this catechism focuses on God’s creation, it has a
different structural arrangement than the Heidelberg Catechism. In the section on
creation, significant questions for Reformed theology are included, and they echo the
first part of the Heidelberg Catechism, especially concerning the corruption of human
nature. For example, we read in the Heidelberg Catechism:
Question 4. What does the Law of God require of us?
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Jesus Christ teaches this in a summary in Mathew 22:37-40 You shall love the
Lord God with all your heart, and with all your soul, and with all your mind; this is
the great and first commandment. And a second is like it, you shall love your
neighbor as yourself..
Question 5. Can you keep this all perfectly?
No. For by nature I am prone to hate God and my neighbor.

In Kort Begryp, Aldegonde enlarges the above question in two significant ways. He
says that, due to the corruption of our human nature, we cannot know God completely
from his works, and we sinful human beings are unable to fulfill God’s requirecments
even when we do know them because of that same corruption. He states this as
follows:
Xl. Vraghe. Kunnen wij Godt wt sijne wercken volkomenelicken leeren kennen?
(Can we know God completely from his works?)
Ant. Neen wij. (No, not at all)
Xlj. Vra. Waerom ? (Why?)
Ant. Om dat wij al te verdorven zijn. (Because we are corrupt.)18
Xlvij. Wat is de somma vande Wet? (What is the summary of the Law?)
Ant. Ghij zult Godt den Heere liefhebben van gantscher herten/ wt alle uwe ziele/
wt alle uwe kracht/ ende uwe naesten ghelijke u zelven. (You shall love the
Lord your God with all your heart, with all your soul, and with all your might,
and love your neighbor as your self)
Xlviij. Kunnen wij dat wel volkomelick volbrenghen? (Can we fulfill that
completely?)
Ant. Neen wij. (No, not at all)
Xlix. Waerom? (Why?)
Ant. Om dat wij al te verdorven zijn (Because we are corrupt).19

Because human nature is corrupt, we are incapable of knowing God’s work
completely by our own efforts. Hence, we must read the Law and the Gospel, namely
the Bible, to know God. Then comes the second question, and the answer is that even
those persons who do “know” God through reading the Bible and who know that the
summary of God’s Law is to love God and their neighbor as themselves cannot fulfill
what God requires because of their corrupt natures. As a result, people are cursed by
God.
18
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L. Vra. Maer zijnse niet alle vervloeckt/die het niet volbringen? (But aren’t they all
cursed if they cannot fulfill these requirements?)
Ant. Ja sij. (Yes, they are)
Lij. Vra. Wat zeght hij dan? (What did he say then?)
Ant. Vervloeckt is hij/ die niet en doet al wat hier in gheschreven staete. (Cursed is he
who does not do what the Scripture teaches.)20

This analysis shows that the core message of the first part of this catechism is that
human beings, due to their corrupt nature, are unable to know God. It is by reading
the Bible that they come to know God’s requirements, but they still cannot fulfill them
and are cursed as a result. He goes on to say that, because of this, Jesus, the Savior
took all our curses on Himself on the cross and saved all those who believe in Him.
Lx. Vra. Heeft u Christus dan aen het Cruijce verlost? (Does Christ deliver you
from the Cross?)
Ant. Ja hij (Yes He does.)
Lxj. Vra. Zoo zijt ghy dan een Christen? (So, you are a Christian then?)
Ant. Ja ick. (Yes, I am.)
Lxij. Vra. Waerom heet ghy een Christen? (Why you are a Christian?)
Ant. Om dat ick aen Christum gheloove. (Because I believe in Christ.)21

In comparing the Kort Begryp and the Heidelberg Catechism, we see that despite the
two catechisms having very different structural arrangements, their core messages are
similar. That is, human beings are corrupt by nature and either lack the ability to know
God, are unwilling to know him and to act accordingly (Kort Begryp), or prone to
hate God and their neighbors (Heidelberg Catechism), and both are cursed by God as
a result. In such a condition, humans need God’s mercy, given through Jesus Christ’s
salvation. Salvation thus becomes the second major topic of discussion.
2. Aldegonde’s Kort Begryp and Junius’ Formulier der Vraachstukken
Reformed missionaries compiled various catechisms while carrying out their activities
in Formosa. Some are missing,22 but others are still in circulation.23 The contents of
20
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these catechisms reveal significant insights concerning the missiological and
theological positions of the seventeenth-century Netherlands Reformed Church. In
investigating the origin and development of the Netherlands Reformed Church in
Formosa, we find that there were several phases of, or shifts in, catechism usage. As
we have seen, Candidius initially introduced Aldegonde’s catechism or Kort Begryp
into Formosa, and it was used by Formosan Christians for a period of time.
On August 20, 1628, Candidius wrote a letter to Governor General Jan Pietersz.
Coen and informed him about the situation of the propagation of the Gospel in
Formosa. At the very end of his letter, he wrote “Ick hebbe alle de gebeden, gelyck
oock de vraechstukken eenen menschen tot syne saligcheyt nodich om te weten, in de
Sinckansche spraeck overgesette” (I have translated all prayers, as well as questions,
that are necessary knowledge for man’s salvation into the Sinckan language).24 What
are these questions? Campbell indicates what he meant in Campbell “explanatory
notes.”
The first shift occurred when Robertus Junius altered and transformed this
catechism into a contextualized Formulier der Vraachstukken consisting of 80
questions and answers, which he later expanded into a larger catechism, the Groote
Vraachstukken, consisting of 353 questions. He used this catechism as teaching
material when training 50 native students as teachers. In this larger catechism, Junius
extensively discusses certain questions that he presumes to be essential for native
teachers in their future work.
When the second shift occurred in 1648, the Formosan Consistory decided to
take the Dutch catechism (the Heidelberg Catechism) as a model and to compile
another version of it. When they carried out this task, Simon van Breen (first and
second parts) and Happart (third part) did not merely translate the original text but
amplified it by adding “a certain number of short, clear, and succinct questions.”25
These three phases in the use of the catechism in Formosa represented shifts in
both missiological viewpoints and the political atmosphere and are worthy of a
detailed investigation. Campbell states that,
An edition of Junius’ Reading-book was printed in Delft in 1645; but before that
time, a number of other books appear to have been in circulation, including
26

Comenius’ Door to Knowledge and Aldegonde’s Catechism.

Campbell does not indicate his source for such a statement. Since there is no trace of
24

Grothe, Archief voor de Geschiedenis der Oude Hollandsche Zending, Vol. III, 43.
Campbell, Formosa under the Dutch, 238.
26
Ibid., 903, 540. Of these pamphlets, Comenius’ book is missing, but Aldegonde’s Kort Begryp is
available in Leiden University.
105
25

Candidius’ catechism, one has no choice but to accept his assertion. It is not clear
whether Candidius was just translating the Kort Begryp into the Sirayan language or
using that catechism as a model for compiling his own.
3. Catechisms Compiled by Rev. Robertus Junius
The Kort Begryp was an important ingredient in the struggle of the Low Countries for
political and religious freedom. Its theology strongly reflects the Reformed tradition,
and, because of this, it was translated into the Malay language in 1612 and used as
instructional material in the Moluccan Islands to off-set the influence of the
Portuguese Roman Catholic Church. Nevertheless, no matter how excellent a
catechism this was, its content was alien to Formosan Christians since the Roman
Catholic Church never set foot in southern Formosa. It was difficult, therefore, for the
aborigines to grasp the meaning of issues related to Catholic Church such as icons,
saints, and purgatory that were important ingredients in Aldegonde’s attempt to use
his catechism as a weapon against Roman Catholic theology. That might be the reason
why Junius decided to alter this catechism even though it had already been circulated
during his early period of service in Formosa.
What kind of theological motivation did Junius have for altering this catechism?
Revising the catechism was a difficult task since he had to find a way to balance the
Reformed tradition with the Formosan aboriginal’s cultural setting. In other words,
how far could he go in using local cultural and religious elements as applicable tools
to persuade the Sirayan aborigines to accept a Western religion as their own and at the
same time remain faithful to the Reformed tradition?
Junius was educated under the Contra-Remonstrant, Professor Walaeus of the
Seminarium Indicum. In other words, he was brought up in a Contra-Remonstrant
theological environment, despite the fact that Leiden University had become a
stronghold of the Remonstrant Movement less than a decade before he enrolled. After
graduation, without any prior experience in the East Indies, he served as a minister in
Formosa. After a period of observation and learning, he was able to speak the local
language and had acquired a comprehensive knowledge of the Sirayan religion. What
circumstances led him to decide to compile a contextualized catechism? From
available sources, one can find no trace of how he decided what kind of catechism
would be an ideal form and what subjects should be covered. Only by conducting a
detailed analysis of all available literature that he compiled can we find some
theological clues.
Robertus Junius compiled three catechisms during his service in Formosa,
including An Ordinary Formulary of Christendom (Ordinair Formulier des
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Christendoms),27 A Catechetical Formulary (Formulier der Vraachstukken)28 and A
Larger Catechism (Groote Vraachstukken).29 These catechisms had distinct functions,
with two being compiled for lay members of churches. Before 1647, Formosan
converts had to memorize the Ordinair Formulier des Christendom before they were
allowed to be baptized. Formulier der Vraachstukken was a contextualized catechism,
revealing Junius’ missiological method and theology. The Groote Vraachstukken was
intended for use in training fifty native teachers in 1643, the last year of Junius’ stay
in Formosa.
a. The Ordinary Formulary of Christendom
The Ordinary Formulary of Christendom consists of 89 questions: 10 focused on God
the Creator, 15 on how an angel became the devil, 22 questions on the creation of
Adam and Eve, and how they sinned, 1 on the Ten Commandments, 3 on the Lord’s
prayer, 21 on Jesus Christ (taken partly from the Apostles’ Creed), and 9 questions on
the sacraments.30 Its structure is as follows:
This catechism contains nothing about aboriginal cultural or religious elements.
Several important creedal statements are only cited by name, for example, the Ten
Commandments and the Lord’s Prayer. The Apostles’ Creed is incomplete. Some
questions appear to be the invention of the compiler, which presents a grave problem
when it comes to the Reformed attitude toward the Scriptures. For example:
14. Can the angels descend here on earth?
Yes: they can.
15. What do they do here?
They take care of us and guard us.
16. Who commanded them to descend?
God.
27
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17. What does God say to them?
Descend on the earth and guard my people, the Christians, who praise Me and glorify
My name.
51. Was God angry when He saw that they had eaten of the forbidden apples growing
in the midst of the field?
Yes: He became very angry with them.
52. What did God say to them in His wrath?
I will cast you into the pit, into the fire; because you have sinned.31

In general, the contents of this catechism are more like a story or narrative than clear
doctrinal statements. This is another form of contextualization that is worthy of a
more detailed discussion, and we will look at it below.
b. The Catechetical Formulary
The Formulier der Vraachstukken consists of 80 short and compact questions. The
major components are: God the Creator, God and His children, Jesus Christ, how we
should worship God, Adam, Eve and the origin of sin, the Ten Commandments, the
sacraments, the Lord’s Prayer, and the Apostles’ Creed.
This is a significant catechism because it consists of a number of contextualized
questions in which Junius discusses some aboriginal cultural elements and responds
with Christian doctrine. For example, to persuade the Sirayans to abandon heathen
customs such as mandatory abortion, working in the fields on Sunday without
observing the Sabbath, Junius even alters some Scriptural texts and thus manifests
God’s displeasure with their unchristian customs.
c. The Large Catechism
According to the explanatory note in the introduction to this catechism, it was not
meant for Sirayan lay converts but for a class of 50 individuals chosen from
surrounding villages who were training to become teachers.32
Because this catechism was compiled during his last year in Formosa and
because it consists of a great quantity of questions, Junius could discuss theological
issues more extensively than in his shorter catechisms. If one looks carefully at the
content of this catechism, we find Junius endeavoring to achieve a balance in which
the Gospel would be made relevant to the local context but at the same time still
accurately reflect the Text. At times, he loses this balance and goes so far in
accommodating the cultural and religious contexts that he no longer remains faithful
31
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to the Text. We will discuss this problem below.

B. Junius’ Accommodation of Sirayan Cultural and Religious
Elements
From Junius’ catechisms and sermons a number of significant points become clear.
According to Shoki Coe’s theory on the relation between the biblical Text, our written
texts and the context, our written texts can be used as analytical tools to understand
the Sirayan social and religious situation (context). We learn how Junius responded to
this context as a Netherlands Reformed missionary (text) and we discover what the
basis of his teaching was (the biblical Text). We will explore the interaction of these
three elements and then try to derive a concept of contextualization from it.
1. Context
Since we have already discussed Sirayan social and religious outlooks, we will now
focus on one significant ingredient of Sirayan social and religious norms from a
different angle, one that challenged the missionaries in their activities during their
work in Formosa.
Candidius described obstacles to the propagation of the Christian faith in
Formosa in a letter to Governor-General Coen in 1628. He mentioned political
turmoil with Japanese traders, the Sirayan priestesses’ teachings, the villagers’
syncretistic attitude toward religious matters, and the villages’ lack of a central
authority as being drawbacks to missionary efforts.33 The situation later became more
favorable for the Dutch. For example, Japanese influence on the island vanished when
Japan adopted a policy of isolation and the VOC administration became a central
authority for the whole of Formosa. Still some obstacles remained, most likely due to
the villagers’ deep-seated religious concepts. What was the religious context like
when the missionaries began their missionary activities in Formosa?
a. Ultimate Reality
From a metaphysical point of view, the ultimate reality of the Sirayan religion was not
deities but “Our World.” Candidius explains:
They know nothing whatever about the creation of the world; or that it will one
day be destroyed. They fancy that our world has existed from all eternity and that it
will continue to exist for ever.34
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Because of this conviction that “Our World” is eternal, they believed that this world
had become an arena for the activities of the “deities” as well as for human activity.
They also believed that there was a higher existence that was not dominated by their
deities. For example, the Sirayans believed that when a person died, his soul would
walk on a narrow bridge. If the conduct of the deceased person had been upright
(according to the Sirayan norm), then he would pass over the bridge to the realm of
Elysium. On the contrary, if a person had not been upright, he would suffer great
torment by falling off the bridge.35 These ordeals were not assigned to any deities
already mentioned because, if so, one might infer that there might be a higher being
(or beings) behind all these schemes. This “emptiness” or lack of Supreme Being in
the Sirayan religion left a void for the Christian religion to fill. This might be the
reason for Junius’ emphasis on “God the Creator” instead of on “human depravity” in
the first section of his catechisms.
b. Farihhe, Fikarigo Gougosey (“The Man Who Became God and Lawgiver”)
The missionaries’ introduction of Jesus Christ as the Son of God was not a strange
idea to the Sirayans since they had a similar deity who had once been a man and
became the deity of the north and later came to their villages as a lawgiver. The
Sirayans’ attitude to this deity was more one of fear than one of reverence since he
was not only a lawgiver but also disfigured the villagers by scarring their faces with
pockmarks. As we have seen, according to Wright’s account, he had three distinct
characteristics. First, he had once been a human but had been jeered at by the villagers
because of his long nose. Second, he ascended to heaven as a deity and afterwards
descended as a lawgiver who threatened severe punishment if the villagers failed to
observe his laws. Third, he was regarded by the Sirayans as a wicked deity.
Accordingly, the missionaries had to be extremely cautious when introducing the
doctrine of Jesus as God in human form because this teaching about a God-Man
would remind them of their wicked deity.
c. Social Norms
We have already explained that the Sirayan social norms were focused on securing an
abundant harvest and preventing devastation from either human or natural causes.
Furthermore, according to their tradition, every Sirayan villager was seen as a
component of their communal entity. Therefore, one person’s decision or activity
would affect or endanger the whole community. That was the reason their priestesses
(inibs) or councilors were to keep the villagers under rigorous surveillance during
35
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certain seasons, especially the corn-growing season.
As we have seen, the Sirayan social norms can be divided roughly into two
different aspects: one positive, the other negative. On the positive side, villagers were
encouraged to engage in excessive eating and drinking and to indulge in sexual
activities according to custom. These activities were mostly carried out during festival
times.
On the negative side, villagers were admonished to keep from engaging in
particular activities at certain periods of time. The most significant of these times was
during the monthly Karichang period when villagers were forbidden to engage in 27
activities or taboos.
The other norms included regulations on dressing and eating during certain
periods of the year, observing the auguries of dreams and certain birds before
departing for hunting or fighting, and mandatory abortion before the age of 36 or 37.
It is noteworthy that moral transgressions, such as adultery, stealing or murder, were
regulated by traditional rules of revenge or compensation because they were more or
less personal matters and would not endanger the whole community. Therefore, they
were not seen by the villagers as grave infractions needing to be severely dealt with.
In the eyes of the missionaries and the VOC, these moral wrongs were serious
infractions that needed to be punished by ecclesiastical discipline or VOC
administrative enforcement.
2. The Biblical Text
How could Junius respond to this Sirayan context and at the same time remain faithful
to the Reformed tradition? Here we must define the “Reformed tradition” as that
embodied in the Heidelberg Catechism, not the Canons of Dort, since this important
theological statement, which was ignited by the Remonstrant controversy, never
seems to have reached Formosa. To this day, we cannot find any trace of this
controversy in any available sources and not a single missionary ever mentions it in
their correspondence.
To persuade Sirayan converts to abandon their own religious and cultural
traditions, Junius included a discussion of significant Sirayan religious practices and
beliefs in the catechisms he compiled. The most important of these discussions had to
do with the Ten Commandments, which he altered slightly from the scriptural text in
order to make them relevant to the native context in Formosa.
Comparing the above texts, one discovers some significant points. First,
generally speaking, these catechisms may be divided into two groups according to
their textual arrangement of scripture. One group includes the Heidelberg Catechism,
which cites the biblical texts of the Ten Commandments completely and explains
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them, and the Formulier der Vraachstukken, which cites the scriptural texts, but
slightly alters them. The second group includes the other three catechisms that explain
the Ten Commandments without citing the scriptural texts. One of them, the Ordinair
Formulier des Christendoms, translates the explanatory notes from the Heidelberg
Catechism, but without citing the scriptural texts.
Second, in comparison to the other catechisms used in Formosa, Junius’
catechisms are quite contextualized. He combines Sirayan cultural elements with
biblical teaching to instruct Sirayan converts on how erroneous their customs were
and what they should do to mend their relationship with God. On the other hand, the
Ordinair Formulier des Christendoms focuses solely on doctrinal arguments without
mentioning anything about local culture.
a. The First Commandment
In the Formulier der Vraachstukken, Junius uses the phrase “I am the Lord” to replace
the scriptural text in the original Israelite historical narrative, and omits the second
sentence. In the Groote Vraachstukken Junius discusses the problem of serving “other
gods” more extensively. In short, he instructs his converts to acknowledge the Lord as
the only God. He teaches that it is a great sin to try to worship the Christian God while
continuing to worship other gods. God will punish those who do so when they die as
he punished their forefathers.
When the Dutch missionaries arrived, they were confronted with the difficulty of
accommodating their Western monotheistic faith to a non-Western polytheistic
Formosan society. As we have seen, the Sirayans worshipped 13 major deities who
were involved in every aspect of the villagers’ lives. Sirayan beliefs were not merely
concerned with their religious practice but with their whole way of life, whether it had
to do with farming, hunting, fighting, or physical healing. In other words, it affected
the Sirayan community’s entire “cosmos.” Junius’ core message in his exposition of
the first commandment was to require converts to discard their Sirayan “cosmos” and
religious practices and to replace them with Christian ones. It was not simply to put
the Christian God in the highest position while continuing to worship other deities as
well. On the contrary, if Sirayan converts wanted to be true Christians, they had to
undergo a complete transformation – from their innermost mindset to their daily
practices. For example, the Formulier der Vraachstukken, questions 2, 3, 25 and 26
discuss these important issues:
2. “How many Gods are there?”
“One.”
3. “And yet your forefathers have said there were many gods. Is that true?”
“No. Our forefathers have erred. “
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25. “If Christ died for us as you say, how shall we render Him homage?”
“The homage of our tongues, of our mouths, and of our thoughts, and that in all
sincerity.”
26.”Would the flesh of swine, pinang, stewed rice, and other things, be acceptable to
him?”
“No. If He desired these things, he would simply take them.

36

b. The Second Commandment
The Formulier der Vraachstukken cites only the first sentence of the Scriptural text,
while the Groote Vraachstukken elaborates on it by discussing the Sirayan religious
practices related to hunting and farming. It does not discuss Sirayan idols; instead it
focuses on male native customs before hunting and female customs during the
farming season.
In short, Junius discusses this commandment in three ways. First, a convert
should abstain from worshipping stones or other created things. Second, male or
female converts should abandon their heathen practices, such as observing omens
through birds and dreams or sacrificing to Sirayan deities in exchange for a good
harvest. Third, God will punish those who retain their traditional heathen practices.
The worship of stones was dealt with under the first commandment, which
prohibited villagers from worshiping other gods. But this activity never became a
problem for the missionaries because the aborigines never tried to carve a stone and
worship it as God or Jesus Christ. The problem of observing auguries and sacrifices
was a more serious problem for the missionaries.
As we have seen, Sirayan males were in charge of hunting and fighting, activities
whose outcome was usually unpredictable. Therefore, celestial omens or auguries by
means of birds or dreams bore important messages for those who were engaged in
such pursuits. Another obstacle for the missionaries was the many kinds of offerings
that Sirayan females made to their deities. In addition to the custom of making
sacrificial offerings and the manipulation of the system by the priestesses’
exaggerated performances, the missionaries had to contend with heathen festival
celebrations, devotee offerings, and post-festival corrupt behaviors, such as excessive
drinking and illicit sexual intercourse.
The third part of the explanation of this commandment poses several theological
issues. In order to persuade villagers to abstain from idol worship and other heathen
practices, Junius warned the villagers of severe punishments if they failed to do so. In
so doing, he embellished Scripture by saying:
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If you do not forsake the worship of strange gods, I will send famine, and make your
fields like a stone and the sky like iron. I will not let the clouds give you any rain;
because you did not serve me alone according to my Word.37

First, and most seriously, Junius “invented” words that had never been written in the
Bible. This is an example of contextualization at the expense of being faithful to the
scriptural text. We will discuss this matter at length in due course, so we will not
elaborate on it here.
Second, Junius warned of severe punishment for those who did not forsake their
former religion by declaring that God would send famine by stopping the rainfall.
This reminded the Sirayans of the kind of punishment threatened by their deities. We
have seen, a villager once told Candidius that the reason why they dared not abandon
their tradition was because,
Were we to disregard those priestesses, our gods would become angry and would
send no rain, but rather put our foes upon us, who would chase us from our country
and destroy us.38

c. The Fourth Commandment
In the Formulier der Vraachstukken, Junius shortens this commandment into three
short sentences without elaborating on them, namely, “Do not enter your fields;
remain indoors; and listen to God’s Word in his house.” In the Large Catechism, he
gives an exhaustive explanation of this commandment. He envisions several situations
and explains which acts violated God’s commandment. For example: “Don’t go into
the woods on Sunday to fetch wood, draw water or go fishing, even after sunset.
Don’t remain quietly at home, passing your time sleeping without attending God’s
house to listen his Word. Don’t go to other villages to sell your wares. Don’t go to
sleep, or talk, or be inattentive when in church. Don’t ignore the minister.”
As for being regular in church attendance, this too posed a problem for the
missionaries. Candidius did not understand how the Sirayans marked time:
Although they know nothing of the number of years, and no one really knows how
long he has lived, still they do remember on what day, and in what year and month,
they were born.39

From the available sources, like, for example, Wright’s account, it is not difficult to
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figure out how the Sirayans reckoned time. Before they converted to Christianity, the
Sirayans carefully observed lunar movements in order to arrange affairs concerning
the monthly Karichang period. Since the whole village had to celebrate seven annual
festivals, keeping track of time was not all that difficult for them. They could arrange
most of the year’s schedule by simply observing the lunar variations. Their
calculations produced a monthly cycle that corresponded with their farming activities
and religious festivals. The missionaries introduced a more sophisticated way of
keeping track of time, namely a cycle of seven days. When the VOC and the
Reformed Church introduced this new system on the island, the villagers found it
difficult to fit it into their farming schedule. Therefore, they were indifferent to it and
thus negligent in attending Sunday services.
d. The Sixth Commandment
The Formulier der Vraachstukken extends the Scriptural text by adding, “Do not
commit abortion.” From this, one may ascertain that this custom was a grave concern
for the missionaries’ consciences and contrary to biblical teaching. For these reasons,
Junius inserted this teaching directly into the Ten Commandments. In the Large
Catechism, he uses two questions to discuss it. Question 278 borrows some words
from the Heidelberg Catechism. For example, his “We are not to kill anyone; either in
thought or by our words, our gestures, or our hands” is rendered in the Heidelberg
Catechism as “I am not to abuse, hate, injure, or kill my neighbor, either in thought, or
by word or gesture, much less by deed.” It is clear that the basic content of these two
sentences are very similar, but Question 281 is another story.
e. The Seventh Commandment
The Formulier der Vraachstucken, in addition to citing the original biblical text,
addresses this issue by adding only one sentence: “and do not visit a woman in secret,”
while the Groote Vraachstukken includes a more intensive discussion to deal with this
morally corrupt Sirayan custom. Junius again embellishes Scripture to emphasize the
gravity of this practice by saying:
Ye men, be satisfied with one wife; ye women, with one husband. Do not lust
after others; let your eye and your mind be clean; for is not your body the
dwelling place of the Holy Ghost, who dwells in you?40

The Sirayans were quite casual about matters of chastity. It was not considered a
serious moral infraction if anyone was found having a sexual relationship outside of
40
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marriage. Candidius describes their attitude about this:
The men are great whoremongers: for although they have their own wives, they
neglect no opportunity to commit adultery. It is, however, a rule that the wife of
the husband and the husband of the wife should remain in ignorance of it.

The reason for such a pervasive moral lapse might be attributed to two major factors.
First, the Sirayans had the peculiar custom of having married couples live separately.
Second, during their surreal religious festivals, especially the Terepaupoe Lakkan and
Sickariariang festivals, men and women were encouraged to have sexual intercourse
without any restraint. These practices were a vile corruption in the eyes of the
Calvinist missionaries who practiced chastity as an expression of their faith. Even for
such a contextually-minded missionary like Junius, this Sirayan custom was beyond
his ability to tolerate.
To instruct the Sirayan converts to observe moral chastity, Junius not only used
the Ten Commandments as obligatory decrees, he also taught that marriage was a
sacred bond established by God. Therefore, Christian converts could not be negligent
concerning it. For example, in Question 36, he asks:
36. What did God say when he married them?
He spoke thus to Adam first, having created him first: “It is not good for you to
be alone and not to have a companion or wife, therefore I have created this
woman for you; she will accompany you when you go into the fields; for her
body is like your body. This woman only shalt thou love, marry and take her
hand; thou shalt not forsake her, thou shalt be good and kind to her; thou shalt
not love any other woman, but love her only; for my wrath is against adulterers,
who shall be cast into hell among the devils. If you hearken unto my words
and obey me, I will also love you.” These were the words that God spake unto
Adam.41

Junius’ contextualization method had the following characteristics:
1. Despite the necessity of contextualizing the Christian message by interweaving
Sirayan religious and cultural elements into his theological discussions, Junius never
compromised the Christian faith by accommodating it to heathen religious beliefs and
practices.
2. He did commit a serious error as a Reformed missionary when he changed the
biblical Text randomly to contextualize the Christian message. This practice
41
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overshadows his painstaking efforts to compile a catechism according to the
Reformed tradition.
3. Junius and the Reformed Tradition
Comparing Junius’ Groote Vraachstukken and the Heidelberg Catechism, it is
immediately apparent that they are totally different in structure, even when one takes
into consideration that they were written under different circumstances. The
Heidelberg Catechism is organized under three headings: the corruption of human
nature (sin and guilt), God’s salvation through Jesus Christ (redemption and freedom),
and human gratitude (gratitude and obedience). The use of this theological framework
had ecclesiastical and political implications, namely, to mend the frayed relationship
between the Reformed Church and the Lutherans due to their different theological
understandings of the nature and work of the Holy Spirit.42
As we have seen, Junius compiled the Groote Vraachstukken for the instruction
of native Sirayan schoolteachers, although his greater objective may have been to
produce a text that could serve as a teaching tool for Sirayan converts in general.
Nevertheless, the Groote Vraachstukken’s structure is not very clear. It is structured
roughly as follows:
First, it treats God’s creation of the world, angels, and Adam. Junius’ purpose in
placing these subjects at the very beginning may have been to respond immediately to
the Sirayans’ core concept, namely, that the physical world was eternal. Second is a
discussion of the way in which God established the institution of marriage through
Adam and Eve. In the process of bringing Adam and Eve together, the three (God and
Adam and Eve) have lengthy dialogues. Junius probably viewed these dialogues as a
good opportunity to instruct the Sirayans on how they should alter their peculiar
customs on marriage and family life. This is followed, third, by a discussion of the
corruption of human nature and salvation through Jesus Christ. Then, fourth, Junius
discusses the nature and work of the Holy Spirit, along with subjects included in the
latter part of Apostles’ Creed. Fifth is a discussion of several significant instructions
concerning the Christian faith, including the sacraments, the Ten Commandments,
daily prayer, and the Lord’s Prayer.
Despite this different catechetical structure, Junius tried to connect the
significant theological points in his Groote Vraachstukken to the Heidelberg
Catechism as much as he could. For example, when dealing with the subjects of
human nature, the Holy Spirit, and faith and election, his wording and theology are
similar to the Heidelberg Catechism.
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a. On Human Nature
In both shorter catechisms, Junius briefly mentions that humans inherited their sinful
nature from Adam and Eve because they transgressed and rejected the word of God.
Even though they were created in God’s image, everybody became sinners. He did not
specify whether sin was inherited or the result of human deeds. In the Groote
Vraachstukken, he becomes more specific. It is first of all because of sin that humans
cannot obey the Ten Commandments. God knows humans have no ability to fulfill the
requirements of the Ten Commandments; the purpose for such commandments is to
teach humans how manifold their sins are, to lead them to believe in Christ, be
baptized by his blood, and to be renewed or regenerated by the Holy Spirit. The
Groote Vraachstukken discusses these questions as follows:
293. Is there anyone who can obey and fulfill these Ten Commandments?
No: there is no one; for as long as we live here upon earth, sin cleaves unto us,
however upright we may be. Indeed, we daily break these commandments of God,
and sin without ceasing.
295. But why does God command his servants to teach these ten commandments,
if we cannot perfectly fulfill or obey them?
It is the will of God that these words should be taught us so that we may see our
sinfulness, how sin has defiled us, and how manifold our sins are. We thus learn to
believe in Christ, and to go to him that we may be baptized with his blood. The
doctrine of these Ten Commandments calls us to praise God, that he may send his
Holy Spirit to renew us.43

If the discussion of these doctrines in the Groote Vraachstukken and in the Heidelberg
Catechism are compared, it is apparent that Junius derived his theological ideas from
the Heidelberg Catechism even though he expresses these ideas in a different way.
The Heidelberg Catechism explains that God’s purpose in promulgating the
commandments, which no one can keep, is that humans may become aware of their
sinfulness and seek forgiveness in Christ and pray to God for the grace of the Holy
Spirit so that they can be renewed in the image of God. The Heidelberg Catechism
puts it this way:
Heidelberg Catechism, Question 115
Why, then, does God have the Ten Commandments preached so strictly since no
one can keep them in this life?
43
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First, that all our life long we may become increasingly aware of our sinfulness,
and therefore more eagerly seek forgiveness of sins and righteousness in Christ.
Second, that we may constantly and diligently pray to God for the grace of the
Holy Spirit, so that more and more we may be renewed in the image of God, until
we attain the goal of full perfection after this life.44

b. On Faith
In the Groote Vraachstukken he states that God is the initiator of faith. In the
Formulary of the Catechism, Junius uses the phrase “for those who believe in Him”
six times. The contexts for these expressions are as follows: “God has adopted those
who believe in him as his children”; “Jesus’ body was broken and his blood shed for
those who believe in him”; “He taught those who believe in him during the forty days
after his resurrection”; “Jesus interceded for the persons who believe in him.”45 This
phrase, “those who believe in Him,” indicates how important the role faith plays in
the lives of the believers is for Junius.
In the Ordinair Formulier des Christendoms Junius uses the word “believe” in
two ways. One is as a personal expression of faith. For example:
7. Do you believe in God?
I do.
8. What do you believe concerning Him?
I believe concerning Him that He is the true God, who made the heaven, and earth,
and all things.46

On another occasion, he uses the expression “for those who believe in him” as an
identification label. This expression appears when he discusses the God-human
relationship or explains what the water, bread, and wine of the sacraments signify. For
example, he quotes, “God adopts those who believe in Him”; “Jesus was taken down
from the cross by those who believe in Him”; “The baptismal water signifies the blood
of Jesus, shed on the cross for those persons who believe on Him”; “The bread
signifies the body of Christ, which was broken on the cross for those who believe on
Him”; and “The drink signifies the blood of Jesus Christ, which was shed on the cross
for the sake of those who believe on Him.”47
Since he has already covered the subject of human nature, Junius does not
discuss human sinfulness any further, either as inherited or in terms of the
44
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commission of sinful deeds, and its affect on human salvation. He takes it for granted
that, because of one’s sinful nature, one lacks the ability to “believe” because one is
prone to hate God.48 As a result, faith only comes from God through the activity of
the Holy Spirit.
In the Large Catechism, Junius brings his view explicitly into line with the
Reformed tradition and discusses this issue more intensively. The Heidelberg
Catechism discusses the origin of faith as follows:
Question 65, Since, then, faith alone makes us share in Christ and all his benefits,
where does such faith originate?
The Holy Spirit creates it in our heart by the preaching of the holy Gospel, and
confirms it by the use of the holy Sacraments.49

We can see from this that, according to the Heidelberg Catechism, faith has three
major components: the Holy Spirit’s work of creating faith in our hearts, the
preaching of the holy Gospel, and the observance of the sacraments. Junius adopts
this same theological formula in his Groote Vraachstukken, though he expresses it
somewhat differently.
173. Who are the persons that will hereafter live with God?
All who have been converted and who are upright in heart; who have believed the
Word of God, and trusted in Christ according to the words of John iii. 16: “For
God so loved the world that he gave his only begotten Son, that whoever believeth
in him should not go to hell, but enjoy life everlasting in heaven.”
174. Whence comes this faith? Can we believe of ourselves?
It comes from God; for man cannot believe of himself. God must give us the faith,
for we cannot know Christ if God does not teach us to know him. The Holy Ghost
implants faith in our hearts. When we diligently give ear unto the preaching of the
Word of God, be it at school or in his house, he causes our faith to increase; and
the two sacraments serve also to strengthen it.50

In another question, Junius explains in more detail the role that the Holy Spirit plays
in planting faith in a person’s heart.
119. If we have not the Holy Ghost, can we call upon God?
No: We cannot; for the Holy Ghost put into our hearts and mouths what we ought
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to say. He renews our minds; which are like iron, and as hard as a stone. We
cannot believe the Word of God if the Holy Ghost does not enable us to believe.51

Thus, Julius teaches that belief, or faith, can never be initiated by humans due to their
sinful nature. Only after God implants it in their hearts through the Holy Spirit can
humans know how to believe.
c. On the Holy Spirit
In Junius’ two shorter catechisms, the Holy Spirit is not directly linked to human
salvation, nor does it play any significant role in reconciling humans to God. He only
introduces the Holy Spirit to explain its relationship with the Father and the Son. For
example, the Holy Spirit only appears in the Formulier der Vraachstukken two times:
as the Holy Ghost of the Trinity and as the initiator of Jesus’ conception in Mary’s
womb. In the Ordinair Formulier des Christendoms, the Holy Spirit is only
mentioned once in connection with Jesus’ baptism. It is unknown why Junius places
such little emphasis on the person and work of the Holy Spirit in his shorter
catechisms.
In the Groote Vraachstukken, however, Junius uses eleven questions to discuss
the role of the Holy Spirit in nurturing a Christian’s life. For example:
116. As the Holy Ghost has taken the place of Christ’s bodily presence here, what
work does he carry out in the souls of Christians?
Is he idle? He is very diligent in converting men. He takes away their darkness; he
raises their minds to God, whose word he teaches them; He leads them to believe
in Christ, and to think of God. He takes away their sins, and sprinkles their souls
with the blood of Christ; and he also comforts us when we are afflicted and bowed
down.52

Thus, according to Junius, the Holy Spirit’s work includes converting people,
removing spiritual darkness from their minds and raising them to God, teaching God’s
word to them, leading them to believe, taking away their sins, and bringing comfort to
those who are afflicted and bowed down. In short, he converts, renews, educates,
leads, forgives, and comforts Christians.
The Heidelberg Catechism also discusses the work of the Holy Spirit but more
briefly:

51
52

Ibid., 355.
Ibid.
121

Question 21. What is the true faith?
It is not only a certain knowledge by which I accept as true all that God has
revealed to us in his Word, but also a wholehearted trust which the Holy Spirit
creates in me through the Gospel, that, not only to others, but to me also God has
given the forgiveness of sins, everlasting righteousness and salvation, out of
sheer grace solely for the sake of Christ’s saving work.53
Question 53. What do you believe concerning the Holy Spirit?
First, that, with the Father and the Son, he is equally eternal God; second, that
God’s Spirit is also given to me, preparing me through a true faith to share in
Christ and all his benefits, that he comforts me and will abide with me forever.54

d. On Election
The Heidelberg Catechism discusses the issue of election in an indirect and vague
manner:
Question 54. What do you believe concerning “the Holy Catholic Church?”
I believe that, from the beginning to the end of the world, and from among the
whole human race, the Son of God, by his Spirit and his Word, gathers, protects,
and preserves for himself, in the unity of the true faith, a congregation chosen
for eternal life. Moreover, I believe that I am and forever will remain a living
member of it.55

Junius mentions nothing about election in his two shorter catechisms. In the Large
Catechism, however, he does discuss this issue comprehensively.
123. What do these words signify: “I believe in the Christian Church which is
found in all places where true and sincere Christians are”?
I believe that many men are wicked and ungodly; but there are some whom God
has elected, namely, those who are sincere Christians and who love God; and that
in many places there are some who have been baptized by Jesus Christ the Son of
God, and who meet together every Sabbath in the house of God to hear His
Word.56
127. Who are the persons whom Christ causes to come together in all places?
Only those whom God has elected and adopted as his children, and whom he will
hereafter take to heaven.
128. Why has God chosen to elect some to dwell with him hereafter in heaven?
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Why has he rejected some whom he will cast into hell?
Thus hath he willed. Who can proscribe the law unto him? Had he cast us one and
all into hell, no one could have ventured to say that he did wrong, since we have
all sinned against him. If God wills to take some persons to heaven, then he
testifies his love to those he has elected.57

Thus, we can see that, for Junius, because humans have sinned against God, “election”
depends solely on God’s will. Junius then gives certain criteria by which we can
ascertain who is elected by God.
129. But tell me now, has God also elected you?
Yes, I am a child of God. I am a sincere Christian; for I fear and love him
exceedingly; daily I praise and glorify Him, and I believe in Jesus Christ, the Son
of God, whence it is seen that he has elected me.58
131. Can you know what distinguishes those who belong to this Christian
Church?
Yes, we can. They have a minister who teaches them the entire word of God in
sincerity and purity; they keep the day of the Lord in the church; and they have
the two sacraments of baptism and the Lord’s Supper. Such people are the people
of God, and are sincere Christians.59

It follows that any discussion of “election” will lead to a discussion of the issue of
“Christian perseverance.” Junius employs the phrases “children of God” and “children
of the devil” to denote this idea. He holds that even though “children of God” sin like
“children of the devil,” their destiny is different because sin does not dominate their
lives since they have been baptized in Christ. They are aware of the destructive power
of sin and therefore seek after God. The characteristics of a “child of God” include:
since they have been baptized in Christ, sin does not dominate them; they hate doing
evil and repent of their sin; they love God’s Word sincerely; and they diligently seek
after God. With the “children of devil” it is the other way around.
Question 296, But does not the true Christian, by continually sinning, resemble
the ungodly who sin greatly? Tell me what the real difference is between the
children of God and the children of devil, though both commit sin.
There is a great difference between the children of God and the children of the
devil.
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(1.) Although the children of God continue to commit sin, yet Christ has baptized
them, so that sin might not have dominion over them. It is quite otherwise with
the children of the devil, who commit many sins, for Christ has not baptized them,
and sin has complete dominion over them.
(2.) A child of God knows that he has sinned, and is therefore afflicted; but the
children of the devil are not.
(3.) Christians hate their sins; but the children of the devil love their sins, and
delight in sinning.
(4.) Though a child of God may commit sin, still he repents and turns unto God
as his refuge. But the ungodly do not repent, and feel no sorrow for having
committed sin.
(5.) A child of God sincerely loves the Word of God; the children of the devil do
not love the word of God, nor do they inquire after God or after his Word.
(6.) A Christian diligently seeks after God; a heathen runs after sin with much
delight. This is the great difference between the two.60

e. Junius and the Biblical Text
As we have seen, Junius took some freedom in the application of the biblical Text, not
only in his two shorter catechisms but also in the Groote Vraachstukken. Analyzing
his three catechisms, one finds that the number of scriptural alterations are rather
limited compared to the total number of questions in the three catechisms (522). Four
alterations are found in the Formulier der Vraachstukken; three in the Ordinair
Formulier des Christendoms, and ten in the Groote Vraachstukken. The alterations are
found in discussion of the Ten Commandments, Angels, the punishment of Adam and
Eve, the establishment of marriage, sinners, the Last Judgment, and prayer.
He uses some additions to “season” biblical texts with narratives to make them
more sensual. For example, in the Groote Vraachstukken, he says:
34. What did Eve say to Adam? Did she too say something?
Yes. She said, “Adam, I love you. Your body is like my body. I will not be
naughty, I will obey you; and though I forsake my father and mother I will not
forsake you. We will not separate, for our bodies are like unto one body.”
35. Were they married?
Yes. God caused them to join their hands, and he married them.
38. Has God now commanded us, their posterity, to follow the same example?
Yes, he has, for God says, “Ye men, if your hearts be inclined to love a woman, I
command you to be united in the bonds of marriage in the church of your
60
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community. Likewise, any woman who loves a man must be married by joining
hands with him in the house of God; for my wrath shall be against those who
reject my words and my institutions. I will punish all adulterers and
whoremongers; and all who do not follow this, my ceremony, I will cast into
hell.”61

It is not difficult to discern why Junius added several remarks to God’s word in his
catechisms since he was in an environment wherein the people practiced peculiar
matrimonial customs such as newly married couples living separately with their male
or female roommates. To alter this long-standing tradition, Junius felt that he had to
use more authoritative language than his own and was therefore tempted to invent
such language as if it came from the mouth of God himself as Question 52 shows:
51. Was God angry when He saw that they had eaten of the forbidden apples
growing in the midst of the field?
Yes, he became very angry with them.
52. What did God say to them in his wrath?
“I will cast you into the pit and into the fire because you have sinned.”62

If a missionary is not to say more than the scriptural text, Question 52 poses a great
problem since, according to the account in Genesis, God did not speak so harshly to
Adam and Eve when they disobeyed Him by eating the forbidden fruit.
4. Junius’ Method of Contextualization
As we have seen, it is unclear when exactly Junius compiled the two shorter
catechisms, but it is clear that he produced the Groote Vraachstukken in his last year
in Formosa in 1643.63 Therefore, it is safe to say that he was mulling over the
contents of the Groote Vraachstukken for years before he actually put pen to paper. If
one uses Skoki Coe’s theological educational method, i.e., text, context, and Text to
analyze Junius’ catechisms, it is apparent that he was developing his method of
contextualization over a period of time during his time in Formosa. During his early
years there, his top priority would have been to compile a catechism that would be
understandable to the heathen Sirayan aborigines. His two shorter catechisms stressed
communicating the Christian faith to new Formosan converts in a way that would be
intelligible to them in their cultural and religious context. For this reason, he
employed Sirayan religious and cultural elements when discussing Christian concepts
that were related to their traditions, beliefs, and practices. Since it could see the
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rationale behind Junius’ efforts, the Classis of Amsterdam was tolerant of him when
the Formosan Consistory complained that his shorter catechism was quite unsuitable
for Formosan converts.64 In 1648, in a letter addressed to the Formosan Consistory,
the Classis of Amsterdam stated:
Moreover, you inform us in your letter of the matter and the form of
instruction which Mr. Junius employed at the time of his residence in Formosa,
and complain that the results thereof have been so insignificant…. Consider
that Mr. Junius and Mr. Candidius have been faithful clergymen, and pioneer
workers in the island of Formosa; that all beginnings are difficult; and that they
had to regulate their actions according to the age, the time, and the capacities
of those simple and benighted people.65

Later, Junius realized that if he wanted to communicate a comprehensive knowledge
of the Christian faith to Formosan converts and give them a strong spiritual
foundation, he needed help. That is why he chose fifty native youths from the
surrounding villages to be trained as teachers. Actually, towards the beginning of his
period of service, Junius had already had a vision of training native youths in a
seminary in the Netherlands. There, under his supervision, they would receive
sufficient training to be ordained as Christian ministers and serve their fellow
villagers. Because of the failure of an earlier experiment in the training of Amboina
youth using a similar scheme, the VOC’s leaders were unwilling to accept his
proposal. For Junius, the program he set up to train native converts as schoolteachers
might be seen as an attempt to fulfil his original vision.
Generally speaking, in the initial period of his service, Junius’ emphasis on the
contextual method arose from pragmatic considerations. During the later period of his
service, especially when he compiled the Groote Vraachstukken, he still felt the need
to contextualize his material but added a significant “dose” of Reformed theology to
achieve a balance between contextual and theological demands. His method of
contextualization was more or less at the expense of his use of scriptural text that he
seasoned with stories or plots invented by himself. This dilemma of having to choose
between the strict limitation to Bible texts and the use of all kind of stories familiar to
the locals is one faced by every missionary in a strange cultural and religious
environment. Junius’ model might not have been an ideal arrangement, but he
provided a valuable experience that later missionaries could use.
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C. Missionary Activities in the Favorlang District
1. Historical and Ethnographic Facts about the Favorlang
Favorlang was located in the middle of the island of Formosa. This territory was not a
target of a Dutch punitive expedition carried out by a Dutch-Sirayan allied force that
attacked Mattauw and its surrounding villages during their 1635-1636 territorial
expansion. Unfortunately, due to its abundant reserves of deer and fertile land, it
attracted the covetous eyes of the VOC administrators in Fort Zeelandia.
Consequently, by taking advantage of some minor territorial disputes between
Chinese landlords and Favorlanger tenets, the VOC administration found a good
excuse to launch punitive expeditions.
Generally speaking, the encounters between the Dutch and the Favorlang can be
divided into three periods. The first began after the 1635 VOC territorial expansion,
which enabled the Dutch to extend their control from Zeelandia and its surrounding
villages to the southern tip of Favorlang territory. Because of their successful
expedition, the VOC administration began to lease the newly obtained land to the
Chinese for farming and hunting. On occasion, Chinese tenants chased deer or farmed
beyond their boundaries, thus encroaching on traditional Favorlang territory. The
Favorlang villagers were divided in reacting to this new situation,. Some advocated
war while others argued for peace. At first, the pro-war faction got the upper hand,
resulting in the Favorlang fighters marching to Wankan several times66 to attack
Chinese fishermen and laborers who were burning lime for construction.67 These
hostile acts triggered several punitive expeditions by the Dutch army, with hostilities
lasting for several years.68 To subdue the Favorlangers, a Dutch and Sirayan allied
force under the leadership of Governor van der Burg conducted three successful
attacks against them and eventually brought them under VOC colonial rule. After the
third expedition, the Favorlangers’ morale was completely crushed, and they
surrendered to the expeditionary force. Following their defeat, the Favorlanger
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delegates signed a submissive treaty consisting of eight articles with the VOC
governor. As a result, Dutch and Favorlang relations entered a second phase.
During this phase, the Favorlangers became submissive. They sent delegates to
participate in the annual Landdag ceremony, which the Dutch arranged for their
subjects to show their loyalty. The Dutch administrator in Zeelandia dispatched Simon
van Breen (1643-1647), to serve concurrently as both minister and administrative
officer for the Favorlang territory. This was the first time the Netherlands Reformed
Church ever entered this area. After Van Breen two significant ministers served there,
Jacobus Vertrecht, another graduate of the Seminarium Indicum (1647-1651), and
Gijsbert Happart (or Gilbertus Happartus) (1649-1652). Both compiled several
significant works for the instruction of newly converted Favorlang Christians as well
as for language study for the missionaries who would follow.
These three ministers served in Favorlang for only nine years, including the time
spent in language study at Fort Zeelandia. They were able to overcome linguistic
barriers, to compile contextualized Christian instructional materials and a Favorlang
dictionary, and to establish a Favorlang Consistory in that area.69 As we have seen,
the Favorlang language was distinct from the Sirayans’ and thus their achievements
are impressive. Unfortunately, Happart was dragged into the dispute between Daniel
Gravius and Governor Nicolaes Verburg; and when Vertrecht’s wife died suddenly, he
decided to leave Formosa. Because of these unfortunate incidents, Daniel Gravius and
Jacobus Vertrecht were transferred back to Batavia in 1652,70 thus bringing this
fruitful period to an end.
During the third phase, due to the lack of well-equipped ministers and the corrupt
conduct of Dutch schoolteachers who mistreated their pupils in Favorlang villages,
the church in Favorlang declined swiftly. Even the local administrative officials
realized how badly the situation was deteriorating and warned that the villagers would
revolt if preventive measures were not taken. In response, the Formosan Consistory
dispatched Rev. Johannes de Leonardis in 1656 to oversee both ecclesiastical and
educational matters. Because of insufficient information, the results of his service are
unclear, except that Rev. Leonardis was transferred to Sakam in 1661.
2. Favorlang Religion
Unlike the Sirayans’ polytheistic religion and culture, the villagers of the Favorlang
people were practicing a monotheistic religion at the time the Dutch missionaries
arrived in the late 1640s. Simon van Breen, the first missionary to serve there, did not
use the name of the Favorlangers’ sole deity, Haibos, as the name for the Christian
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God. He retained the term Deos, and it was this term that a later missionary, Jacobus
Vertrecht, used in his writings. Why van Breen did this is unclear since he left no
explanation.
Vertrecht’s catechisms reveal that the Favorlangers worshipped a supreme deity
called Haibos who created the world. According to the Favorlangers’ religion, Haibos
had two characteristics – one benevolent and the other malevolent. On the one hand,
he created the world and was kind to those who worshipped him, while, on the other,
he oppressed the Favorlangers, made them sick, and took away their souls. 71
Therefore, the Favorlangers feared he would punish them if they dared to accept the
Christian faith. The Favorlangers observed solemn religious festivals called mian
(“holy days”) during certain periods of the year in which they rested and relaxed.
When a chief died, they also proclaimed mian days.72
The Favorlang religion included “clergy” called ma-arien (priestesses) and
ma-ries (priests). These people took charge of religious ceremonies. In addition to the
priest or priestess serving as mediators between humans and the deity, the Favorlang
also depended on a little bird called adam to decree omens.73
3. Gijsbert Happart’s Favorlang Dictionary
As far as the ethnographic facts on the Favorlangers are concerned, no one ever again
wrote an anthropological report about the Favorlang people that was as detailed as
Candidius’ or Wright’s accounts of the Sirayans. Information relating to the Favorlang
is scattered throughout various documents and needs to be painstakingly retrieved in
order to reconstruct a cursory description of Favorlang religion and culture. Among
these limited documents, the most important is the Favorlang Dictionary compiled by
G. Happart during his service in the Favorlang district. Happart compiled a dictionary
consisting of 2,664 words. But it remained in manuscript form until the early
nineteenth century and was therefore not published during the period the VOC ruled
Formosa. Happart may well have compiled this dictionary during his time in
Favorlang while serving as an assistant to Rev. Vertrecht.74 Nonetheless, it is not hard
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to infer that, aside from his personal use, this dictionary might have been used as
training material for VOC employees who were about to serve in Favorlang territory.
Happart died on August 8, 1652,75 and the whereabouts of this dictionary remained
unknown until the day the Dutch left Formosa.
On that day, the Favorlang Dictionary, along other archival documents, was
moved from Formosa to Batavia when the VOC government in Zeelandia surrendered
to Koxinga in 1662. For nearly 200 years, this manuscript lay hidden in the Batavian
Reformed Church Consistory Archives (Archive van den Kerkenraed der Hervormde
Gemeente Batavia) without anyone being aware of its existence and was accidentally
discovered by Rev. W. R. van Hoëvell in 1839. The manuscript was in a folio called
Woordboek der Favorlangsche Taal.76 Van Hoëvell did not know what language the
manuscript had been written in or who had written it until he communicated with a
certain Mr. Ritter77 and the English missionary W.H. Medhurst (1796-1857)78 in
Batavia who suggested that it might have been written by G. Happart in 1650, when
he served in Formosa.79
When the dictionary was published in the 1840s, it consisted of 2664 words. In
the late nineteenth century, William Campbell, an English Presbyterian missionary in
Formosa, had the dictionary reprinted and added The Articles of Christian Instruction
in Favorlang-Formosan Dutch and English from Vertrecht’s Manuscript of 1650,”=
Psalmanazar’s 80 Dialogue between a Japanese and a Formosan, and Happart’s
Favorlang Vocabulary81 as appendices. He also increased the number of words to
2727. These additions were not derived from a new source, since Campbell mentions
nothing about any new source. Rather, they were most likely derived as independent
word entries in the original dictionary. Therefore, the dictionary served not only as a
linguistic instructional tool but also contains brief references to Favorlang culture in
the form of vocabulary that explains Favorlang customs. In detailed notes it contains
several brief references to Favorlang anthropological data. Campbell also analyzed
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the dictionary’s vocabulary by illustrative sentences as much as possible, in the hope
of giving readers some clues about the Favorlang language. In sum, Happart’s work
unintentionally contributed important information for the further study of the
Favorlang language and culture.
4. Jacobus Vertrecht’s Contextualization Method
Jacobus Vertrecht was born in Leiden in 1606, enrolled at Leiden University in 1625,
and seven years later sailed on the Emilia from Middleburg to Batavia. The next year
he married the daughter of an English captain and moved to Amboina as a pastor. In
1638, he moved to the Aroe Islands and served there until 1647 when he departed for
Formosa. He served in the central Favorlang area until 1651. Like Robertus Junius, he
served in a pagan religious and cultural setting. What would Vertrecht do in this
heathen Favorlang environment? From available sources, one finds that he also
practiced contextualization but used a different approach. Vertrecht infused the
Favorlang religion with the biblical message, thereby instructing the aborigines to
abandon their traditional false religion and replace it with the true one, i.e.,
Christianity.
Vertrecht compiled and translated the following texts into the Favorlang
language includes: 1) the Lord’s Prayer; 2) Christian beliefs; 3) the Ten
Commandments; 4) morning prayers; 5) evening prayers; 6) prayers before meals; 7)
prayers after meals; 8) prayers before religious instruction; 9) prayers after religious
instruction; 10) A dialogue between a Favorlanger and a Dutch Foreigner; 11)
Christian maxims; 12) questions on the Lord’s Prayer; 13) questions on the Christian
faith, and a short catechism for converts preparing to receive Christian baptism.82 He
also wrote five sermons on the following Bible texts: Isaiah 61:7, I Timothy 2:5,
Hebrews 11:6, John 17:3, and John 16:23. Unfortunately all of them are only in
Favorlang.
His work on questions on the Christian faith was written in 1650,83 while his
other writings were composed earlier.84 This was a remarkable achievement if one
considers that he, having arrived just two years earlier, was able to master a language
that was completely foreign to the Dutch. For personal reasons, 85 Vertrecht
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terminated his service the next year. In addition, Happart died in 1652, so what had
begun with such promise quickly waned.
Among Vertrecht’s writings, three of them employed Favorlang religious
elements to instruct the aborigines. The most comprehensive one is the “Dialogue
between a Favorlanger and a Dutch Foreigner,” while the other two only briefly
mention heathen religion. Therefore, we will focus on this dialogue to discover what
kind of a contextualization method Vertrecht employed.
a. The Structure of “A Dialogue between a Favorlanger and a Dutch
Foreigner”
The original Dutch title of this dialogue is: Tsamen gesprek tussen een Favorlanger en
Hollander Vreemdeling. Structurally, it does not depend on any creed because it is not
a catechism per se. The content shows Vertrecht’s contextual method. He explains his
structural scheme in Question 80, the last statement in the book. According to his
explanation, the work is divided into three sections. Section one proves that heaven,
earth, and the sea have not always (or from all eternity) existed of themselves but that
they were made by some being or other.86 Section two explains that the Lord (or
Deos) is the Creator of heaven, earth, and sea, that it is He who made and adorned all
things. Hence, He alone is the true God.87 Section three lays bare the deceit of
Haibos.
b. The Implications of Vertrecht’s Contextual Method
As we have seen, Vertrecht used a different tactic than Junius did to overcome
Favorlang religious belief. He did not invent a text that was not found in the Bible as
Junius had done. Instead, Vertrecht integrated some concepts of Favorlang religion
into the biblical message and then reorganized and interpreted them from a new
perspective. For example:
54. Fav(orlanger). According to your declaration, the belief in Haibos and in Adam
is vain, and a deception of Haibos.
Str(anger). That is true. I know his deceitfulness, for just as in the beginning, when
all things were created, he deceived the first man called Adam, as well as all his
posterity, and many more of our sojourners in the world, so, also, has he in former
years deceived your forefathers and their posterity, just as he has deceived all the
inhabitants of this island, whereby they now believe the words of a lying old slut,
India, mentioning that Vertrecht had lost his wife and eldest son in 1649 and that his own health had
also declined; Campbell, Formosa under the Dutch, 252.
86
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and put their confidence in the song of a little bird, bearing, as our first forefather
did, the name of Adam88…
Str. God has depicted Haibos in his written Word that tells us how wicked he
is, so that we may be on our guard against his deceitfulness.
61. Fav. How so? I wish to know.
Str. Well, then, in the beginning, when heaven was finally completed, God created
many thousands of incorporeal servitors who were very volatile, quick, strong, and
just, giving them a dwelling in heaven, so that they might behold his dominion,
and receive his commands. The name of these servitors is Angelus, that is, servants
serving the spirit of God. They neither eat nor drink, nor do any sleep; they have
no offspring as man in general has; they are many in number, yea, they are
innumerable; they live on forever, and will never die. To praise God is their desire
and delight, so also to obey His word. Haibos was formerly also a good angel, and
a just servant of God; but afterwards, he, and many of his fellows, rebelled against
God. They envied his vast power and dominion. They desired to become equal
with God and endeavored to establish a dominion of their own and to follow their
own will. It is in this way that Haibos and all his followers sinned in the beginning,
and still remain malicious and rebellious.89

One can draw some significant conclusions from the texts quoted above:
1. Vertrecht relies more on logical inference than on doctrinal compulsion to persuade
the Favorlangers to abandon their traditional religion. His tripartite structure of the
dialogue constitutes a logical syllogism: A. Since this world was created by some
being or other, and B. since God created this world, therefore, C. Haibos’ claim that
he created this world is a lie.
According to this reasoning, the second statement is significant because without
it, the Favorlangers could turn the argument around to annul the Christian claim. In
this way, Vertrecht uses the logical contradiction of Favorlang beliefs to dissuade
them from continuing to hold those beliefs. For example:
49. Fav. What!? Is Haibos wicked?
Str. Certainly. Have not your forefathers, who lived many years ago, and do you
not yourself, murmur and grumble about Haibos? Do you not complain that he
beats you and makes you ill? Do you not call him the wicked Haibos?
50. Fav. Perhaps we make a mistake.
Str. Not at all; he is decidedly wicked and malignant. Therefore Haibos is called
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the wicked one; that is to say, he is a ringleader in rebellion, and the evil-doer.
51. Fav. But we also call him the good Haibos.
Str. What!? Is Haibos bad and good too? If he is bad, why do you praise the
evil-doer? If he is good, why do you murmur and complain about his malignity?90

On the other hand, Vertrecht claims that the written Word of God is more trustworthy
than the oral tradition that was handed down from the Favorlangers’ ancestors to their
descendents. For example:
34. Fav. May it not be that Haibos has made them all?
Str. Do you think Haibos is the creator of heaven, the earth, and the sea?
35. Fav. I think so.
Str. That, therefore Haibos is the true God?
36. Fav. Perhaps he is.
Str. Can you prove that, or do you only imagine this?
37. Fav. I follow the ancient belief of my forefathers.
Str. That is a very foolish idea.
38. Fav. How can you prove that?
Str. Your forefathers have not known the true God.
39. Fav. Why?
Str. They have been ignorant of the written Word of God.91

In the dialogue, he denies two concepts that the Favorlangers had believed for
centuries. First is the concept that this world exists by itself,92 and second is the
concept that Haibos is the creator of this world. On the contrary, argues Vertrecht,
Haibos was actually the Serpent (or Satan) of the Bible, who came to Formosa to
confuse the islander’s ancestors and their descendents.
2. Vertrecht discusses Favorlang religious beliefs along with the biblical message, and
then afterwards interprets Favorlang religion exclusively from a Christian perspective.
For example, Haibos becomes Satan, the rebellious angel of God.93 He not only
rebels against God but also tempts Adam and Eve, the first human beings, to sin.
As we have seen, the Favorlang religion was a monotheistic one. Instead of
conceiving of this world as an orderly place brought into being by one true God, as in
90
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the Christian faith, they relied on priests and priestesses, or on an adam bird, for
omens for daily instructions. From this, one may infer that the Favorlang religion was
more akin to the Sirayan magical religion than to a moralistic religion. Perhaps it was
for this reason that Simon van Breen, the first missionary to the Favorlang area, did
not adopt the name of the Favorlang deity to denote God but retained the European
name instead.
As explained above, the Favorlangers believed that heaven, earth, and sea were
all created by Haibos.94 They also believed that Haibos had two natures – a good
Haibos and an evil Haibos. 95 Furthermore, they believed that Haibos created
humankind, caused the sun to rise, and fertilized the fruit of the fields.96 Except for
the combined two natures of the deity, all these beliefs were similar to Christian
teachings in the Bible. Therefore, Vertrecht was confronted with a tough question:
How could he persuade the aborigines to accept the Christian faith and abandon their
traditional beliefs without this resulting in a syncretistic mixture of the two religions?
His solution, as available sources show, was to integrate Favorlang religious thinking
into Christian beliefs but in a negative manner.
Like Junius before him, Vertrecht applied a contextualized method to his
missionary activities. He first investigated significant Favorlang religious beliefs and
then introduced those beliefs into a Christian doctrinal discussion. His intention was
not to lead the Favorlangers into a European style of theological speculation; on the
contrary, he endeavored to foster a religious dialogue between European beliefs and
Formosan religious convictions and, through this dialogue process, to persuade the
Favorlangers to adopt the Christian faith as their own.
Neither Junius’ nor Vertrecht’s methods were appreciated or adopted by later
missionaries. In the next section, we will explore the methods used by these
missionaries, through an analysis of the Formosan version of the Heidelberg
Catechism, in order to discover their approach to contextualization.

D. Daniel Gravius’ ‘t Formulier des Christendom
The complete title of this catechism is Patar ki Tna-’msing-an ki Christang, ka
Tauki-papatar-en-ato tmau’ug tou Sou Ka Makka Si-deia ofte/ ‘t Formulier des
Christendoms met de Verklaringen van dien inde Sideis-Formosaansche Tale.97 It
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was published in 1662, the year in which Koxinga (Chen Cheng-kung) expelled the
VOC from Formosa. This catechism had already been widely used by Formosan
Christians since the late 1640s.98 It was translated and compiled as a result of a
controversy between Junius and the Formosa Consistory concerning the cause of the
decline of the Formosan church during the late 1640s. As we have seen, in a move
both to protect itself and to attack Junius, the Formosan Consistory reviewed Junius’
catechisms, claimed they were unsuitable, and cited them as one of the major causes
for the church’s decline.
The Formosan Consistory and Council undertook this review on March 2, 1646,
declaring that its motive was “by gelegentheijt, dat gesproocken was van de slechte
onderwijs, die by den inwoner veel tijdt werd genoten” (the occasion that the question
had been raised concerning the poor education that the natives had been given for a
long time).99 Following this meeting, they held two more meetings. At the third
meeting, held on August16, 1646, they decided to discard Junius’ Ordinair Formulier
des Christendoms and replace it with Van Breen and Happart’s catechism:
not only to introduce the afore mentioned new articles compiled by Mr. Happart
into the schools, but also to authorize Mr. van Breen to compile a new catechism
to replace the old catechism by Mr. Junius.100

In his preface to ‘t Formulier des Christendoms, Rev. Daniel Gravius also mentions
this development:
Door order van den Ed. Heer Gouverneur en sijnen Raadt, by de E.E. D.D. Simon
van Breen, en Iohannes Happartius (namen die weghen haere groote diensten op
Formosa nimmer en moeten sterven) t’ Samen gestelte en accuraat en wijtloopich
Formulier naar de ordere onses Catechismi (By order of the Honourable Governor
and his Council, an accurate and wide-ranging Formulary of the same kind as our
Catechism was put together by the Most Reverend Dr. Simon van Breen and
Joannes Happartius (names that, because of their great service on Formosa, should
never perish).101
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The Formosan Consistory soon found that the new catechism was too large and
therefore too heavy a burden for the aborigines, so they decided to compile a shorter,
condensed one. 102 Gravius also later added explanatory notes to almost every
question.
The Structure and Content of ‘t Formulier des Christendoms
The Formulier des Christendoms is comprised of 68 questions in two sections.103 The
first section consists of general questions, and the second is an exhaustive explanation
of the first. Therefore, the total number of questions for both sections is 1052. In fact,
this catechism is almost eight times larger than the original Heidelberg Catechism!
Like the Heidelberg Catechism, the ‘t Formulier des Christendom is divided into
three major parts: the miserable condition of human beings, God’s salvation through
Jesus Christ, and the Christian life as an act of thanksgiving. The question numbers
and contents differ from those of the Heidelberg Catechism.
As we have seen, the explanatory questions were written by Gravius and widely
used in Formosa by other missionaries. This implies that all these ministers agreed
with Gravius’ doctrinal concepts. Therefore, these were not simply Gravius’ personal
theological notes, but his catechism became the generally accepted theological norm
in Formosa after the late 1640s.
In terms of Gravius’ catechetical methodology, from the quantity and
arrangement of the questions in the second section of his catechism, we can discern
what Gravius deemed significant and thus decipher what his theological stance was,
along with that of the other missionaries serving in Formosa who agreed with him.
The questions in the second section are uneven in terms of the amount of explanatory
material that Gravius employs. For example, the most exhaustive discussion is based
on Question 33 and consists of 149 sub-questions!104 On the other hand, there are no
explanatory questions at all for Questions 41-43 and 45-49.
Question 33 deals with the benefits Christ brings to his church, while Questions
41-43 and 45-49 deal with the holy sacraments.
Question 33 reads as follows:
De Drie-en-dertighste vrage. (“Question 33”)
Seght nu de voornamste weldaden/ die Christus/ uyt den rijkdom sijner
verdienste/ sijne kerke toe-brengen? (Can you indicate the primary benefits that
Christ imparts to the church out of the wealth of his merit?)
102
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Dese sijn/ de gemeynschap der heyligen/ der vergevinge der sonden/ d’
opstandige des vleesches/ ende het eeuwige leven.105 (These are the communion
of saints, the forgiveness of sins, the resurrection of the body, and the life
everlasting.)

The second section’s explanations are structured according the first’s answer to
Question 33: the communion of the saints (1-37), the forgiveness of sins (38-58), the
resurrection of the body (59-101), and the life everlasting (102-149). No Formosan
religious or cultural elements are included in these explanations. Instead, Gravius
followed the normal doctrinal path for framing his material. For example, on the
subject of the communion of the saints, he writes:
5. Welcke is het eerst? (What is the first?)
De gemeenschap der heyligen (The communion of the saints.)
6. Van wat personen wordt hier gesproocken? (What persons are intended here?)
Van heyligen. (The saints.)
7. Wie worden eygentlijk verstaen door dese heyligen? (Who were these saints?)
Die gene/die door een ware bekeeringe van de kinderen dese werelts afgesondert
zijn.(Those who have been separated from the children of this world through a true
conversion.).
8. Nadien niemant op der aerde sonder sonden is/ hoe worden dan eenige hier
heyligen genamt? (If there is no one on earth without sin, why is anyone called a
saint?)
Om datse heyligen zijn in Christo/ en datse oock aenvanckelijk door den h: Geest
inde wegen Godt worden geleyt.106 (Because these saints are in Christ and are
initially guided by the Holy Spirit to live according to God’s ways.)

Obviously, this discussion concerns only doctrinal issues and does not mention
anything about Sirayan culture or religion. This is very different from Junius’ method
of contextualization. Gravius’ explanation for Question 2 in Part 1 is another example
of his ignoring the Formosan context completely:
1. Hoe verscheyden saecken moeten wy weten t’ onser zaligheyt? (How many
different things must we know to be saved?)
Drie. (Three.)
2. Welck is het eerste? (What is the first?)
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Hoe groot des mensches ellindigheyt zy. (How great human misery is.)
3. Is ‘t niet genoegh dat wy weten dat wy ellindigh zijn? (Is it enough to know we
are miserable?)
Neen het. (Not at all.)
4. Wat moet men noch daer by weten? (What else do we need to know?)
Dat dese onse ellindigheydt is een seer groote ellindigheyt. (That our misery is
very great.)
5. Waerom moet men oock dat weten? (Why do we also need to know that?)
Om dat wy anders niet en souden met ernst dencken naer onse verlossinge.
(Because if we did not, we would not be reflecting seriously on our salvation.)
6. Welcke is het tweede dat men moet weten ter saligheyt? (What is the second
thing we must know concerning our salvation?)
Welck zy de verlossinge des mensches. (How people can be saved.)
7. Is ‘t ghenoech dat men weet datter een wegh t’ onser verlossinge overigh is? (Is
it enough that we know there is a way to be saved?)
Neen/ dat en is niet genoech. (No, it is not enough.)
8. Wat wort ‘er dan noch meer by vereyscht? (What else is required then?)
Dat wy weten welck dien wegh zy t’ onser verlossinge.107 (We need to know how
we can be saved.)

From these texts, one could infer the following.
1. Even though the author could have included some discussion of endemic Sirayan
religious or cultural elements in his doctrinal analysis, none are to be found in the ‘t
Formulier des Christendoms. For example, when explaining Question 2 of Part 1,
although he uses 13 questions in Part 2 to make his point, the focal point of the
discussion is on the significance of people knowing their sinful nature so that they are
sufficiently motivated to search for salvation. In dealing with such a crucial issue, it
would have been more relevant if he had included Sirayan religious or cultural
elements in the discussion, but he does not. Again, the reason why he does not is most
likely that he thought it would be better to transform Formosans from pagan
aboriginals into “Dutch Christians” to establish a sound Christian church in Formosa.
2. Furthermore, although Gravius does not exhaustively explain his questions on the
holy sacraments, neither does he neglect them. In discussing Questions 40 and 44 of
Part I, he uses 37 questions in Part 2 to discuss the significant points of the sacraments.
In doing so, however, he uses European theological speculative language and
arguments that were alien to the Sirayan mindset. For example, in Part 2, he explains
the meaning of Part 1, Question 40, as follows:
107
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Part 1, Question 40: Hoe veel Sacramenten of Zeghel teeckenen zijnder? (How
many sacraments or signs are there?)
Twee: namentlijck den Doop/ ende het H. Avondtmael. (Two, namely baptism and
the Eucharist.)
Part 2 explanatory questions:
1. Zijnder niet meer als twee Zegel teeckenen of Sacramenten in het Nieuwe
Testamenten in gesteld? (Does the New Testament not mention more than two
Sacraments?)
Neen het. (Not at all.)
2. Waerom en heeft Christus niet meer als twee Zegel-teeckenen in gestelt? (Why
did Christ not institute more than two signs?)
Om dat onse gansche bekeeringe wordt vergeleecken by een nieuw leven/ tot
welcke leven maer twee dingen worden vereyscht die door dese twee
Zegel-teeckenen bequamelijk worden uyt gedruckt. (Because our total conversion
is compared with a new life, and this life requires two things only that are
expressed sufficiently by these two signs.108)

In this discussion, Gravius was rather careless in two ways. First, his explanation of
Question 2 (“Why did Christ not institute more than two signs?) implies that there
was a branch of the Christian church which believed that there were more than two
sacraments, namely the Roman Catholic Church, which maintained that there were
seven. Since there was no Roman Catholic Church in southern Formosa during the
seventeenth century, this question was irrelevant. Second, Gravius approached
theological matters from a doctrinal perspective designed to win over the Sirayan
people to the Christian faith. One must bear in mind that Sirayan religion was
embedded in a society whose means of livelihood were farming and hunting.
Therefore, the basic assumptions of Sirayan religious practice were very different
from the ethical and doctrinal teachings of Christianity. To bridge the gap between the
different presuppositions of these two religions, missionaries had to discover an
appropriate method to convince the aborigines to accept Christianity and abandon
their traditional beliefs.
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Chapter V: Conclusion
The Formosan mission was a remarkable, historical development of the Netherlands
Reformed Church’s expansion in Asia. As a result of my investigation of this period, I
would make several observations.
First, although Antonius Walaeus, the director of the Seminarium Indicum, was a
Contra-Remonstrant who played a significant role at the Synod of Dordrecht as one of
the main authors of the Canons of Dordt, he did not emphasize the doctrine of
predestination or the Heidelberg Catechism in the curriculum of the Seminarium
Indicum. Instead, the practice of piety and a passion for the expansion of Christianity
were his major concerns. In his twenty suggestions for the Seminarium Indicum,
Walaeus mentions piety and an honorable life as the necessary requirements for
seminary students five times. Candidius was obviously a good example of that
practice of piety, with an emphasis on a good and virtuous life, when he accused the
governor of Ternate of immorality. Thus, we may infer that the students who
graduated from the Seminarium Indicum not only received a broad education but that
they were also equipped with the practice of piety learned from Walaeus. Sebastiaan
Danckaerts, especially, taught them a comprehensive knowledge and understanding of
the East Indies.
This explains why Candidius and Rogerius wrote anthropological reports once
they were able to speak the local language and why Junius and Vertrecht compiled
contextualized catechisms for educational purposes. They obviously learned about the
East Indies either from personal contact with Danckaerts or from his books. Because
of this training, the Seminarium Indicum students had a realistic picture about the East
Indies and thus about what would be the most suitable way to carry out missionary
work.
Second, seventeenth-century Formosa was not the first place the Netherlands
Reformed Church established churches abroad. But it was in Formosa that the first
full-scale missionary activity by Dutch Calvinist ministers was carried out. From the
time of Georgius Candius onwards, ministers lived among the aborigines, converting
and educating the local people, not only compelled by their own missionary zeal but
also encouraged by Dutch governors. Therefore, the ministers who graduated from the
Seminarium Indicum and served in Formosa did not identify themselves as chaplains
of the VOC administration but as missionaries dedicated to the Great Commission
given by Christ. By these criteria, Formosa might be defined as the first mission field
of the Netherlands Reformed Church.
As we have seen, during their 39 years of missionary activities in Formosa, it
may be said that the Dutch ministers who served there could be divided into roughly
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two distinct groups as far as their approach to the aborigines was concerned. The first
group adopted a contextualized approach. The ministers who adopted this approach,
such as Junius and Vertrecht, were graduates of Leiden University, or, precisely
speaking, from the Seminarium Indicum. Their efforts were rewarded with fruitful
results. For example, Junius personally baptized more than 5,400 Sirayan native
aborigines. Furthermore, in spite of a lack of statistical data to document the results of
Vertrecht’s missionary work, we do know that he must have been quite effective since
in merely four years of service in a Favorlang village, he mastered the Favorlang
language, compiled a number of Christian instructional materials, and composed
several sermons in that language.
The second group adopted a “Hollandization” approach including, doctrinal
perspective teaching, using Dutch name and Dutch dressing code, trying to convert
the natives into Asian “Hollanders,” believing that this approach would yield more
fruitful results than the contextualization approach. They translated the New
Testament and compiled a Formosan version of the Heidelberg Catechism: ‘t
Formulier des Christendoms. Their approach was significant in that it brought
Calvinist theology and biblical teaching into the Formosan church. Because of
Koxinga’s invasion in 1661 it is difficult to assess the impact of this approach over an
extended period. It is obvious, however, that there were reports about a deterioration
of the situation of the church after 1646, the beginning of the “Hollandization”
process.1
Although both Junius and Vertrecht, as adherents of the contextualization
approach, incorporated aboriginal religious and cultural elements into their catechisms,
a more detailed analysis of their methods of contextualization reveals that they took
distinct approaches. This difference could be attributed to the fact that the Sirayans
and Favorlangers had very different forms of religion and that they therefore had to
apply different contextual methods to deal with them. The Sirayans were polytheists,
and the Favorlangers were monotheists. As we have seen, Junius included Sirayan
religious rituals and festival practices in the discussion while at the same time
retaining his Calvinist theology. Vertrecht included Favorlang ideas in the biblical
narrative, and thus established a spiritual rationale by which he tried to persuade the
Favorlangers to abandon their traditional religion and to embrace Christianity.
We can conclude that, despite the two different methods (contextualization and
“Hollandization”), these missionaries shared a common understanding: native
Formosans were gifted with minds that could freely make intelligent decisions.
Therefore, the missionaries did their utmost to persuade the native Formosans to
1
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accept their Christian teaching.
The Dutch missionary endeavor is not only a shining beacon of the
seventeenth-century missionary enterprise. Even though the Dutch were expelled by
Koxinga in 1662, the legends of Dutch red-haired relatives never disappeared. The
first people to embrace the Gospel preached by nineteenth-century English
missionaries were the descendents of Sirayan people. That is why Calvinist theology
was able to take root in Formosan soil again after two centuries.
In the 1960s, aboriginal tribes presented an even more brilliant testimony of
God’s mercy in Taiwan. Nearly 80% of aboriginal tribes converted from their
traditional religion to the Christian faith. Because of this, Lillian Dickson, an
American missionary in Taiwan at that time called it “the miracle of the 20th century.”
In recent years, however, due to the revival movement of aboriginal culture, the
church has been blamed for the cultural losses of the aboriginals. In such a
challenging situation, it is important to reinvestigate the missionary efforts of the
seventeenth century and to sketch a nuanced image of it. Our research intends to offer
such an image. It shows that the massive reproach of some representatives of the
current revival movement has to be differentiated. It could be valid regarding some
Evangelical missionaries of the 1970s, but it is not true of the Christian
contextualization of the seventeenth-century missionaries. They knew the Formosan
culture and language and were fully aware of the risk of syncretism that every form of
contextualization runs,2 but they were also fully aware of the opportunities for the
transmission of the Gospel that every form of contextualization offers. Of course, they
did not develop a balanced mission strategy, but their two approaches are
characteristic of every missionary activity up to now. They are still indicative of the
way the Gospel transforms every culture and how every culture colors the Gospel.3
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Historical Epilogue: End of a Glorious Era
A. Koxinga Expels the Dutch from Formosa
1. Rumors about Koxinga’s Invasion
When the Dutch first arrived in Formosa, they found that there was a minority of
Japanese and Chinese fishermen and a majority of aborigines. These aborigines did
not have any central ruler for the entire island, and the tribes were constantly fighting
one another. Hence, the Dutch quite easily extended their control eventually over the
whole island. After the expedition of 1636, the Dutch government in Tayouan
transformed the tribal mode of government into a proxy system whereby the Dutch
governor chose persons who were loyal to the Dutch to hold positions of local
authority.1 When the annual Landdag took place, the governor would grant this
power to those who were loyal to the Dutch and deny it to those who did not endorse
Dutch rule.2
In the 1640s, the East India Company in Formosa attempted to boost its financial
revenue by importing Chinese agricultural laborers from Chinchew, China, to plant
sugar cane, rice, and indigo.3 This policy created a whole new context in Formosa
and, at the same time, brought much profit to the company, as the last governor,
Coyett, reports:
The result of this was that many Chinese, driven out of China through wars, went
over to Formosa and formed a colony which included about 25,000 armed men,
beside women and children. The males occupied themselves for the most part with
commerce and agriculture; and from this latter pursuit, a quantity of rice and sugar
was produced which not only supplied the wants of the whole island, but made it
possible to send shiploads of supplies every year to other Indian districts. Our
people benefited by this trade to no small degree.4

The Chinese established a colony near Fort Zeelandia and now outnumbered the
1

In each village the governor of Formosa appointed one of the oldest and most capable inhabitants to
rule over the villagers, and this individual, who remained under the supervision of a Dutch official, had
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Dutch. Originally, the Chinese were supposed to help the company establish an
agricultural economy, but they turned out to be a great threat to the existence of the
Dutch colony in Formosa.
The first sign of danger appeared in a letter written on October 25, 1645, by the
Council of Formosa to the President and councilors of the government of the East
Indies. The letter reported, “The Chinese rabble, that is continually inciting the
natives, are subdued and put to flight, so that the entire west coast from Tayouan to
Tamsui and Kelang has become safe.”5 Even though the rebels were put down, this
incident showed that the VOC and its Dutch colony in Formosa were in danger.
Shortly thereafter, another threat raised its head, which caused great alarm among the
Chinese community on Formosa – persistent rumors that Koxinga, the defender of the
remnants of the Ming dynasty, was about to invade Formosa. 6 These rumors
eventually died down, however, because Koxinga’s forces were still busy fighting the
Tartars.
A genuine alarm was raised, however, when a large number of Chinese refugees
fled to Formosa in 1659, bringing with them some astonishing news. As Campbell
tells it:
In the years 1658 and 1659, a large number of Chinese fled from China to Formosa
and news was brought that Koxinga had suffered a great defeat at the hands of the
Tartars in the area of Nanking, was forced to retreat to the seacoast and was
looking for shelter on the island of Amoy. For this reason, rumors spread among
the Chinese settlers that Koxinga would before long surely try to invade Formosa.7

Coyett mentions that there were several signs: first, the Chinese merchants exported
more goods than they imported; second, the Chinese debtors in Tayouan were much
slower to pay than before; and third, the principal elders and some distinguished and
wealthy Chinese came to warn the Governor and Council in private. All these signs
caused great alarm to the Governor and Council in Formosa.8
For this reason preparations were made on a large scale to flee, as now it was
considered an accomplished fact that Koxinga would come and invade Formosa
with his army and a great number of ships at the time when the Formosans would
hold the yearly Diet, which would take place at full moon, about the end of
5
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March.9

At the same time, the Governor and Council of Formosa decided to dispatch a boat to
Batavia informing the Governor-General and Council about the perilous situation in
Formosa and hoped to gain some reinforcement from there.
Warned by all these rumors, and now firmly convinced of the invasion of Koxinga,
the governor and Council of Formosa considered all circumstances on the island to
be of such importance that more than ever before they were bound to give their full
thought to reinforce the weak position and the defense works of the Company on
Formosa, so as to be able to offer more resistance to Koxinga.10

2. The Arrival of Reinforcements from Batavia
Due to these warnings and reports, the Governor-General and the Council of the East
India Company dispatched a fleet to Formosa. This fleet consisted of twelve ships,
carrying 600 soldiers under the command of Jan van der Laan.11 They arrived on
July16, 1660. Actually, his fleet had two goals: first, to thoroughly remedy the
situation in Formosa and then attack Macao on its return trip and, if possible, to annex
the island. The order reads:
Owing to a lack of men, we would have been quite justified in refusing to
undertake this exploit during the present season, as we have not been compelled
this year to send such a considerable expedition by land and sea to Formosa; but, in
the event of tranquility and calmness reigning there, then it must be used to
surprise Macao.12

When this reinforcement arrived at Zeelandia, they found there was no sign of an
imminent Chinese, so Van der Laan suggested that his ships depart for Macao,
requesting Zeelandia to dispatch a certain number of soldiers to his ships as
reinforcements. Governor Coyett and the Council of Formosa refused his request.
This precipitated a confrontation between them. Coyett complained that Van der Laan
that he was “Jan Against all Reason”:
When in Tayouan, they called him Jan “Against all Reason’ as he was said to be a
man as clever in state affairs and police matters as a pig in the fable of Aesop; a
9
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brusque and impudent man, given to boasting, careless, proud, senseless, stubborn
and having a very obstinate and uncivil demeanor.13

After many quarrels and arguments, Van der Laan finally departed for Batavia in
February 1661.
3. The Invasion of Koxinga’s Army
On April 30, 1661, after the passing of the northern monsoons, Koxinga, with his
thousands of war junks, appeared off the coast near Fort Zeelandia and began his
invasion. In a very short time, due to the lack of Dutch forces and bad tactics, the
Dutch lost most of the territory in the vicinity of the fort and retreated to Fort
Zeelandia. Koxinga’s army besieged Zeelandia until the next February. No
reinforcements arrived to rescue the Dutch. Then, at the very end, Governor Coyett
and the Council of Formosa decided to surrender. They signed a capitulation and left
Formosa. During this difficult period, four ministers and countless native Christians
were martyred.
4. Articles of Capitulation
The capitulation, which was agreed to by both sides, consisted of 18 articles. These
articles included the cessation of hostilities, the arrangement of properties and
weapons, the transfer of creditors’ rights from the Dutch to Koxinga, the removal of
the Dutch archives to Batavia, and the freeing of all captive personnel and boats on
both sides. In addition, Koxinga was to supply provisions for the Dutch people.14
There is not a single article in the capitulation that mentions anything about
religion, implying that the established churches and schools would not exist after the
Dutch left Formosa. Thus, following their departure, the once flourishing Reformed
Church in Formosa ceased to exist as an organized body, and the Christians went
underground for 200 years until the English Presbyterian Church began its work in
Taiwan. During those two centuries, however, the Christian traditions and teachings of
the fathers were quietly passed down in some respects to succeeding generations.

A. The Impact of Missionary Activity on Sirayan Religion and
Culture
It is not clear how the Formosan Church fared during the latter period of the Dutch
Reformed missionary presence. We do know, however, that, by that time, several
13
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significant alterations had been made in Sirayan religion and culture.15 There is no
information as to whether similar changes occurred among the Favorlang during this
period. The Sirayan alterations were as follows:
1. The Replacement of the Calendar System
The Sirayan calendar system was replaced by the Christian Gregorian calendar.
Before the arrival of the VOC in Formosa, the Sirayans used a unique calendar system
that was linked to their traditional religion and based on the monthly Karichang and
on their annual farming festivals. By the time of the VOC’s arrival in Formosa, the
Sirayans had already followed this calendar system for a thousand years. When
Candidius wrote his famous account of Sirayan society and culture, he noted that the
aboriginal concept of time was different than that used by Westerners, but he could
not figure out how it worked.16 This system was changed forever by the missionaries
when they introduced the Christian Gregorian calendar for daily use. The most
obvious example of the impact that this new calendar system made on Sirayan daily
life was the replacement of the monthly Karichang solemn period by a seven-day
week calendar with an emphasis on Sunday worship. This alteration was maintained
even after the Dutch were expelled by Koxinga in 1662 because Chinese immigrants
and the Agra calendar system became dominant factors in subsequent Formosan
history. In the process, the Sinicized Sirayans left their previous tradition completely
behind.
2. Sirayan Religion Transformed from Polytheism to Monotheism
As we have seen, the Sirayans worshipped at least 13 deities. This polytheistic mode
of religion was replaced by Christianity after more than three decades of missionary
activities. Available literature shows that the missionaries employed Alid as the term
for God. For example, the Rechtveerdigheyt Godt (“God’s righteousness”) was
rendered as katiktikan ki Alid in the Sirayan language; “Because God was reconciled
with this world through Christ” was translated as ka ni-paparien ki Alid ta Naei
mamado tyn-aen ti Christus-an. Alid replaced all the Sirayan deities the Sirayan
ancestors had worshipped and became the sole object of worship. Later, more than a
half century after the Dutch had left Formosa (1715), a Catholic priest named De
Mailla visited southern Formosa and was surprised to find that there were still some
aborigines who claimed to be Christians and who still remembered some important
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Christian doctrines such as God created the world, Adam and Eve were the first
human beings, and because they had sinned they needed to be baptized in water.17 De
Mailla’s account obviously shows that the Sirayans no longer worshipped the deities
of their ancestors but the one true God. But this memory gradually deteriorated
gradually over time. Furthermore, the Sirayan concept of God that they inherited from
Christianity was significantly corrupted by Chinese concepts of spirits and ancestor
worship. Thus, by modern times, the worship of Alid had metamorphosed into a kind
of ancestor worship in Sirayan minds. Even so, it is undeniable that
seventeenth-century Dutch missionary activities transformed aboriginal religion.
3. The Adoption of Christian Terms in Sirayan Vocabulary
It is not easy to verify how deep the Christian impact on Sirayan society was by
merely relying on missionary reports since later missionaries criticized Junius’
successful missionary activities as vainglory. It is possible, however, to ascertain
whether or not the work of the missionaries took root in the Sirayan mind from a
dictionary compiled by a contemporary of missionaries.
As we have seen, C.J. van der Vlis discovered the original manuscript of a
dictionary of the Sirayan language, Formosansche Woordenlijst volgens een
Utrechtsch Handschrift at Utrecht University in 1836. He transcribed and published it
in 1842 under the title, Formosaansche Woorden-lijst volgens een Utrechtsch
Handschrift:voorafgegaan door Eenige Korte Aanmerkingen betreffende de
Formosaansche Taal.18 This dictionary consisted of 1072 Sirayan vocabulary words
and was arranged not in alphabetical order but under 17 subject headings.19 This
vocabulary list contained a number of terms that were used in the Formosan Church,
some having been taken from the original aboriginal vocabulary but are given a new
meaning. For example: attatallachang (“a church”), harongkong kasato kapatasa
soang (“the pulpit”), gmouloug (“to make wet,” or “to baptize”), midodong (“a dinner,”
or “the Eucharist”), tmoumimia (“expectation” or “prayer”), mattoutougog
(“teaching”), sikakidi (“to ordain”), sillala (“to change” or “conversion”), mamia (“to
take away” or “to save from”), loumonloug (“praise”), and makakitil (“wedding
ceremony”). Some words combined Christian and Sirayan words to create a new term,
such as: Deus, Alid (“God”), Deus Samma (“God the Father”) and Deus Allak (“God
the Son”). And finally, a few words were borrowed directly from Christian
terminology, including Deus Spiritus (“God the Spirit”), Brood (“Paul”), and anglos
(“angel”).20 It is not clear how long the Sirayans used these words after the Dutch
17
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expulsion from Formosa because they lost their own language in the early nineteenth
century. But from this list of vocabulary words that were used by the Sirayans on a
daily basis, one may infer that the Dutch missionary activities had made a significant
impact on the Sirayan mind.
4. The Sirayan Preservation of the Ability to Write for More than 150 Years
Since 1636, the year in which the first school was established by Junius, the Sirayan
young people had, for the first time, learned to read and write both in Dutch and in
Sirayan. This ability became a significant tool for protecting aboriginal rights when
they had to deal with Chinese land leases. Their written documents, called “Sinckan
Manuscripts,” were first discovered by nineteenth-century Western travelers and by
missionaries of the English Presbyterian Church. The earliest document preserved
was written in the early eighteenth century and the last one in 1818. Therefore, for
more than 150 years, Sirayan aborigines were not only able to write their language in
Romanized letters but had also inherited from the Dutch a certain kind of educational
system, even though we do not yet know how it functioned.
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Summary
Chapter I: New Developments
“An aborigine converted to Christianity means the loss of his aboriginal culture” is a
widely used slogan that has found a ready audience among Taiwanese aborigine
people since the first decade of this century. This study can be considered a first
atempt to answer this vital question: Is it, historically speaking, fair to blame
Christianity for the loss of aboriginal culture? I hope that this study can help to put
this accusation in a different, more nuanced light.
Therefore, it is important to reinvestigate missionary activities in the seventeenth
century and learn from them. I focus upon the first encounter between the Reformed
faith and aboriginal tradition during the period of Dutch control over Formosa
(Taiwan) in the seventeenth century. The seventeenth-century Formosan church was
one of the first successful missionary endeavors by the Netherlands Reformed Church.
Dutch missionaries first went to Amboina where several obstacles, such as a lack of
people willing to serve, rendered their attempts at missionary work in the beginning
futile. In comparison, the Formosan church was not only able to convert great
numbers of inhabitants to the Christian faith; they also established schools,
consistories, and a seminary in less than three decades. Because of this remarkable
historical fact, this study explores the following question: What were the unique
characteristics of the Formosan church (1624-1662) in the context of the Netherlands
Reformed Church’s mission expansion? I hope that my account of these charateristics
can help to nuance the above-mentioed accusation.
I intend to investigate Dutch mission history from a Taiwanese perspective. But
is it possible to establish a Taiwanese perspective on the basis of Dutch sources? My
answer to this methodological question is the following.
First, it is plausible that the Dutch Vereenigde Oostindische Compagnie (Dutch
East India Company, VOC) employees were the exclusive writers of all accounts
about native people in Formosa. Their accounts of native culture and religion were the
collaborations between the Dutch colonizers and the native Formosans. Therefore, all
of the accounts should be regarded as the common heritage of both the Dutch and the
Formosans since they contain the combined perspective of the two sides. Second,
there were several accounts on Formosan culture and religion by different writers
when the VOC ruled Formosa during the seventeenth century. One may, therefore,
compare all available accounts and pick out the common elements from different
writers. The essential cultural elements of Formosan aboriginal culture and beliefs
that might give an unbiased picture of Formosan culture are thus brought together.
Third, a number of dictionaries, such as Dutch-Sirayan and Favorlang-Dutch
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dictionaries, also reveal the native perspective to a certain degree in significant ways.
Chapter II: Antonius Walaeus and the Seminarium Indicum
The VOC board realized the importance of the missionary task already one year after
its establishment in the Netherlands, as mentioned in the resolution taken on February
27, 1603. This resolution not only embraces missionary activity as part of the
company’s obligations, it also assumes that the missionaries should attempt to convert
Catholics, Muslims, and adherents of pagan religions. The VOC established the
Seminarium Indicum in 1622 to train seminary students for service in the East Indies,
either as ministers for Dutch congregations or as missionaries among the natives. This
seminary only lasted ten years, but its graduates played a significant role as ministers
in Dutch congregations in the East Indies or as missionaries within various East
Indian contexts. Antonius Walaeus, the director of the Seminarium Indicum, was a
Contra-Remonstrant who played a significant role at the Synod of Dort. He did not,
however, stress the doctrine of predestination or the Heidelberg Catechism in the
seminary’s curriculum. Instead, the practice of piety and a passion for the expansion
of Christianity were his major concerns. The students who graduated from the
Seminarium Indicum not only received a general training but were also equipped with
the practice of piety learned from Walaeus and received a comprehensive knowledge
and understanding of the East Indies learned from Sebastiaan Danckaerts.This
explains why Candidius and Rogerius wrote anthropological reports as soon as they
were able to speak the local language and why Junius and Vertrecht compiled
contextualized catechisms for educational purposes. They must have learned how to
do this either from personal contact with Danckaerts or from his books on the East
Indies. Because of this training, the Seminarium Indicum students developed a more
realistic picture of life in the East Indies. Therefore, they had a better idea of the most
effective way for missionary work.
Chapter III. The Establishment of the Formosan Church
The history of the Netherlands Reformed Church in Formosa is an excellent example
of a successful mission, not only in terms of its fruitful outcome, recorded in
contemporary reports, but also with respect to its uniqueness as one of the earliest
missionary activities of the Dutch. David Bosch even defines the Formosan mission
as the first example of Dutch overseas missions. Looking at the whole history of the
Netherlands Reformed Church in Formosa, a peculiar phenomenon can be observed:
Candidius and Junius did the most to expand the Christian church in Formosa,
including the planting of new churches and the baptizing of converts. Although later
missionaries also planted churches in new areas that came under Dutch control, they
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did not baptize a single convert! This means that the history of the Netherlands
Reformed Church in Formosa can be divided into two different periods characterized
by two different outlooks. The first period featured ministers with missionary zeal
under whose leadership the church expanded dramatically, while the second period
featured missionaries who were less fervent and whose main goal was merely to keep
the existing mission churches afloat.
From the available sources, one can discover several difficult problems that the
Dutch missionaries had to tackle. The first was the Sirayans’ different concept of sin;
the second was the significant role the Sirayan priestesses (inibs) played in the
villagers’ minds and lives. The third problem was the Sirayan religion and its
practices, including the festival activities and taboos that dominated their daily lives.
These three problems were interwoven into one compact system that the missionaries
had to unravel by innovation or by applying political pressure if necessary. The
catechisms compiled by these missionaries reveal the concepts and methods they used
in this pagan context.
Political turmoil was not a lasting difficulty, given that the Sinckandians
embraced the Dutch as allies in 1631 and were willing to accept the Christian faith.
They even went as far as to alter their social structure by accepting a Dutch appointee
as their ruler in 1636, during the first landdag ceremony. The struggle between the
Christian faith and the native religion proved to be a lasting challenge, not only for
Candidius but also for all the succeeding missionaries in Formosa. In fact, this
problem would be left to his successor Robertus Junius to deal with.
Junius’ achievements during his 14 years of service in Formosa reveals that a
comprehensive scheme or vision for mission work lay behind his various activities.
The focal point of his missionary work was not merely to baptize a great number of
converts but to establish a church that was not only equipped with a solid Christian
faith but was also self-sustaining, independent, and on an equal footing with the
churches in the Netherlands. In other words, Junius attempted to plant a church in
Formosa that could communicate as an equal with its European mother church. For
this purpose, he established schools, compiled contextualized catechisms, arranged
programs for training native schoolteachers, implored the VOC administration to send
native youth to study theology in the Netherlands, and established a native Soulang
Consistory. All these activities were merely means to achieve his overall mission
vision.
Generally speaking, during the period after Junius’ departure (1643), the most
significant geographical expansion of the Formosan mission was the successful
planting of the church in Favorlang in central Formosa during the early 1640s and in
Kelung and Tamsui in northern Formosa in 1655. None of the later missionaries
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managed it to plant new churches. There was some expansion, but this was simply
due to VOC’s territorial expansion. The ministers after 1643 did not focus on
evangelism but on translating and modifying the essential teachings of the
Netherlands Reformed Church. They believed this was the most adequate means at
that time to strengthen the faith of the Sirayan Christians. These ministers left several
significant works, including translations of parts of Scripture, a modified Heidelberg
Catechism, and several catechisms in the Favorlang language.
Despite their diligent translation work, they made no efforts to make new
converts. In other words, the later missionaries lacked evangelistic zeal. The most
obvious evidence for this observation is that from 1644 until 1662, when the Dutch
left Formosa, these ministers had not baptized a single native! The second period of
mission work in Formosa was marred by two significant controversies. One was a
dispute between Junius and the later missionaries in the late 1640s, while the second
controversy was between Rev. Daniel Gravius and governor Nicolaes Verburg. The
significance of the first controversy is that it highlights the difficulty of
communicating the Christian faith within a different cultural context. In other words,
does a missionary in a foreign land with a strange culture have to embrace the new
context of his mission or should he retreat to his own European context? Junius
realized the necessity of adaptation in order to make the Christian message known to
people whose cultural background was completely different from his own. As this
controversy clearly shows, those who succeeded him thought it was better to retreat to
the Dutch Reformed tradition.
They presumed that, by doing so, they would establish a solid foundation for the
Christian church in Formosa. Consequently, they utilized the structure and content of
the Heidelberg Catechism and wrote prodigious explanations for each catechism
question so that Formosan converts might be able to grasp the fine points of
Calvinism. Both parties realized that the newly converted Formosan Christians
needed a solid foundation for their Christian faith, and both were also convinced that
contextualization was an important method for Christian nurture. On the other hand,
their concepts of contextualization were totally different. These different ideas about
contextualization dictated the form and content of the two different catechisms (they
still exist today), nameliy the Formulier der Vraachstukken and ’t Formulier des
Christendoms.
Chapter IV: Christian Contextualization
Reformed missionaries compiled various catechisms. Some are missing, but others are
still in circulation. The content of these catechisms reveal significant insights in the
missiological and theological positions of the seventeenth-century Netherlands
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Reformed Church. We found that there were several phases of, or shifts in, catechism
usage. Candidius initially introduced Aldegonde’s catechism or Kort Begryp into
Formosa, which was used by Formosan Christians for a period of time. Robertus
Junius altered and transformed this catechism into a contextualized Formulier der
Vraachstukken consisting of 80 questions and answers, which he later expanded into a
larger catechism, the Groote Vraachstukken, consisting of 353 questions. He used this
catechism as teaching material when instructing 50 native students training to be
teachers. In this larger catechism, Junius extensively discusses certain questions that
he presumes to be essential for native teachers in their future work.
In 1648 a shift in attitude occurred. The Formosan Consistory decided to take the
Dutch catechism (Heidelberg Catechism) as a model for another version. Simon van
Breen (first and second parts) and Rev. Happart (third part) did not merely translate
the original text but made an amplified version by adding “a certain number of short,
clear, and succinct questions.” The final version still exists as ‘t Formulier des
Christendoms met de Verklaringen van dien inde Sideis-Formosaansche Tale. It was
published in 1662, the year Koxinga (Chen Cheng-kung) expelled the VOC from
Formosa. This catechism had already been widely used by Formosan Christians since
the late 1640s and had been compiled as a result of a controversy between Junius and
the Formosa Consistory concerning the cause of the decline of the Formosan church
during the late 1640s.
Even though the author could have included some discussions on Sirayan
religious or cultural elements in his doctrinal analysis, none of them can be found in
the ‘t Formulier des Christendoms. The reason why he does not is most likely that he
thought it would be better to transform Formosans from pagan aboriginals into “Dutch
Christians” than into “Formosan Christians” in their own right.
Chapter V. Conclusion
We can list three characteristics in response to the research question: What were the
unique characteristics of the Formosan church (1624-1662) in the context of the
expansion of the mission of the Netherlands Reformed Church?
First, seventeenth-century Formosa was not the first place the Netherlands
Reformed Church established churches abroad. But it was in Formosa that the first
full scale missionary activity by Dutch Calvinist ministers took place. From the time
of Georgius Candidius on, ministers lived among the aborigines, converting and
educating the local people, compelled not only by their own missionary zeal but also
encouraged by Dutch governors. Therefore, the ministers who graduated from the
Seminarium Indicum did not identify themselves as chaplains of the VOC
administration but as missionaries dedicated to the Great Commission. Formosa may
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be called the first real mission field of the Dutch Reformed Church.
Second, the Dutch ministers who served there can be divided roughly into two distinct
groups as far as their approach towards the aborigines was concerned. The first group
adopted a contextualized approach. The ministers who adopted this approach, like
Junius and Vertrecht, saw their efforts rewarded with fruitful results. The second
group adopted a “Hollandization” approach (namely, trying to convert the natives into
Asian “Hollanders”), believing that this approach would yield more fruitful results
than the contextualization approach. They translated the New Testament and compiled
a Formosan version of the Heidelberg Catechism: ‘t Formulier des Christendoms.
Their approach was significant in that it brought Calvinist theology and biblical
teaching to the Formosan Church.
Third, even though the Dutch were expelled by Koxinga in 1662, the legends of
Dutch red-haired relatives never disappeared. The first people to embrace the Gospel
preached by nineteenth-century English missionaries were the descendents of Sirayan
people. Because of this, Calvinist theology was able to take root again in Formosan
soil after two centuries. In the 1960s, aboriginal tribes presented an even more
brilliant testimony of God’s mercy in Taiwan. Nearly 80% of aboriginal tribes
converted from their traditional religion to the Christian faith. Because of this, Lillian
Dickson, an American missionary in Taiwan at that time, called it “the miracle of the
20th century.”
Therefore, the answer to the accusation by the Aboriginal Revival Movement
that “An aborigine converted to Christianity means the loss of his aboriginal culture”
must be nuanced. Indeed, it does not sketch a fair image of the seventeenth-century
Dutch mission. Candidius wrote an extensive anthropological report on Sirayan social
and cultural life that enables Sirayan descendents nowadays to grasp something of
their ancestors’ social, cultural, and religious context. From Junius’ or Vertrecht's
catechism, contemporary scholars can derive a glimps of the mindset of
seventeenth-century Sirayan and Favorlang people.
Epilogue
The course of the Formosan history after Koxinga’s invasion is sketched in the first
part. In the second part some indications of the continuing impact of the Christian
presence are mentioned. It seems likely that, under the influence of the Christian
presence in Formosa, Sirayan religion changed from polytheism into monotheism.
Missionaries also contributed considerably to Sirayan culture. They stimulated the
replacement of the calendar system and introduced many Christian terms into Sirayan
vocabulary. Indirectly, it is to their credit that the Sirayans retained the ability to write
for more than 150 years. This ability especially protected aboriginal land rights from
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Chinese immigrants. Even now many land rights are written in the Romanized
Sirayan language. All these factors are indications of the remaining influence of the
Christian presence in Formosa.
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Samenvatting
Hoofdstuk I: Nieuwe ontwikkelingen
‘Als een autochtone inwoner zich bekeert tot het Christendom, betekent dat het verlies
van zijn oorspronkelijke cultuur’, aldus een wijd-verspreide slogan, die vanaf het
begin van deze eeuw graag gehoord werd door de oorspronkelijke Taiwanese
bevolking. Deze studie kan beschouwd worden als een poging om een antwoord te
formuleren op deze vitale vraag: is het, historisch gezien, fair om het Christendom de
schuld te geven voor het verlies van de oorspronkelijke cultuur? Ik hoop, dat mijn
studie behulpzaam kan zijn om deze beschuldiging in een ander, meer genuanceerd
licht te beschouwen.
Daartoe is het belangrijk om de missionaire activiteiten in de zeventiende eeuw
opnieuw te onderzoeken en er van te leren. Ik richt me speciaal op de eerste
ontmoeting tussen het gereformeerde geloof en de inheemse traditie gedurende de
periode van Nederlandse contrôle over Formosa (Taiwan) in de zeventiende eeuw. De
zeventiende-eeuwse kerk op Formosa was een van de eerste succesvolle missionaire
ondernemingen van de Nederduitse gereformeerde kerk. Nederlandse zendelingen
gingen eerst naar Ambon, maar verschillende obstakels maakten hun pogingen daar
niet eenvoudig. In vergelijking daarmee was de kerk op Formosa niet alleen in staat
om grote aantallen inheemse bewoners tot het christelijk geloof te brengen; de
zendelingen stichtten in drie decennia ook scholen, vormden kerkenraden en richtten
een seminarie op. Vanwege dit opmerkelijke historische feit onderzoekt de
onderhavige studie de volgende vraag: welke waren de unieke karakteristieken van de
kerk op Formosa (1624-1662) in de context van de missionaire expansie van de
Nederduitse gereformeerde kerk? Ik hoop, dat mijn beschrijving van deze
karakteristieken er toe bijdraagt, dat bovengenoemde beschuldiging genuanceerd
wordt.
Het is mijn bedoeling de Nederlandse zendingsgeschiedenis vanuit een
Taiwanees perspectief te onderzoeken. Maar is het wel mogelijk om zo’n Taiwanees
perspectief te bewerkstelligen op grond van Nederlandse bronnen? Mijn antwoord op
deze methodologische vraag is als volgt.
Allereerst is het aannemelijk, dat de employés van de Nederlandse Vereenigde
Oostindische Compagnie (VOC) niet de exclusieve schrijvers waren van alle
verslagen over de inheemse bevolking op Formosa. Hun beschrijvingen van de
inheemse cultuur en godsdienst waren een samenwerking tussen de Nederlandse
overheersers en de inheemse bevolking van Formosa. Al deze verslagen moeten
gezien worden als een gezamenlijke erfenis van de Nederlanders en de Formosaanse
bevolking; ze bevatten een verenigd perspectief van beide zijden. Ten tweede,
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gedurende de overheersing van Formosa door de VOC in de zeventiende eeuw
maakten verschillende auteurs beschrijvingen van de Formosaanse cultuur en religie.
Men kan daarom alle beschikbare verslagen van deze auteurs met elkaar vergelijken
en de gemeenschappelijke elementen er uit verzamelen. Op deze manier worden de
kernpunten van de inheemse cultuur en geloofsovertuigingen op Formosa, die een
onbevooroordeeld beeld van deze cultuur geven, bijeengebracht. Ten derde, een aantal
woordenboeken, zoals de Nederlands-Sirayan en Favorlang-Nederlandse
woordenlijsten, openbaren tot op zekere hoogte het inheemse perspectief eveneens op
belangrijke punten.
Hoofdstuk II: Antoniuw Walaeus en het Seminarium Indicum
Het bestuur van de VOC onderstreepte al een jaar na zijn oprichting in Nederland het
belang van de missionaire taak, zoals vermeld in de Resolutie van 27 februari 1603.
Deze resolutie omarmt niet alleen zendingsactiviteiten als deel van de verplichtingen
van de Comnpagnie, maar gaat er ook vanuit, dat de zendelingen zouden pogen om
katholieken, moslems, en aanhangers van inheemse religies te bekeren. De VOC
stichtte daartoe in 1622 het Seminarium Indicum om seminariestudenten op te leiden
voor dienst in Nederlands-Oost Indië, hetzij als predikanten van Nederlandse
gemeenten hetzij als zendelingen onder de inheemse bevolking. Dit seminarie bestond
slechts tien jaar, maar de afgestudeeerden speelden een belangrijke rol als predikanten
in Nederlandse gemeenten in Nederlands-Oost Indië of als zendelingen in
verschillende contexten aldaar. Antonius Walaeus, de rector van dit Seminarium
Indicum, was een Contra-Remonstrant, die een belangrijke rol vervulde tijdens de
Synode van Dordrecht. In het curriculum van het seminarie benadrukte hij evenwel
niet de leer van de predestinatie of de Heidelbergse Catechismus. In plaats daarvan
hadden de praxis pietatis en de liefde voor de uitbreiding van het Christendom zijn
grootste belangstelling. De studenten, die afstudeerden aan het Seminarium Indicum,
kregen niet alleen een algemene opleiding, maar werden ook voorzien van de
geloofspraxis van Walaeus en ontvingen op basis van Sebastiaan Danckaerts werk een
omvattende kennis en begrip van Nederlands-Oost Indië. Dit maakt duidelijk, waarom
Candidius en Rogerius antropologische rapporten schreven zodra ze in staat waren de
locale taal te spreken, en waarom Junius en Vertrecht beiden een contextuele
catechismus schreven voor educatieve doeleinden. Ze moeten dit geleerd hebben
ofwel via persoonlijke contacten met Danckaerts ofwel door zijn boeken over Indië.
Door deze opleiding ontwikkelden de studenten van het Seminarium Indicum een
meer realistisch beeld van het leven in Indië. Daardoor kregen ze een beter idee van
de meest effectieve wijze van evangelieverkondiging.
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Hoofdstuk III. De vorming van de Formosaanse kerk
De geschiedenis van de vanuit Nederland gestichte kerk op Formosa is een uitstekend
voorbeeld van een succesvolle zending, niet alleen vanwege het vruchtbare resultaat
ervan, maar ook vanwege het unieke karakter als een van de eerste
zendingsactiviteiten van de Nederlanders. David Bosch beschouwt de zending op
Formosa zalfs als het eerste voorbeeld van Nederlandse zending overzee. Kijkend
naar de totale geschiedenis van de Nederlandse kerk op Formosa, kan een bijzonder
fenomeen worden ontdekt: Candidius en Junius spanden zich het meest in om de
christelijke kerk op Formosa uit te breiden, inclusief de stichting van nieuwe
gemeenten en het dopen van bekeerlingen. Hoewel latere zendelingen ook gemeenten
stichtten in nieuwe gebieden, die onder Nederlands gezag kwamen, doopten ze niet
één bekeerling! Dit betekent dat de geschiedenis van deze kerk op Formosa verdeeld
kan worden in twee periodes, te karakteriseren met twee verschillende perspectieven.
De eerste periode wordt gekenmerkt door predikanten met een zendingsijver, onder
wier leiding de kerk zich indrukwekkend uitbreidde, terwijl de tweede periode
zendelingen voortbracht die minder bezield waren en wier voornaamste doel was de
bestaande zendingskerken drijvend te houden.
Uit de beschikbare bronnen kan men verschillende problemen ontdekken, die de
Nederlandse predikanten moesten aanpakken. Het eerste was een ander concept van
zonde bij de Sirayans; het tweede was de belangrijke rol van de Sirayan priesteressen
(inib) in het denken en het leven van de dorpsbewoners. Het derde probleem
vormde de godsdienst van de Sirayans met zijn praktijken, inclusief festivals en
taboes, die hun dagelijkse leven beheersten. Deze drie problemen waren verweven in
één compact systeem, dat de zendelingen moesten ontrafelen door vernieuwing of
door, waar nodig, politieke pressie uit te oefenen. De catechismussen, die ze
samenstelden, openbaren de concepten en methodes die ze in deze heidense context
gebruikten.
Politieke onrust was niet een permanente moeilijkheid, gegeven het feit dat de
Sinckans in 1631 de Nederlanders als bondgenoten omarmden en bereid waren het
christelijk geloof te aanvaarden. Ze gingen zelfs zover, dat ze hun sociale structuur
wijzigden door in 1636, tijdens de eerste landdag ceremonie, een door de
Nederlanders aangewezen heerser te aanvaarden. De strijd tussen het christelijk
geloof en de inheemse religie bleek wel een permanente uitdaging te zijn, niet alleen
voor Candidius, maar ook voor alle volgende zendelingen op Formosa. In feite werd
het aan zijn opvolger Junius overgelaten om zich hiermee bezig te houden.
Junius’ resultaten gedurende de veertien jaar dat hij diende op Formosa maken
duidelijk dat er een uitgebreid plan of visie achter zijn talrijke activiteiten lag. Het
brandpunt van zijn missionaire werk was niet alleen zoveel mogelijk mensen te dopen,
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maar een kerk te vestigen, die niet slechts voorzien was van een stevig christelijk
geloof, maar die ook zelfstandig en onafhankelijk was, op gelijke hoogte met de
kerken in Nederland. Met andere woorden, Junius poogde een kerk te stichten die als
gelijke kon communiceren met haar Europese moederkerk. Daartoe stichtte hij
scholen, stelde hij contextuele catechismussen op, ontwierp hij programma’s om
inheemse onderwijzers te trainen, verzocht hij de VOC-bestuurders om inheemse
jonge mannen naar Nederland te zenden om theologie te studeren, en stelde hij een
inheemse Soulang kerkenraad aan. Al deze activiteiten waren middelen om zijn
missionaire visie te realiseren.
In de periode na Junius’ vertrek (1643) vormden de succesvolle stichting van de
kerk in Favorlang op midden Formosa, gedurende de vroege jaren 1640, en die in
Kelung en Tamsui op noord Formosa in 1655 de belangrijkste geografische
uitbreiding van de Formosa zending. Geen van de latere predikanten slaagde erin
nieuwe kerken te stichten. Er was enige uitbreiding, maar dat was zuiver het gevolg
van territoriale expansie door de VOC. De predikanten die na 1643 kwamen richtten
zich niet op evangelisatie, maar op het vertalen en aanpassen van de belangrijkste
leerstukken van de gereformeerde kerk in Nederland. Ze geloofden, dat dit het meest
adequate middel was om het geloof van de Sirayan christenen te versterken. Deze
predikanten lieten enkele belangrijke werken na, waaronder vertalingen van delen van
de Schriften, een aangepaste Heidelbergse Catechismus en verschillende
catechismussen in de taal van de Favorlangers.
Ondanks hun ijverige vertaalarbeid deden ze geen pogingen nieuwe bekeerlingen
te maken. Met andere woorden, deze latere zendelingen ontbrak het aan zendingsijver.
Het belangrijkste bewijs voor deze observatie is, dat vanaf 1644 tot 1662, toen de
Nederlanders Formosa verlieten, deze predikanten geen enkele autochtoon hadden
gedoopt!
De tweede periode van zendingswerk op Formosa werd verstoord door twee
belangrijke controverses. De ene was een dispuut tussen Junius en de latere
zendelingen vlak voor 1650, terwijl de tweede controverse ging tussen Ds. Daniel
Gravius en de gouverneur, Nicolaes Verburg. Het belang van de eerste tegenstelling is,
dat ze belicht hoe moeilijk de communicatie is van het christelijke geloof in een
andere culturele context. Met andere woorden: moet een zendeling in een vreemd land
de nieuwe context van zijn zendingsgebied omarmen of moet hij zich terugtrekken op
zijn eigen, Europese, context? Junius was zich bewust van de noodzaak van
aanpassing om de christelijke boodschap verstaanbaar te maken voor mensen, wier
culturele achtergrond volstrekt anders was dan de zijne. Zoals deze controverse
duidelijk aantoont, meenden zijn opvolgers, dat het beter was zich terug te trekken op
de gereformeerde traditie in Nederland.
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Ze veronderstelden dat ze door zo te doen een stevig fundament konden leggen
onder de christelijke kerk op Formosa. Dientengevolge gebruikten ze de structuur en
de inhoud van de Heidelbergse Catechismus en schreven ze uitvoerige toelichtingen
bij elke vraag uit die catechismus, zodat de Formosaanse bekeerlingen in staat zouden
zijn de finesses van het calvinisme te verstaan. Beide partijen realiseerden zich, dat de
pasbekeerde christenen van Formosa een solide basis voor hun christelijk geloof
nodig hadden. Maar hun concepten van contextualisatie waren totaal verschillend.
Deze van elkaar verschillende ideeën van contextualisatie dicteerden de vorm en
inhoud van de twee onderscheiden catechismussen (die nog steeds bestaan), namelijk
het Formulier der Vraachstukken en ‘t Formulier des Christendoms.
Hoofdstuk IV: Christelijke contextualisatie
De gereformeerde zendingspredikanten stelden verschillende catechismussen samen.
Sommige zijn verdwenen, maar andere nog altijd te traceren. De inhoud van deze
catechismussen geven ons belangrijke inzichten in missiologische en theologische
posities van de zeventiende-eeuwse Nederduitse gereformeerde kerk in Nederland.
We vonden verschillende fases van verschuivingen in het gebruik van de
catechismussen. Candidius was de eerste, die Aldegonde’s catechismus, het Kort
Begryp, op Formosa introduceerde; het werd een tijdlang door Formosaanse
christenen gebruikt. Robertus Junius werkte deze catechismus om tot een
gecontextualiseerd Formulier der Vraachstukken, bestaande uit 80 vragen en
antwoorden. Later breidde hij die uit tot een grotere catechismus, de Groote
Vraachstukken, die uit 353 vragen bestond. Hij gebruikte zijn catechismus als
lesmateriaal bij de opleiding van 50 inheemse leerlingen tot onderwijzers. In deze
grote catechismus bespreekt Junius uitvoerig enkele kwesties, die naar zijn oordeel
essentieel waren voor inheemse onderwijzers in hun toekomstige arbeid.
In 1648 vond een wending in attitude plaats. Het Formosaanse consistorie
besloot om de Nederlandse catechismus (de Heidelbergse) als model voor een andere
versie te nemen. Simon van Breen (eerste en tweede deel) en Happart (derde deel)
vertaalden niet alleen de oorspronkelijke tekst, maar maakten een uitgebreidere versie
door ‘een zeker aantal van korte, duidelijke en bondage vragen’ toe te voegen. De
uiteindelijke tekst bestaat nog altijd als ‘t Formulier des Christendoms met de
Verklaringen van dien in de Sideis-Formosaansche Tale. Ze werd gepubliceerd in1662,
het jaar waarin Koxinga (Chen Cheng-kung) de VOC uit Formosa verdreef. Deze
catechismus was al wijdverbreid onder Formosaanse christenen vanaf het eind van de
jaren 1640 en was samengesteld als resultaat van de controverse tussen Junius en het
Formosaanse consistorie over de oorzaak van de neergang van de Formosaanse kerk
in die tijd.
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Al had de schrijver ervan enkele discussies over godsdienstige of culturele
elementen van de Sirayans kunnen toevoegen, geen daarvan zijn in ‘t Formulier des
Christendoms terug te vinden. De reden, waarom hij dit nalaat is hoogstwaarschijnlijk,
dat hij meende dat het beter was om Formosanen van heidense inheemsen te
transformeren in ‘Nederlandse christenen’ dan in ‘Formosaanse christenen’ op eigen
titel.
Hoofdstuk V: Conclusie
We kunnen drie karakteristieken noemen in antwoord op de onderzoeksvraag: welke
waren de unieke karakteristieken van de kerk op Formosa (1624-1662) in de context
van de missionaire expansie van de Nederduitse gereformeerde kerk?
Allereerst was Formosa niet de eerste plaats in het buitenland waar de
Nederlandse kerk kerken stichtte. Maar het was op Formosa, dat voor het eerst op
grote schaal missionaire activiteiten plaats vonden door Nederlandse, calvinistische
predikanten. Vanaf de tijd van Georgius Candidius leefden deze predikanten
tenmidden van de inheemse bevolking, hen bekerend en opvoedend, daartoe
gedrongen niet slechts door hun eigen zendingsijver, maar ook gestimuleerd door
Nederlandse gouverneurs. Daarom beschouwden de predikanten, die aan het
Seminarium Indicum waren afgestudeerd, zich niet als geestelijken in dienst van de
VOC, maar als zendelingen, toegewijd aan het grote zendingsbevel. Formosa kan het
eerste echte zendingsveld van de Nederduitse gereformeerde kerk worden genoemd.
Ten tweede kunnen de de Nederlandse predikanten die daar dienden, grofweg
worden verdeeld in twee onderscheiden groepen wat hun benadering van de inheemse
bevolking betreft. De eerste groep adopteerde een contextuele aanpak. De predikanten,
die dit deden, zoals Junius en Vertrecht, zagen dat hun inspanningen beloond werden
met vruchtbare resultaten. De tweede groep koos een benadering van
‘Hollandisering’, in een poging de inheemsen te bekeren tot Aziatische ‘Hollanders’,
vanuit het geloof, dat deze benadering meer vrucht zou dragen dan die van de
contextualisatie. Ze vertaalden het Nieuwe Testament en stelden een Formosaanse
versie samen van de Heidelbergse Catechismus: ‘t Formulier des Christendoms. Hun
benadering was van belang, in zoverre het de calvinistische theologie en bijbels
onderricht aan de kerk op Formosa doorgaf.
Ten derde, ook na de verdrijving van de Nederlanders door Koxinga in 1662,
verdwenen de legendes over de Nederlandse, roodharige, geloofsverwanten nooit. De
eerste mensen, die in de negentiende eeuw het door Engelse zendelingen gepredikte
evangelie aanvaardden, waren de nakomelingen van de Sirayans. Daarom zag het
Calvinisme na twee eeuwen kans om opnieuw wortel te schieten op Formosaanse
bodem. In de jaren 1960 lieten inheemse stamen een nog schitterender getuigenis van
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Gods genade zien op Taiwan. Bijna 80% van de inheemse stammen bekeerde zich van
hun traditionele religie tot het christelijk geloof. Om die reden noemde de
Amerikaanse zendelinge Lillian Dickson, die destijds op Taiwan werkte, dit ‘het
wonder van de twintigste eeuw’.
Daarom moet het antwoord op de beschuldiging door de Aboriginal Revival
Movement: ‘Als een autochtone inwoner zich bekeert tot het Christendom, betekent
dat het verlies van zijn oorspronkelijke cultuur’ genuanceerd zijn. In feite schetst die
beschuldiging niet een fair beeld van de zeventiende-eeuwse Nederlandse zending.
Candidius schreef een uitvoerig antropologisch verslag over het sociale en culturele
leven van de Sirayans, dat hun huidige nakomelingen in staat stelt iets te bevatten van
de sociale, culturele en religieuze context van hun voorouders. Uit de catechismussen
van Junius of Vertrecht kunnen hedendaagse onderzoekers een glimp opvangen van
de mindset van de Sirayan en Favorlang bevolking in de zeventiende eeuw.
Epiloog
Het verloop van de geschiedenis van Formosa na de invasie van Koxinga wordt in het
eerste deel van de epiloog geschetst. In het tweede deel worden enkele aspecten van
de blijvende impact van de christelijke presentie aangeduid. Waarschijnlijk
veranderde, onder invloed van die presentie op Formosa, het geloof van de Sirayans
van polytheïsme in monotheïsme. De zendelingen droegen ook aanzienlijk bij aan de
Sirayan cultuur. Ze stimuleerden de vervanging van de oude kalender en
introduceerden vele christelijke termen in het Sirayan vocabulaire. Indirect is het
aan hen te danken, dat de Sirayans meer dan 150 jaar lang de vaardigheid behielden
om te schrijven. Deze vaardigheid beschermde met name de rechten op grond tegen
Chinese immigranten. Zelfs nu nog worden veel actes aangaande grondrechten
geschreven in de geromaniseerde Sirayan taal. Al deze factoren zijn aanwijzingen van
de blijvende invloed van de christelijke presentie op Formosa.

164

Appendices
Appendix I: Seminarium Indicum Students1
Georgius Candidius (1621-1623)2
Georgius Candidius was born in Kirchardt, in the Palatinate in Germany in 1597.3
During the Thirty Years War (1618-48), he left Germany and moved to the Dutch
Republic. On December 19, 1621, he enrolled in Leiden University.4 Two years later,
in 1623, the Classis of Amsterdam examined him and ordained him as minister. They
sent him to the East Indies during this same year. 5 He sailed with Danckaerts,
Heurnius, and J. du Praet, three colleagues who were going to serve in the East Indies
as well.
In July 1625, he became the first minister to serve on Ternate Island.6 In 1626,
with great moral courage, he accused the Ternate governor, Jacques le Fèbre, of
keeping a mistress. This incited the Governor’s revenge who then falsely accused
Candidius and deported him to Batavia. After having his name cleared by VOC
officials, he was transferred to Formosa and became the first minister to serve on the
island.
Robertus Junius (1625-1627)7
Robertus Junius (or de Jonghe) was born in Rotterdam in 1606. When he was 19 years
old, he enrolled8 in the Seminarium Indicum under the supervision of Professor
Walaeus. After his graduation he was ordained as minister by the Classis of Rotterdam
and departed for the East Indies. On February 22, 1629, he arrived in Batavia and
departed for Formosa that same year,9 thus becoming the second Dutch missionary to
serve on the island. Initially, he lived in Fort Zeelandia. After a brief time of learning
the Sirayan language, he moved to Sinckan and served the local congregation there as
minister.

1

For a justification of the composition of this appendix (the names and the number of students), see
Chapter II.B.4.
2
C.A.L. van Troostenburg de Bruyn, Biographisch Woordenboek van Oost-Indische Predikanten,
(Nijmegen: P.J. Milborn,1893), 82-84.
3
C.A.L.van Troostenburg de Bruyn, Biographisch Woordenboek, 82; also Ginsel, De Gereformeerde
Kerk op Formosa, 11.
4
Ginsel, De Gereformeerde Kerk op Formosa, 11.
5
Van Troostenburg de Bruyn, Biographisch Woordenboek, 82.
6
Ibid.
7
C.A.L.van Troostenburg de Bruyn, Biographisch Woordenboek, 220-226.
8
C.A.L.van Troostenburg de Bruyn, Biographisch Woordenboek, 220.
9
Ibid.
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Jacobus Vertrecht (1629-1631)10
Jacobus Vertrecht was born in Leiden in 1606, enrolled in Leiden University in 1625,
and seven years later sailed on the Emilia from Middelburg to Batavia. In 1633 he
married the daughter of an English captain and moved to Amboina to work as a pastor.
In 1638, he moved to the Aroe Islands and served there until 1647 when he departed
for Formosa. He served in the central Favorlang area until 1651.
Johannes Celavier (1622-1624)11
Johannes Celavier was born in Zeeland in 1600 and was Walaeus’ student at
Seminarium Indicum. He was sent out by the Classis of Middelburg and sailed for the
East Indies on the Zeepaard, arriving in Java on April 15, 1627. He died of dysentery
one year later.
Nicolaus Molinaeus (Molineus) (1623-1625)12
Upon graduating, Nicolaus Molinaeus was examined on 2 Corinthians 5:14 by the
Classis of Amsterdam on April 7, 1625. He passed and was ordained. He traveled to
the East Indies on the Leiden and arrived in Batavia on May 30, 1626. Because
Joannes Follinus, the minister who served in Coromandel, had died, Molinaeus was
sent to Paleacatte to fill the vacancy. He served there from 1627 to 1632. Afterwards
he became the first minister of Portuguese congregation in Batavia (1633-39), and
from November 1636 he also served the Dutch and Malay congregations. Molinaeus
expressed his intention of returning to the Republic in 1638 but ended up in a fleet
going from Malacca to Ceylon.
Jacobus Tolleens (1623-1625)13
Jacobus Tolleens offered himself for service in the East Indies while studying at
Leiden University. He was examined by the Classis of Amsterdam on December 10,
1624, on Luke 10:24. He sailed to the East Indies on the Schiedam on February 19
and died on April 23 of that same year while en route.
Abraham de Roy (1625-1627)14
Abraham de Roy was born in Leiden in 1604 and arrived in Batavia in 1628,
becoming the third minister of the Dutch congregation there. In 1629, he became ill
(jaundice), and the ensuing weakness lasted for several years. He was allowed to

10
11
12
13
14

C.A.L.van Troostenburg de Bruyn, Biographisch Woordenboek, 455.
C.A.L.van Troostenburg de Bruyn, Biographisch Woordenboek, 92-93.
C.A.L.van Troostenburg de Bruyn, Biographisch Woordenboek, 305-306.
C.A.L.van Troostenburg de Bruyn, Biographisch Woordenboek, 432.
C.A.L.van Troostenburg de Bruyn, Biographisch Woordenboek, 361-362.
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return to the Republic in 1633. In 1634 he again enrolled in Leiden University. In
1635, he became the minister of the church in Woubrugge, in 1642 in Zutphen, and in
1654 in Amsterdam. During his time in Amsterdam he collaborated with Robertus
Junius in training students for service in the East Indies. They taught them languages,
church administration (kerkbestuur), and church law (kerkrecht).
Michael Clarenbeek (1625-1627)15
On October 5, 1626, Michael Clarenbeek was examined by the Classis of Amsterdam,
and it was declared on the 26th of that same month that he had passed. He arrived in
Batavia in 1629 and served in Lonthoir in Banda in 1629, and then in Poeloe-Ay in
1632. He died on December 17, 1632.
Willem Holtenus (Holtenius, Holthenius) (1626-1628)16
In 1628, Willem Holtenus was appointed evangelist to the East Indies church. He
arrived in Batavia on July 12, 1629, was ordained and served in Banda from 1630 to
1634. He returned to the Netherlands and appeared before the Classis of Amsterdam
on August 6, 1635, with certificates of having fulfilled his service term from
Banda-Neira and Batavia.
Antonius van der Hagen (1630-1632)17
Antonius van der Hagen was a theological student when he presented himself to the
Classis of Amsterdam for service in the East Indies on October 6, 1631. He was
examined seven days later but did not do well. Afterwards, he continued his studies
via an East India Company allowance until 1632. His second examination was
satisfactory and the classis ordained him on February 27/28, 1634.
Abraham Rogerius (1630-1632)18
After Abraham Rogerius’ graduation from the Seminarium Indicum, he was examined
by the Classis of Amsterdam on October 11, 1630, and ordained as minister in the
same year, he sailed on the Wezel from Amsterdam and arrived in Batavia on June 5,
1631. Soon after his arrival, he sailed with a fleet led by Philip Lucaszoon bound for
Suratte and returned to Batavia on July 15, 1632. He then served as a minister at
Paleacatte on the Choromandel coast from 1632 to 1642. From 1642 to 1647 he
replaced Nicolaus Molinaeus in Batavia. He preached in the Portuguese congregation
for a long time.
15
16
17
18

C.A.L.van Troostenburg de Bruyn, Biographisch Woordenboek, 95-96.
C.A.L.van Troostenburg de Bruyn, Biographisch Woordenboek,190-191.
C.A.L.van Troostenburg de Bruyn, Biographisch Woordenboek, 161-162.
C.A.L.van Troostenburg de Bruyn, Biographisch Woordenboek, 358-360.
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During his years of service, he translated the New Testament and the Psalms, as well
as the Catechism compiled by Burs and Aldegonde, into Portuguese. He also
submitted the manuscript of a catechism to the VOC directors for printing. His request
was granted in 1654. He died in 1649, leaving his publications as his main
contribution. In addition to the translation of biblical texts and catechisms, his other
significant publication was De Open-Deure tot het Verborgen Heydendom. His widow
published this book two years after his death.
Samuel Carlier (1631-1633)19
Samuel Carlier was born in Middelburg in 1609. On June 15, 1640 he was sent to the
East Indies by the Classis of Walcheren and sailed on the Frederik Hendrik, arriving
in Batavia on November 29 of that same year. He served there until 1641 and died on
the way back to the Netherlands.

19

C.A.L.van Troostenburg de Bruyn, Biographisch Woordenboek, 86-87.
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Appendix II: David Wright’s Table of the 13 Sirayan Deities1
Rank of the deity

Name of the deity

Character and function of the deity

first deity

Tamagisangang

resides in the western part of heaven

second deity

Takaroepada

resides in the eastern part of heaven, spouse
of first deity

third deity

Tamagisangak

resides in the southern part of heaven

fourth deity

Teckarupada

resides in the eastern part of heaven, spouse
of the southern deity

fifth deity

Tagittelaegh

god of healing

sixth deity

Tagisikel

goddess of healing, spouse of fifth deity

seventh deity

Tiwarakahoeloe

god of hunting

eighth deity

Tamakakamak

god of hunting

ninth deity

Tapaliape

god of war

tenth deity

Tatawoeli

god of war

eleventh deity

Takarye

god of seven annual festivals

twelfth deity

Tamakading

god of seven annual festivals

thirteenth deity

Farihhe, Fikarigo resides in north part of heaven,
Gougosey

1

Arnoldus Montanus, Atlas Chinensis: Being a Second Part of a Relation of Remarkable Passages of
Embassies from the East-India Company of the United Provinces, to the Viceroy Singlamong and
General Taising Lipovi Konchi Emperor of China or East-Tartary (London: White Fryers, 1671),
32-33.
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Appendix III: Wright’s Table of the Seven Annual Festivals Observed
by the Sirayans.1
Name and time of Participants
festival
and location

Activities

1st
festival
Terepaupoe
Lakkang
(latter
part of April)

Their priestesses claimed to speak with and
receive answers from their gods, offering them
pork, rice, masakhaw (liquor) and pisang
(bananas) with prayers for rain to ensure a
good corn crop and for protection from high
winds to keep the crop from being destroyed.

Young and old,
rich and poor
in
a
great
multitude (by
the seashore)

After the sacrifices were offered, they sat down
and drank to excess, while the elders stood in a
row with reeds in one hand and lances in the
other, sprinkling them with masakhaw. After
returning to their huts, they talked about the
villainies committed and bragged about who
had slain the most enemies and brought home
the most heads as trophies. Whoever had done
the most work during the harvest was
considered to be the best.
2nd

festival Men

and They recounted their dreams and listened to the

Warobo
Lang women
(at singing of the birds. On the day of the offering,
varolbo (generally home or at the they arose very early and zealously prepared
in June)
priestess’
themselves for work, both men and women.
place)
The women first consecrated the irons with
which they weeded, the baskets in which they
carried their caps, galabashes (meaning
unknown), rings, bracelets, chests, the fronts of
their houses and the bridge. They also prayed
to the gods Tamagisangak and Tekaroepada for
good fortune, and security against fire, and to
defend against poisonous and voracious beasts.
They then went out to the fields.
The men prayed to the gods Topoliap and
1

Arnoldus Montanus, Atlas Chinensis: Being a Second Part of a Relation of Remarkable Passages of
Embassies from the East-India Company of the United Provinces, to the Viceroy Singlamong and
General Taising Lipovi Konchi Emperor of China or East-Tartary (London: White Fryers, 1671),
30-32.
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Tatavoelie, and offered them masakhaw, boiled
rice, pisang, siri and pork, begging them to
defend them against their enemies in times of
war and to sharpen their swords, arrows, and
assagays (chopper), and to harden their bodies
against their adversaries’ darts and arrows.
Then both men and women (mostly females
went to their priestess called ibis, to whom they
showed great reverence and obedience.
3rd
festival Men
Sickariariang (in women
June)

and After everyone had finished their private
(near devotions in their huts, they prayed to their

the sea)

gods and prepared to go to the general place of
sacrifice near the sea. The men walked stark
naked, but the women wore a small cloth in
front. At their general assembly, the priestess
offered sacrifices to the gods and prayed that
the men might be strengthened against their
enemies and that the women’s corn might be
preserved from storms and wild beasts.
This festival, above all others, was the one
most celebrated because it resembled
Bacchanalian feasts. It differed from, and
exceeded the others, in perpetrating unheard of
abominations, both night and day. The
magistrates of the village commanded the
young men to go to this feast naked, and to
exercise themselves by running races and
performing martial arts.

4th
festival Men
and
Lingout (began at women (on the
harvest)
seashore near
the mouth of a
river)

Both men and women went naked and prayed
to the gods for rain, to keep the corn in the
husks, and to banish the storms and tempests
that frequently arose in that month. Great
villainies were committed at this feast. The
young men were stuck and hung with green
boughs and garlands, and so adorned had to run
races with rattles in their hands. Whoever got
to the river first won and was carried across by
lovely girls where he then enjoyed the prettiest
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of them at his pleasure.
th

5 festival
Piniang
October)

All villagers. The magistrates had a piece of wood, cut in the
(in (location
fashion of a tortoise shell tied to their bodies.
unknown)
During the night, they drummed and shouted
up and down the village with all the villagers
following them. They then came to the place of
offering and ran about with the artificial shell.
This dance was first performed by those whose
parents were yet living, then by those who
were orphans. This feast was no less polluted
by lascivious performances then the other.

6th festival
Itaoungang
(timing unknown)

Old and young At this festival the old and young men
men (location appeared in peculiar habits and moved their
unknown)
hands and feet in an attractive way, capering
and hitting their feet one against another as
well as moving their hands in interesting ways.
They also performed many other ceremonies.
This continued for two days, gathering both in
the mornings and in the evenings at the sound
of the striking of the artificial tortoise shell.
After making several offering to their deities,
they then fell to drinking and having sex the
whole night.

th

7 festival
(Participants
At this feast they adorned their arms and heads
Korouloutaen (in and
location with great solemnity with white feathers.
November)
unknown)
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Appendix IV: Wright’s Table of the 27 Taboos Observed During
Karichang1
I.

You shall not build house walls, or resting-places (called taekops), nor any
hedges or fences in the field during Karichang.

II.

You shall neither buy nor sell skins, salt, Cangans (cotton cloth), painted
clothes, nor anything else of that kind.

III.

No married man shall sleep with his wife during Karichang, neither shall a
young man become engaged to nor bring his household goods to his bride,
nor enjoy her, lest he die soon after, have a lingering sickness, or live in
conflict.

IV.

You shall not put manure on new land, nor lay straw or grass upon it, nor
sow any seed upon it, lest all thy labors and what you have done be
destroyed.

V.

You shall not make bow, arrows, shields, swords, assagays, or snares;
neither shall you catch any beast. If any woman makes bracelets, she will
have great pains in her arms.

VI.

You shall not put on any new garment, nor use any new things whatsoever,
lest you lose them and also become seriously ill.

VII.

You shall make no bridge, lest it fall or be broken down, and your pigs die.

VIII.

No clothes, gangans, rice, rice pummels, black pots with two handles, nor
any other drinking vessels, shall be brought into the house. No one shall cut
green canes, only dry ones, and those they may not put into their own
houses, but only into one of their neighbors’ houses.

IX.

You shall not plant pinang, nor clapper tree, nor cane, nor potatoes, nor any
other plant.

X.

You shall kindle no fires in thy new place of assembly (called kavo), nor
sleep in them, lest you be punished with a serious illness.

XI.

No young men shall run the race called Tragaduwell.

XII.

No child born in that time will be taken from its mother lest it die
immediately.

XIII.

Let no man wear any armlets (Salahim), lest their arms grow sore.

XIV.

You shall not kill any pigs, even though one of your best friends comes to

1

Arnoldus Montanus, Atlas Chinensis: Being a Second Part of a Relation of Remarkable Passages of
Embassies from the East-India Company of the United Provinces, to the Viceroy Singlamong and
General Taising Lipovi Konchi Emperor of China or East-Tartary (London: White Fryers, 1671),
35-37.
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visit you, unless at Obits.
XV.

You shalt not fish or hunt for more than you yourself need.

XVI.

You shall not put any pigs in a new house built before Karichang if there
were none in it before.

XVII.

You shall not name a child born in that time until Karichang is over, lest the
child die.

XVIII.

A mother shall not go with her infant from the child’s room further than her
next-door neighbor.

XIX.

A new tamatawa (general) shall not march into the field until Karichang is
over.

XX.

A bridegroom shall not walk with his bride unless he hath gone abroad with
her before, lest he become dangerously ill.

XXI.

No parent shall knock out their daughter’s upper teeth before (as was
customary with them) nor bore a hole in their ears during Karichang.

XXII

No man that never traveled before shall begin his journey then.

XXIII.

No maid shall labor with her feet on the funeral trough (wooden box), if she
has never danced before.

XXIV.

Young children (taliglig) shall wear no armlets lest some harm befall them.

XXV.

None shall go on pilgrimage (zapuliung) to the city of Mattou during this
time unless they have been there before.

XXVI.

You not receive any Chinese, or other stranger into your house but take
them to the neighbors. And if you make any contract or alliance, you will do
it with a straw in your hands over a chest, saying, Shall I gain by this, or
not? If I speak angrily, will he be patient? After saying this, you shalt pay
the gods the usual offering.

XXVII. You shall not make any mariche thad kaddalangang (meaning unknown),
either in your towns, house, fields, or at your hunting place, nor any
vangacang (meaning unknown) during Karichang.
(Translated by Lin Changhua, July 1, 2010)
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Appendix V: Table of Ministers Who Served in Formosa
Name

Period of service

Explanation

Georgius Candidius

1627-1631; 1633-1637

fulfilled terms and left

Robertus Junius

1629-1641; 1641-1643

fulfilled terms and left

Assuerus Hoogestyn

1636-1637

died on January 16

Joannes Lindeborn

1637-1639

dismissed due to a moral
lapse

Gerardus Leeuwius

1637-1639

died on October 10

Joannes Schotanus

1638-1639

dismissed due to a moral
lapse

Joannes Bavius

1640-1646

died on December, 23

J. Merkinius

1642-1643

transferred as civil servant

Simon van Breen

1643-1647

left Formosa before term
fulfill

Joannes Happartius

1644-1647

died on August 20

Cornelis Copsma

1650-1651

died, date unknown

Daniel Gravius

1647-1651

left due to controversy with
Verburg, the governor of
Formosa

Jacobus Vertrecht

1647-1651

left because of the death of
his wife

Anthonio Hambroek

1648-1661

martyred

Gilbertus Happartus

1649-1652

died on August 8

Joannes Cruyf

1649-1662

left Formosa after Dutch
surrender to Koxinga

Rutger Tesschemaker

1651-1653

died on May 31

Cornelius Copsma

? -1651

died, date unknown

Joannes Ludgens

1651-1651

died in Pescadores, date
unknown

Guilielmus Brakel

1652-1653

was dispatched to Favorlang
but died at Batavia in 1653,
never set foot on Formosa

Joannes Bakker

1653-1657

died in Batavia one month
after he left Formosa

Abrahamus Dapper

1654-1656

died, date unknown
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Albert Hooglandt

1654（visited northern probably

served

as

a

territory of Formosa commissioner, nothing
for inspection）
known about him

is

Robertus Sassenius

1654-1655 or 1656

died, date
unknown

Marcus Masius

1655-1662

was transferred to Japan
after Koxinga’s occupation

Petrus Mus

1655-1661

martyred

Joannes Campius

1655-1655

died on December 17

Hermanus Buschof

1655-1657

left Formosa by the end of
1657

Arnodus Winsem

1655-1661

martyred

Joannes de Leonardis

1656-1662

expelled
Koxinga

Jacobus Ampzingius

1656-1657

died on November 24 at
Takkais’ residency

Guileilmus Vinderus

1657-1659

died on December 12 at
Favorlang
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Appendix VI: The Structure of the Catechisms
Aldegonde’s Catechism1
Mostart’s translation of Aldegonde’s catechism has 224 questions, and is structured
according to the Apostles’ Creed (c. second century A.D.), with additional material on
the sacraments and the Ten Commandments as follows:
1-10 The Creature and the Creator God
1-5. God created the universe and human beings.
6-7. How we should serve Him.
8-9. God in Three Persons.
10. Apostles’ Creed. “Vra. Seght dan het Artickel” (“Recite the Article”); “Ick geloove
in Godt den Vader/ almachtigh/ Schepper des Hemels ende der Aerden” (“I believe in
God the Father/ Almighty/ creator of heaven and earth”).
11-73. God and Christ
11-12. On the relationship between the Three Persons of the Trinity.
13-22. God’s dwelling place.
23-37. Criticism of the teachings of the Roman Catholic Church.
38-41. On Knowledge of God.
42-43. The Word of God.
44-47. The Law of God.
48-53. Human beings cannot fulfill the requirements of the Law and are thus cursed.
54-60. Jesus Christ took the curse on Himself.
61-62. Christians are those who believe in Christ.
63-68. The Roman Catholic Church’s teachings on the Mediator.
69-73. Jesus Christ is the Savior and Son of God.
73. Apostle’s Creed. “Vra. Seght het Artickel” (“Recite the article”); “Ick gheloove in
den eengheboren Soone Godts/ Jesum Christum onsen Heere” (“I believe in the only
Son of God, Jesus Christ our Lord”).
74-98. The nature of and salvation through Jesus Christ
74-82. Jesus is truly human and truly divine.
83-87. Jesus is the Savior.
88. Apostle’s Creed. “Vra. Hoe? Verhaelt den Artikel” (“How? Recite the article”);
“Hij heeft gheleden onder Pontio Pilato/ is gecruyst/ ghestorven ende begraven” (“He
suffered under Pontius Pilate, was nailed on the cross, died and was buried”).
89-101. Jesus saves us from sin and death.
1

Aldegonde, Kort Begryp van de principaelste hooftstucken der Christelicke Religie
(‘s Gravenhage: Aert Meuris, 1626).
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89-92. Jesus saves us from sin.
92-97. Jesus saves us from death.
98. Apostle’s Creed. “Vra. Hoe? Verhaelt de Artikel” (“Recite the article”); “Hij is
selver nederghedaelt ter Hellen” (“He descended into hell”).
99-101. Those who believe in Christ will have eternal life.
102-131. Jesus Christ is the anointed One.
102-117. Jesus Christ was anointed as King.
118-124. Jesus Christ was anointed as High Priest.
125-131. Jesus Christ was anointed as Prophet.
132-135. Criticism of the teachings of the Roman Catholic Church.
136-138. Jesus Christ is the Head of the Church, and the believer is part of the body
of Christ.
139-144. The Holy Spirit
142. Apostle’s Creed. “Vra. Seght het Artickel” (“Recite the article”); “Ick gheloove
in den Heylighen Gheest” (“I believe in the Holy Spirit”).
145-148 The Church of God
147 Apostle’s Creed: “Vra. Seght het Artickel” (“Recite the article”); “Ick ghelove
eene alghemeene Christelicke kercke” (“I believe in the catholic Christian Church”).
149-150. Our sins are forgiven
149. Apostles’ Creed. “Vra. Seght de Artickel” (“Recite the article”); “Ick gheloove
verghevinghe der sonden” (“I believe in the forgiveness of sins”).
151-156. The resurrection of the body
152. Apostoles’ Creed. “Vra. Seght de Artickel.” (“Recite the article”). “Ant. Ja.: ick
geloove een verrijsenis des vleesches” (“Yes, I believe in the resurrection of the
body”).
157-162. Eternal life
157. The Apostles’ Creed: “Vra. Seght de Artickel” (“Recite the article”) “Ja: ick
gheloove het eewighe leven” (“Yes, I believe in eternal life”).
163-168. Criticism of the teachings of the Roman Catholic Church.
169-182. Faith and the Sacraments
160-171. Faith.
171-176. Baptism.
177-182. The Lord’s Supper.
183-202. The Ten Commandments
203-205. Human beings are not able to fulfill the requirements of the Ten
Commandments.
206-216. God’s Mercy.
217-224. Miscellaneous texts.
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Catechisms Compiled by Robertus Junius
The First Catechism Ordinar Formulier des Christendoms
1-10. The triune God created heaven, earth and all things.
11-26. A fallen angel became the devil and seeks to harm human souls.
27-54. God created animals and humans; Adam and Eve rejected the Word of God and
therefore sinned.
55. The Ten Commandments.
56-58. The Lord’s Prayer.
59-80. Jesus Christ, the Savior.
80-89. The two sacraments.
The Second Catechism Formulier der Vraachsukken
1-6. God is the Creator of heaven and earth. He is very powerful, is everywhere, and
sees everything.
7-13. Jesus Christ is the Son of God, and Christians are adopted by God as his
children.
14-24. The divine and human natures of Jesus Christ and his compassion for all
humans.
25-26. How we may worship Jesus Christ.
27-34. All humans since Adam and Eve are sinners.
35-36. The Ten Commandments.
37-38. If humans reject the commandments and sin, they will be punished by God if
Jesus Christ has not taken their place.
39-46. The sacraments.
47-50. The Lord’s Prayer.
51-80. The Apostles’ Creed (only the sections on God the Creator and Jesus Christ as
Savior).
Groote Vraachstukken
1-23. The one and only God created heaven earth and everything else, including
angels.
24-33. God created Adam.
34-38. Marriage is decreed by God.
39-46. Adam and Eve sinned, and Jesus saves sinners.
47-51. The purpose of human beings.
52-110. Jesus brought salvation to this world through his suffering, death, and
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resurrection; He will come again to judge this world.
111-122. The Holy Spirit and his work.
123-137. The communion of the saints.
138-146. Sin.
147-165. Death and resurrection.
166-172. The destination of the wicked.
173-185. Faith or belief.
186-230. The sacraments.
231-241. How we should respond to God’s mercy.
242-295. The Ten Commandments.
296. The children of God and the children of the devil.
297-312. Prayer.
313-316. Morning and evening prayers and prayers before and after meals.
313-353. The Lord’s Prayer.

The Catechism Compiled by Jacobus Vertrecht
The First Section: Questions 1-32
1-6. How the Dutch foreigners came to Favorlang, and their intentions.
7-13. God created this world; He will lead souls into heaven.
8-17. Proving God’s existence, his manifold power and his wisdom.
18-26. God created heaven and earth, and heaven nurtures humans and other living
things.
30-32. This world was created by God but will not exist forever.
The Second Section: Questions 33-47
33-38. God, and not the Favorlang deity, Haibos, created this world.
39-47. The Word of God revealed to human beings.
The Third Section: Questions 48-80
48-50. God is Spirit; Haibos is a spirit but an evil one.
51-53. How can the evil Haibos simultaneously be the good Haibos?
54-58. Haibos is a liar.
59-63. Haibos was an angel who was transformed into an evil spirit when he went
against God.
64-72. God will punish Haibos.
73-78. Haibos enticed Adam to sin; Adam’s descendants inherited their sin from him.
79-80. It is unnecessary to fear Haibos; only worship the true God.2
2

Campbell, The Articles of Christian Instruction in Favorlang-Formosan Dutch and English from
Vertrecht’s Manuscript, (London: Kegan Paul, Trench, Trubner & Co. Ltd. 1896), 12-32.
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The Formulier des Christendoms by Daniel Gravius
First Part: The Miserable Condition of Human Beings
1-10. The miserable condition of human beings (135 questions)
1-5. The only comfort for the pitiful condition of human beings.
6-10. God’s creation, and the fall of human beings.
Second Part: Salvation
11-30. Salvation through Jesus Christ (323 questions)
11-15. The Mediator.
16-18. God the Father.
19-30. The nature of Jesus Christ – his human nature, his divine nature, and what he is
doing for us right now.
31-37. The Holy Spirit, justification by faith (270 questions)
31-32. The Holy Spirit.
33-35. Blessings from Jesus Christ.
36-37 Faith.
38-50.The sacraments (115 questions)
38-44. Definition of the sacraments; baptism.
45-50. The Lord’s Supper.
Third part:
51-59. Thankfulness of human beings (86 questions)
51-59. Blessings from good works.
60-6. The Ten Commandments and prayer (116 questions)
60-61. The Ten Commandments.
62-69. Prayer.

181

Bibliography
Primary Sources – Manuscripts
Stadsarchief Amsterdam: Archief Classis Amsterdam van de Nederlandse Hervormde
Kerk (Archief no. 379):
Classis Amsterdam, inv.nr. 191, 3616-3617. Missiven.
Classis Amsterdam, inv.nr. 192, 3618, Ordinair formulier des Christendoms bij
dominee Junio op sijn vertrecqe gelaten in de dorpen Soelang, Sinckan etc.
Classis Amsterdam, inv.nr. 193, 3619, Formulier der vraachstucken dominee
Robertt Junij, gelijc in sommige dorpen gevonden is.
Jakarta National Archive (Arsip National Republik Indonesia):
4450 – Briefwisseling van de kerkenraad van Taiwan (Formosa) met o.a. de
kerkenraad te Batavia, de classis van Amsterdam en Walcheren en de
gouverneur van Taiwan. 1642 januari 23 - 1660 maart 4, Betreft archivalia
behorend tot het archief van de kerkenraad van Taiwan. (Archival sources
belonging to Taiwan Consistory Archive)
4451 – Resoluties van de kerkenraad van Taiwan (Formosa) 1643 oktober 5 - 1649
Martij 28, Betreft archivalia behorend tot het archief van de kerkenraad van
Taiwan. (Archival sources belonging to Taiwan Consistory Archive)
4043 – Extract uit het generale negotieboek 1662/1663.

Published Archival Sources
Blussé, L. M.E. van Opstall, and Tsao Yung-ho. De dagregisters van het Kasteel
Zeelandia, Taiwan, 1629-1662 Vol. I. ‘s Gravenhage: bij Martinus Nijhoff, 1986; Vol.
I-IV. The Hague: Instituut voor Nederlandse Geschiedenis, 1986-2001.
Blussé, L., and N.E. Everts, eds. The Formosan Encounter: Notes on Formosa’s
Aboriginal Society. A Selection of Documents from Dutch Archival Sources, Vol. 1:
1623-35, Vol. 2: 1636-45, Vol. 3:1646-1654, Vol. 4:1655-1668, Taipei: Shung Ye
Museum of Formosan Aborigines 1999, 2000, 2006, 2010.
Borao, M. J. E. Spaniards in Taiwan Vol. I. 1582-1641, Vol. II. 1642-1682. Taipei:
Nan Tian Press, 2001, 2002.
Jelsma, A.J. Acta van het consistorie van de Nederlandse gemeente te London.
‘s-Gravenhage: Instituut voor Nederlandse Geschiedenis, 1993.
182

Hoëvell, W.R. van, ed. Woord-Boek der Favorlangsche Taal, Batavia: Parapaten 1842.
Montanus, Arnoldus. Atlas Chinensis: Being a Second Part of a Relation of
Remarkable Passages of Embassies from the East-India Company of the United
Provinces, to the Viceroy Singlamong and General Taising Lipovi Konchi Emperor of
China or East-Tartary. London: Tho. Johnson, 1671.
Mooij, J. Bouwstoffen voor de Geschiedenis der Prostestantsche Kerk in
Nederlandsch-Indië. Landsdrukkerij: Weltevreden, 1927.
Literature
Adelaar, S. Siraya: Retrieving the Phonology, Grammar and Lexicon of a Dominant
Formosan Language. Berlin: De Gruyter Mouton, 2012.
Aldegonde, Marnix van Sint. Kort Begryp van, de principaelste hooftstucken der
Christelicke Religie. ’s Gravenhage: Aert Meuris, 1626.
Ariarajah, S.W. Gospel and Culture: An Ongoing Discussion within the Ecumenical
Movement, Geneva: WCC Publications, 1994.
Benedict, P. Christ’s Church Purely Reformed: A Social History of Calvinism. New
Haven: Yale University, 2002.
Blussé, L.J. “Dutch Protestant Missionaries as Protagonists of the Territorial
Expanson of the VOC on Formosa.” In: D. Kooiman, O. van den Muijzenberg, and P.
van der Veer, eds. Conversion, Competition and Conflict. Amsterdam: Free University
Press, 1984. 155-184
___________. “De Formosaanse Proeftuyn der gereformeerde zending.” In: G.J.
Schutte, ed. Het Indisch Sion: De Gereformeerde Kerk onder de Verenigde
Oost-Indische Compagnie. Hilversum: Verloren, 2002. 189-200.
Boetzelaer, Carl Wessel Theodorus, van. De Gereformeerde Kerken in Nederland en
de Zending in Oost-Indische Compagnie in de dagen der Oost-Indische Compagnie,
Utrecht: P. den Boer, 1906.
Bosch, D. Transforming Mission: Paradigm Shift in Theology of Mission, New York:
Orbis Books, 1991.
Boxer C.R. The Dutch Seaborne Empire 1600-1800. London: Penguin Books, 1965.
Brinkman, M.E. “The Theological Basis for the Local-Universal Debate.” in: L.
Koffeman and H. Witte, eds. Of All Times and of All Places: Protestants and
Catholics on the Church Local and Universal. IIMO Research Publication 56,
Zoetermeer: Meinema, 2001. 171-185.
Brinkman, M.E. The Non-Western Jesus: Jesus as Bodhisattva, Avatara, Guru,
Prophet, Ancestor or Healer? London: Equinox, 2008.
Calder, F. Memoires of Simon Episcopius, the Celebrated Pupil of Arminius and
Subsequently Doctor of Divinity and Professor of Theology in the University of
183

Leiden. London: Simpkin and Marshall, 1835.
Campbell, W. An Account of Missionary Success in the Island of Formosa. Vol. 1-2.
London: Trubner & Co., 1889, repr. Taipei: SMC 1972 and 1996.
_______________. The Articles of Christian Instruction in Favorlang-Formosan
Dutch and English, from Vertrecht’s Manuscript of 1650. London: Kegan Paul, Trench
Trübner & Co., 1896.
_______________. Formosa under the Dutch: Described From Contemporary
Records. London: Kegan Paul, 1903. (Reprint Chestnut Hill: Elibron Classics, 2006).
Cheng Shaogang, De VOC en Formosa, 1624-1662: Een vergeten geschiedenis,
Dissertation Leiden University, 1995.
Cheng Shaogang. Ho-Lang-Reng chai Formosa, De VOC en Formosa 1624-1662,
Taipei: Lian-chin Publishing Company, 2000.
Chiu Hsin-hui. The Colonial “Civilizing” Process in Dutch Formosa, 1624-1662.
Leiden/ Boston: Brill, 2008.
Danckaerts, S. Historisch ende grondich verhael: Vanden standt des christendoms int
quartier van Amboina. ’s Gravenhage: A. Meuris, 1621.
______________. Katechismus attau Adjaran darri agamma christaon. ’s
Gravenhage: Weduwe Hillebrant Jakobsz, 1623.
De Ridder, R. The Church Orders of the Sixteenth Century Reformed Churches of the
Netherlands Together With the Social, Political, and Ecclesiastical Context. Grand
Rapids: Calvin Theological Seminary, 1987.
Deursen, A.T. van. Bavianen en Slijkgeuzen: Kerk en Kerkvolk ten tijde van Maurits
en Oldebarnevelt. Assen: Van Gorcum & Comp. B.V., 1974.
Dippenaar, C. The Seminary of Walaeus. Private translation of J.A. Grothe’s Das
Seminar des Walaeus. (Taipeim 2008).
Droogers, A. “Syncretism: The Problem of Definition, the Definition of the Problem.”
In: J.D. Gort et al., eds. Dialogue and Syncretism: An Interdisciplinary Approach.
Currents of Encounter. Vol. 1. Grand Rapids/Amsterdam: Eerdmans/Rodopi, 1989.
7-25.
Duke, A. Reformation and Revolt in the Low Countries. London: The Hambledon
Press, 1990.
______________. Calvinism in Europe 1540-1610: A Collection of Documents.
Manchester: Manchester University Press, 1992.
Eekhof, A. De Theologische Faculteit te Leiden in de 17de Eeuw. Utrecht: G.J.A.
Ruys, 1921.
Florijn, H. “De Laatste Nederlandse Predikanten op Formosa.” Tijdschrift voor
Nederlandse Kerkgeschiedenis 14 (2001), 146-153.
Gaastra, F.S. De Geschiedenis van de VOC. Leiden:Walburg Press, 1991.
184

Ginsel, W.A. De Gerefomeerde Kerk op Formosa of de Lotgevallen eener handelskerk
onder de Oost-Indische-Compagnie, 1627-1662. Leiden: P.J.Mulder en Zoon, 1931.
Goedhart, M. and C. Robins. The Real Taiwan and the Dutch: Traveling Notes from
the Netherlands Representive. Taipei: Yushan Society, 2010.
Good, J.I. Famous Missionaries of the Reformed Church. The Sunday School Board
of the Reformed Church in America, 1903.
Graham, W. F. Later Calvinism – International Perspective: Sixteenth Century Essays
& Studies. Vol. XXII. Kirksville: Missouri University, 1994.
Gravius, D. PATAR KI TNA-MSING-AN KI CHRISTANG, ka Tamki-papatar-en-ato
tmau’ug tou Sou KA MAKKA SI-DEIA. Ofte/ ‘t FORMULIER DES CHRISTENDOMS,
met de Verklaringen van dien, Inde SIDEIS- FORMOSAANSCHE TAELE, Amsterdam:
Michiel Hartogh, 1662, reprinted by Taihoku: Taihoku Empire University Press, 1939.
Grothe, J.A. Stukken voor de geschiedenis der jaren 1588-95. Utrecht: Overgedrukt
uit de Kronijk van het Histor. Genootschap te Utrecht, 1861-65.
________________. Eerste sprokkeling uit de papieren van eenen bewindhebber der
Oost-Indische Compagnie. Utrecht: Historisch Genootschap, 1872-74.
________________. Archief voor de geschiedenis der Oude Hollandsche Zending.
Vol I-V. Utrecht: C. van Bentum, 1884-1891.
_______________. Das Seminar des Walaeus, s.l. [Utrecht].
Heyns, Pol, C. Wei-chung, and W. Xing’an. Dutch Formosan Placard-book, Marriage,
and Baptism Records. Taipei: Ts’ao Yung-ho Foundation for Cultural and Education,
2005.
Heyns, Peter. A B C, oft exemplen om de kinderen bequamelick te leeren schryven::
inhoudende veel schoone sentencien tot onderwysinghe der ionckheyt.
Antwerpen: Ghedruckt by Christoffel Plantyn, 1568.
Hooijer, C. Oude Kerkenordeningen der Nederlandsche Hervormde Gemeeten
(1563-1638). Zaltbommel: Joh Noman en Zoon, 1865.
Hsin-hui, C. The Colonial “Civilizing” Process in Dutch Formosa, 1624-1662.
Leiden/ Boston: Brill, 2008.
Hutchison, W.R. Errand to the World: American Protestant Thought and Foreign
Mission. Chicago: The University of Chicago Press, 1987.
Israel, J.I. The Dutch Republic: Its Rise, Greatness, and Fall 1477-1806, Oxford:
Clarendon Press, 1995.
___________, ed. The Emergence of Tolerance in the Dutch Republic, Leiden: Brill,
1997.
____________. The Expansion of Tolerance, Religion in Dutch Brazil (1624-54).
Amsterdam: Amsterdam University Press, 2007.
Jenkins, P. The Next Christendom: The Coming of Global Christianity, Oxford:
185

Oxford University Press, 2002.
Joosse, L.J. Reformatie en Zending, Bucer en Walaeus: Vaders van Reformatorische
Zending. Goes: Oosterbaan & Le Cointre, 1988.
_________. “Scoone Dingen sijn Swaere Dingen”: Een onderzoek naar de Motieven
en Activiteiten in de Nederlanden tot Verbreiding van de Gereformeerde Religie
Gedurende de Eerste Helft van de Zeventiende Eeuw. Leiden: Groen en Zoon, 1992.
Knappert, L. “Hollandsche pioniers op Formosa.” Nederlandsch Archief voor
Kerkgeschiedenis, NS 19 (1926), 97-121.
http://books.google.com.tw/books/about/Hollandsche_pioniers_op_Formosa.html?id=
5yE0HQAACAAJ&redir_esc=y
Koshy, N., ed. History of the Ecumenical Movement in Asia. Vol. 1-II. Hong Kong:
World Student Christian Federation, Asia-Pacific Region, 2004.
Krop, H.A. “Philosophy and the Synod of Dordt: Aristotelism, Humanism, and the
Case against Arminiamism.” In: A. Goudriaan and F.A. van Lieburg, eds. Revisiting
the Synod of Dordt (1618-1619). Leiden: Brill 2011. 49-79.
Kuepers, J.J.A.M. The Dutch Reformed Church in Formosa 1627-1662: Mission in a
Colonial Context, Schriftenreihe der Neuen Zeitschrift für Missionswissenschaft 27
(1978), 1-21.
Lach, D.F. Asia in the Making of Europe. Vol. I: The Century of Discovery. Chicago:
The University of Chicago Press, 1965.
Lin, C. “Chit-min boe-keng ha e Soan-kau: Chap-chhi se-ki Holland Kai-kek- chong
Kau-hoe e soan-kau su kap Siraya chok” [Missionary Work in a Colonial Context:
The Missionaries of the Seventeenth-Century Netherlands Reformed Church and the
Siraya]. In: Pan Ying-hai and Chan Su chuan, eds. Pin-pu tsu Yen chiu Lun un chi
[Articles on Pin-pu Study]. Nankang: Institute of Taiwan History Preparatory Office,
Academia Sinica, 1995.
____________. “Alid, Tamagisangach and Haibos: Soan-kau bun-hiang so kian e
Tai-oan pun-tho chong-kau kap Holland Kai-kek-chong Kau-hoe e chiap-chhiok”
[Alid, Tamagisangach and Haibos: The Interaction between the Formosan Religion
and the Netherlands Reformed Church as Found in Missionary Archives]. Paper
presented at the International Symposium on the Image of Taiwan during the Dutch
Period. Tainan: National Museum of Taiwan History (planning Bureau), 2001.
______________. “Tui-sun Favorlang: i Ho-lan bun-hian tiong-kian Favorlang e
min-chok –chi” [Quest on Favorlang, an attemption to reconstruct Favorlanger
Ethography by means of Dutch sources]. Bulletin of Taiwan Educational Research
Society 63. Taipei: Taiwan Educational Research Society, 2009.
___________. “Siraya jim-ton e tui-chhoe: Chap-chhit se-ki Holand lang piang-tu e
Tai-oan oe Su-hoe chip chho-thiam” [Quest for an Sirayan Identity: An Investigation
Based on the Formosan Dictionary Compiled by a Dutchman]. Taiwan Folkways 61/3,
186

(2011), 117-144.
Lind van Wijngaarden, J.D. de. Antonius Walaeus. Dissertation Leiden University.
Leiden: Los, 1891.
McNeill, J.T. The History and Character of Calvinism. Oxford: Oxford University
Press, 1967.
Miller, A.O. and M.E. Osterhaven, transl. The Heidelberg Catechism (400
Anniversary edition). Cleveland: United Church Press, 1962.
Moffett, S.H. A History of Christianity in Asia. Vol. I: Beginnings to 1500. San
Francisco: Harper, 1992.
___________. A History of Christianity in Asia. Vol. II: 1500-1900. Maryknoll: Orbis,
2005.
Molewijk, G.C., ed. ‘t Verwaerloosde Formosa, of Waerachtig verhael, hoedanigh
door verwaerloosinge der Nederlanders in Oost-Indien, het Eylant Formosa, van den
Chinesen Mandorijn, ende Zeeroover Conxinja, overrompelt, vermeestert, ende
ontweldight is geworden. Zutphen: Walburg Pers, 1991.
Montanus, A. Atlas Chinensis: Being a Second Part of a Relation of Remarkable
Passages of Embassies from the East-India Company of the United Provinces, to the
Viceroy Singlamong and General Taising Lipovi Konchi Emperor of China or
East-Tartary. London: Th. Johnson, 1671.
Mooij, J. Geschiedenis der Protestantsche Kerk in Nederlandsch-Indië in opdracht
van Zijne Excellentie den Minister van Koloniën, op voorstel van het bestuur over de
Protestantsche Kerken in Nederlandsch-Indië teboekgesteld. Weltevreden:
Landsdrukkerij, 1923.
________. Geschiedenis der Protestantsche kerk in Nederlandsche-Indië; 1e boek:
Van de stichting der Oost-Indische Compagnie tot het optreden van den
Gouverneur-Generael Antonius van Diemen (1602-1636). Weltevreden:
Landsdrukkerij, 1923.
________. Bouwstoffen voor de geschiedenis der Protestantsche kerk in
Nederlandsch-Indië. Part 1: 1927; Part 2: 1929: Part 3: 1931. Weltevreden:
Landsdrukkerij, 1927-1931.
Mulder, D.C. “Dialogue and Syncretism: Some Concluding Observations.” In: J.D.
Gort et al., eds. Dialogue and Syncretism: An Interdisciplinary Approach. Currents of
Encounter. Vol. 1. Grand Rapids/Amsterdam: Eerdmans/Rodopi, 1989. 203-11.
Mullins, M.R. “Christianity Transplanted: Toward a Sociology of Success and Failure.”
In: M.R. Mullins and R.F. Young, eds. Perspectives on Christianity in Korea and
Japan: The Gospel and Culture in East Asia. Lewiston/Queenston/Tokyo: Edwin
Mellon, 1995. 61-77.
Neill, Stephen. Colonialism and Christian Missions. New York: McGraw-Hill Book
Company, 1966.
187

___________. A History of Christianity in India: the Beginnings to AD. 1707.
Cambridge: Cambridge University Press, 1984.
Oan-iau, C. “Ch’ang ti Don foan chi: Shi chi se chi Tai-oan shi-nan di-chü se-di
diau-cha bau-gau” (Ch’ang ti’s Account of the Eastern Barbarians: An Explorer’s
Report in the Southwestern District in Taiwan during the Seventeenth Century). The
National Palace Museum Monthly of Chinese Art 241. Taipei: National Palace
Museum, 2003.
Pettegree, A., ed. Calvinism in Europe, 1540-1620. Cambridge: Cambridge University
Press, 1994.
Pieris, A. “Is the Church too Asian? A Response to Norman Tanner’s Is the Church
too Asian? Reflections on the Ecumenical Councils.” Vidyajyoti 67 (2003): 782-792.
Pollmann, Judith. Religious Choice in the Dutch Republic: The Reformation of
Arnoldus Buchelius (1565-1641). Manchester: Manchester University, 1999.
Prestwich, Menna, ed. International Calvinism 1541-1715. Oxford: Clarendon Press,
1985.
Rogerius, A. De open-deure tot het verborgen heydendom : ofte waerachtigh vertoogh
van het leven ende zeden; mitsgaders de religie, ende gods-dienst der Bramines, op de
Cust Chormandel, ende de landen daar ontrent, Leiden: Françoys Hackes, 1651.
Schaff, P. The Creeds of Christendom. Volume 3. Grand Rapids: Baker Books, 1996.
Schreiter, R.J. Constructing Local Theologies. London: SCM Press, 1985.
Schutte, G.J. ed. Het Indisch Sion: De Gereformeerde Kerk onder de Verenigde
Oost-Indische Compagnie. Hilversum: Verloren, 2002.
Shaogang, C. De VOC en Formosa, 1624-1662: Een vergeten geschiedenis. Leiden:
Leidse Universiteit 1995.
Shohi, C. Recollections and Reflections. New York: The Reverend Dr. Shoki Coe
Memorial Foundation, 1993.
Tanner, N. Is the Church too Asian? Reflections on the Ecumenical Councils.
Rome/Bangalore: Chavara Institute of Indian and Inter-religious Studies/Dharmaram
Publications, 2002.
________. “Asian Influences Revisited.” Vidyajyoti 67/11 (2003), 948-953.
Toorenenbergen, J.J. van. “De Nederlandsche zending op Formosa.” De Gids 56
(1892), 31-68.
______________. Pieter van Dam’s Beschrijvinge van de Oostindische Compagnie.
Vierde Boek. ‘s Gravenhage: Martinus Nijhoff, 1954.
Troostenburg de Bruyn, C.A.L. van. De Hervormde kerk in Nederlandsch Oost-Indië
onder de Oost-Indische Compagnie (1602-1795). Arnhem: Tjeenk Willink, 1884
______________. Biographisch Woordenboek van Oost-Indische Predikanten,
Nijmegen: P.J. Milborn,1893.
188

______________. Krankbezoekers in Nederlandsch Oost-Indië. Amsterdam: R.W.P.
De Vries, 1902.
Vertrecht, J. Leerstukken en Preeken in de Favorlang taal (Eiland Formosa),
vervaardigd door Afgedrukt naar een handschrift uit de zeventiende eeuw. Batavia:
Landsdrukkerij, 1888.
Vlis, C.J. van der. Formosaansche Woorden-lijst volgens een Utrechtsch handschrift,
Soeracarta, 1842.
Vroom, H.M. “Syncretism and Dialogue: A Philosophical Analysis.” In: J.D. Gort et
al., eds. Dialogue and Syncretism: An Interdisciplinary Approach. Currents of
Encounter. Vol. 1. Grand Rapids/Amsterdam: Eerdmans/Rodopi, 1989, 26-35.
Walaeus, A. Het ampt der kerckendienaren: midtsgaders de authoriteyt, ende opsicht,
die een hooghe christelicke overheydt daer over toecompt. Waerin sekere nader
bedenckinghen van dese gheheele saecke uyt Godts Woordt worden ghestelt, maer
insonderheyt over het Tractaet des E.I. Wtenbogaerts, van het ampt ende authoriteyt
eener hoogher christelicker overheyt in kerckelicke saecken. Middelburg: Adriaen
Vivere, 1615.
_______________. Proeve van de Lasteringen, ende Vreemde Leer-stukken der
Remonstranten, Ghetrocken ende by een Gestelt uyt haere apologie. Leiden: B and A
Elzevier Pers, 1630.
Walls, A. The Cross-Cultural Process in Christian History: Studies in the Transition
and Appropriation of Faith. Maryknoll: Orbis, 2002.
Wilson, H.S., ed. Gospel and Cultures: Reformed Perspectives (Studies of the WARC
35). Geneva: World Alliance of Reformed Churches, 1996.
Wolf, E.R. Europe and the People Without History. Berkeley: University of California
Press, 1997.
Zeeuw, P. J.Gzn de. De Hollanders op Formosa. Amsterdam: W. Kirchner, 1924.

189

Curriculum Vitae
Lin Changhua was born on April 10, 1961, in Hualien City, Taiwan. He
graduated with a Master of Divinity degree from Taiwan Theological
Seminary, (Taipei) Taiwan in 1993 and was ordained as a minister of the
Prebysterian Church in Taiwan in 1995 at Seng-bon Church in Taipei
County, Taiwan. He received his Master’s Degree in Theology in 2005
from Western Theological Seminary in Holland, Michigan, USA and
completed a Research Master’s Degree in Theology in 2008 at VU
University Amsterdam in the Netherlands. He currently serves as pastor
of Hopengto Presbyterian Church in Keelung City, Taiwan.
The proposal for this dissertation received the Shu-Thiam-Sui Memorial
Award of the International Center for Tainan Area Humanities and
Sciences Research in 2010.

190

