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Introduction

In December 1685 Pierre Varin, a Huguenot refugee from Rouen, wrote a pressing 
letter on the necessity of exile. It was addressed to his brother, who was still living in 
France despite the revocation of the Edict of Nantes  two months previously, when 
Louis  XIV had outlawed Protestant worship throughout his kingdom, followed by 
orders to quarter soldiers on Huguenot families to force them to convert to Catholi-
cism. As Varin reflected on these terrible events, he believed that “never the Demons 
from Hell have been so malicious  as they [the French authorities] are at present. 
They will let no one leave the kingdom, but they won’t let them die either, because to 
obey the King, everyone in general must change Religion and go to Mass”. Hence 
the only solution for a devout Protestant, he told his brother, was “to leave Babylon” 
and go into exile.1 
" At first sight Varin’s  account of persecution and exile seems  familiar to us. 
After all,  in the two decades following the Revocation around 100,000 Huguenots 
abandoned their homes in France to seek freedom of religion elsewhere on the Con-
tinent or in the American colonies – one of the largest waves of religious migration 
in the early modern period.2 Yet Varin’s  letter also tells  another story, one that reveals 
the many ambiguities and challenges of exile,  rather than the religious bravery of 
the refugees. 
" One of the more troubling facts,  for instance, was that most Huguenots – 
including Varin’s own brother – never left France, but abjured their religion to be-
come nouveaux convertis (“new converts”). As Varin lamented in his letter home, “Oh 
God, how deplorable it is  to see that people who should gladly have suffered martyr-
dom, are instead kneeling en masse before Baal!” The reason for their conversion, he 
argued, was their reluctance to abandon family, friends and possessions in favour of 
an uncertain future in exile. “They loved the onions of Egypt too much, and did not 
want to leave for the love of Christ,” Varin observed, as  he compared the nouveaux 

1 Pierre Varin to his brother, Rotterdam, 19 December 1685, AAE Paris, CP Hollande 144, f. 
154r.
2 General overviews of the Huguenot Refuge are offered by Myriam Yardeni, Le Refuge protestant 
(Paris, 1985), and Susanne Lachenicht, Hugenotten in Europa und Nordamerika: Migration und Inte-
gration in der Frühen Neuzeit (Frankfurt, 2010), although the latter excludes the Dutch Republic.



convertis to the people of Israel, who after their escape from slavery in Egypt still 
complained about the food they were missing.3 French Protestants, in other words, 
were well aware that exile not only held out the promise of religious freedom; they 
knew it also presented them with the challenge of how to support their family and 
build up a new life abroad. 

! It is  the complexity of the early modern exile experience, rather than the 
seemingly innate religious fervour of the refugees, that forms the core of this disser-
tation. The following chapters explore this exile experience through the prism of the 
Huguenot refugees who fled to the Dutch Republic between 1680 and 1700. In do-
ing so, this dissertation sheds new light on what it meant to be a religious refugee in 
early modern Europe, as I will argue that Huguenot refugees who suffered gloriously 
for their beliefs  are few and far between. In reality they were people who struggled to 
make ends meet on unfamiliar territory;  who sought reassurance in their Bible that 
leaving France had been the right decision, or that God was still watching over them 
despite the destruction of His churches; who created a triumphant vision of the Hu-
guenot past to give them a new sense of purpose and belonging; and who even re-
turned to France when the hardships of exile had utterly destroyed their hopes for a 
better future.
" It should be noted that the notion of “exile” was  understood very differently 
in the early modern world than it is today. Whereas exile is  nowadays seen as  living 
in a country that is  not one’s own, especially for religious  or political reasons, con-
temporaries used the word only in its original legal sense, meaning banishment from 
one’s home town or country. French dictionaries, such as  the 1701 edition of the 
Dictionnaire universel,  published by the refugee Huguenot scholar Henri Basnage de 
Beauval (1657-1710), even noted a subtle difference between exile and banishment: 
whereas the latter was meted out by judges, exile was the result of a disgrace at 
court.4  When referring to religious refugees it was more common to speak of 
“refuge”: in his dictionary Basnage defined this as “a place of retreat where someone 
who is  persecuted goes to seek his  freedom”. He even observed that since 1685 the 
word “refugee” (réfugié) was  applied mostly to French Protestants,  “who have been 
forced to seek an asylum & a retreat in foreign countries”.5 
" From a legal point of view, then, religious refugees were not considered ex-
iles, because they were rarely the victim of expulsion.  Huguenot refugees actually left 
against the wishes of Louis  XIV, who forbade emigration and forced them to convert 
to Catholicism. The only exception to this rule were French ministers, who were 
forced to leave the kingdom within a fortnight if they refused to become Catholics: 
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3 Pierre Varin to his brother, Rotterdam, 19 December 1685, AAE Paris, CP Hollande 144, f. 
154r-v. 
4  Henri Basnage de Beauval, Dictionnaire Universel, contenant generalement tous les Mots François tant 
vieux que modernes & les Termes des Sciences et des Arts, vol. II (2nd ed., The Hague and Rotterdam, 
1701), n.p.
5 Ibid., vol. III, n.p.



once in exile they habitually referred to themselves  as banished ministers (pasteurs 
bannis). Although strictly speaking the majority of Huguenot refugees were not con-
sidered exiles  at the time, this dissertation opts for plain language, using the word 
“exile” to describe their stay abroad. Precisely because the tortuous experience of 
exile forms the core of this dissertation, using the word in its modern sense seems 
proper. After all, for Huguenot refugees in the Dutch Republic it made little differ-
ence if they were exiled or not: the experience of fleeing their country and building 
up a new life abroad was no less difficult than if  they had been banished. 

Experiencing Exile in Early Modern Europe
Huguenot refugees were not alone in choosing the path of exile. In fact, early mod-
ern Europe was swamped by dissenters who fled abroad for religious reasons. 
Whereas the Peace of Augsburg in 1555 was unique in granting Catholic and Lu-
theran dissenters  within the German empire a jus emigrandi (the right to emigrate to 
another territory), most rulers  opted for persecution to bring “heretics” into the fold. 
In the sixteenth century the French Wars of Religion thus  drove a significant number 
of Huguenots into exile, mostly to England and Geneva, just as the persecution of 
Calvinism in the Low Countries sparked Protestant migration to London and Em-
den. When Calvinists subsequently gained the upper hand in many Dutch towns, 
perhaps as many as 10,000 Catholics went into exile to Cologne, Liège and Douai, 
returning in the 1580s when Spanish troops reconquered the southern provinces – 
which in turn prompted another refugee wave of 150,000 Calvinists settling in the 
Dutch Republic. The seventeenth century also witnessed its fair share of refugees, 
such as 100,000 Protestants  escaping persecution in the Counter-Reformation terri-
tories of Bohemia and Austria, or English Puritans departing for the Dutch Republic 
and the American colonies because they refused to subscribe to an Anglican church 
they believed was in need of a further Reformation. Nor was exile limited to Chris-
tians: after royal troops reconquered southern Spain in 1492, some 100,000 Se-
phardic Jews fled abroad rather than convert to Catholicism.6

! Although scholars have studied each and everyone of these groups, very 
little has  been done to understand how refugees experienced their stay abroad. The 
larger aim of this dissertation, therefore, is  to take a fresh perspective on the experi-
ence of exile in early modern Europe, using the Huguenot refugees in the Dutch 
Republic as a point of entry. Focusing on the masses of ordinary refugees, I will ar-
gue that for many of them exile was a troubling experience, fraught with economic, 
religious and political challenges, rather than a selfless and glorious quest for relig-
ious freedom. This goes against the grain of what most scholars  have argued was  the 
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6  For a useful, though not exhaustive overview of early modern exile waves, see: Benjamin 
Kaplan, Divided by Faith: Religious Conflict and the Practice of Toleration in Early Modern Europe 
(Cambridge, MA and London, 2007), 158-160.



essence of exile in early modern Europe: the religious militancy of refugees. They 
usually treat them as religious hardliners who stubbornly refused to conform to a 
confession other than their own, and who in exile developed a militant identity that 
fuelled religious conflict once they returned to their fatherland. 
" The German scholar Heinz Schilling for instance defines  exile as the life-
changing religious  experience of refugees abroad. Once in exile, they developed a 
distinct identity that revolved around the belief that they were God’s  chosen people, 
which Schilling calls Exulantentheologie.  Refugees essentially believed that they were 
journeying as pilgrims on earth,  not unlike the Israelites  wandering through the de-
sert. Yet from this  biblical parallel they also derived the reassurance that God had 
destined them to accomplish great things, a self-conscious identity that allowed them 
to resist religious oppression and defend the true Church by arms.7 
" Studies  on specific refugee waves often share Schilling’s assertion that exile 
was marked by religious militancy. Andrew Pettegree for example has argued that the 
migration of Protestants to London and Emden in the 1550s  catalysed the develop-
ment of orthodox Calvinism. In both these cities refugees installed a full-fledged 
consistory and deaconry, trained ministers, and printed books to sustain the nascent 
Protestant communities  in the Low Countries. The experience of flight and exile 
also pushed them to develop a group mentality based on religion:  even lukewarm 
evangelicals were drawn into the orbit of the exile churches, which began to disci-
pline believers  and dispute Catholic and Anabaptist doctrines, thus boosting a dis-
tinct confessional identity. Moreover, once the refugees returned to the Low Coun-
tries they introduced orthodox Calvinism to other evangelical sympathisers, while 
Emden-trained ministers even preached on the necessity to purge and confiscate 
Catholic churches.8 As  Pettegree argues, “the experience of exile,  and membership 
of the stranger churches, turned a vague Reformed sympathy into a deep and in-
formed commitment to the faith”.9 
" According to Geert Janssen and Judith Pollmann, something very similar 
happened to Catholic exiles. Both scholars have attributed the success  of the 
Counter-Reformation in the Southern Netherlands to Catholic refugees who re-
turned in the 1580s. During their exile in such centres as Cologne, Douai and Liège 
they had first come into contact with the vibrant Tridentine Catholicism of the Jesu-
its,  and had set up refugee confraternities  that organised processions, masses, 
monthly communion and prayer sessions. As a result,  Catholic refugees  developed a 
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7 Heinz Schilling, ‘Die frühneuzeitliche Konfessionsmigration’, in Klaus J. Bade, ed., Migration 
in der  europäischen Geschichte seit dem späten Mittelalter (Osnabrück, 2002), 67-89; Heinz Schilling, 
‘Peregrini und Schiffchen Gottes: Flüchtlingserfahrung und Exulantentheologie des frühneu-
zeitlichen Calvinismus’, in Angar Reiss and Sabine Witt, eds., Calvinismus: Die Reformierten in 
Deutschland und Europa (Dresden, 2009), 160-168.
8  Andrew Pettegree, Foreign Protestant Communities in Sixteenth-Century London (Oxford, 1986); An-
drew Pettegree, Emden and the Dutch Revolt: Exile and the Development of Reformed Protestantism (Ox-
ford, 1992). 
9 Pettegree, Foreign Protestant Communities, 236.



strong and even militant religious identity that glorified exile, urging the Spanish 
authorities to purge the Low Countries of heresy. When the refugees  returned from 
exile in the 1580s they subsequently infused towns such as Antwerpen with a re-
newed Catholic élan, especially through the establishment of confraternities  that 
promoted elaborate rituals, processions,  and catechetical instructions among the 
common people.10  “What Emden did for Reformed Protestantism, Cologne and 
Douai did for Tridentine Catholicism. In these different refugee communities exile 
served as a catalyst for radicalisation as  it galvanised a more strictly defined, ‘politi-
cised’ confessional mentality,” Janssen concludes.11 
" A parallel example can be found in the French Wars of Religion. Already in 
1956 Robert Kingdon argued that out of the masses  of Huguenot refugees who fled 
to Geneva in the 1550s,  a significant number radicalised during their stay in exile. 
Among them were John Calvin and Theodore Beza, but also over 200 noblemen 
and artisans  who trained as ministers and were subsequently despatched to France. 
Kingdon deemed their exile experience crucial to the development of militant Cal-
vinism in the build-up to French Wars of Religion, because in Geneva refugees came 
into contact with an orthodox theology and church discipline that they would even-
tually export to France. Indeed, the first national synod held in Paris in 1559 was 
attended mostly by ministers  trained in exile, who adopted a Protestant church disci-
pline and confession of faith that were clearly modelled on the Genevan texts. 
Moreover, when war was imminent in 1562,  former exile ministers replied favoura-
bly to pleas  from the Protestant leader Condé: they raised troops and money for the 
war effort and gave sermons that justified a war against heresy.12 
" Scholars  working on seventeenth-century refugee movements  have argued 
for similar exile experiences. Between 1590 and 1640 thousands of non-conforming 
Puritans moved to the Dutch Republic, appalled by an Anglican Church they scorn-
fully called “half-reformed” because of the persistence of elaborate rituals and an 
episcopal hierarchy. Keith Sprunger has  argued that exile not only allowed Puritans 
to practice the Reformed religion they had so ardently desired in England, but also 
created an opportunity to experiment with radical forms of theology and church 
organisation. Quakers and Anabaptists were thus flourishing in the tolerant Dutch 
Republic, but arguably the most popular form of worship was “Congregationalism”: 
exiled English ministers  put church government in the hands of their own commu-
nity rather than of the classes and synods, drew up a covenant to seal the bond be-
tween believers and God, and enforced stricter church discipline and godliness. The 
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10  Geert H. Janssen, ‘Quo Vadis? Catholic Perceptions of Flight and the Revolt of the Low 
Countries, 1566-1609’, Renaissance Quarterly, 64 (2011), 472-499; Geert H. Janssen, ‘The 
Counter-Reformation of the Refugee: Exile and the Shaping of Catholic Militancy in the 
Dutch Revolt’, Journal of Ecclesiastical History, 63  (2012), 671-692; Judith Pollmann, Catholic 
Identity and the Revolt of  the Netherlands, 1520-1635 (Oxford, 2011), 125-142.
11 Janssen, ‘Counter-Reformation of  the Refugee’, 681.
12  Robert M. Kingdon, Geneva and the Coming of the Wars of Religion in France, 1555-1563  (Ge-
neva, 1956).



experience of exile also had a profound effect on the British civil wars  in the 1640s, 
Sprunger argues, since refugee ministers smuggled Puritan books  across the Chan-
nel, schooled the refugees in their radical ideas, and eventually returned to England 
to defend the Puritan cause themselves.13 
" When in the 1640s the English Parliament finally overhauled the Anglican 
Church by outlawing “papist rituals” and bishops, banning the Book of Common 
Prayer – which still contained pre-Reformation prayers  – and ordering the confisca-
tion of church lands, it was  the turn of non-conforming Anglican clergymen to leave 
England, mostly for Paris and Antwerp. According to Robert Bosher their exile ex-
perience also strengthened a militant kind of Anglicanism that was to resurge at the 
Restoration in 1660, when the Anglican Church was reestablished in its full splen-
dour. Especially in France exiles had to fend off attempts from both Catholics and 
Calvinists to reintegrate a supposedly moribund church into their own, which led 
Anglican divines to define a root-and-branch vision of their church, in cooperation 
with non-conforming clergymen who had stayed behind in England to secretly min-
ister according to the Book of Common Prayer. Exile, Bosher argues, thus  laid the 
basis for the “Anglican revival” in the 1660s.14

" Meanwhile,  as  the Counter-Reformation made large inroads in Central 
Europe during the second half of the seventeenth century – especially in Austria, 
Hungary, Silesia and Bohemia, where the Habsburgs  supported Jesuit priests in 
eradicating heresy – persecuted Protestants sought refuge in the neighbouring lands 
of Saxony, Brandenburg and Poland. Historian Reginald Ward has argued that these 
exiles fuelled a “Protestant evangelical awakening”, which took place even within the 
Habsburg territories. Whereas previous exile communities had organised themselves 
in formal churches, Lutheran refugees were supporting a revival of Protestant faith 
outside institutional structures. The new Lutheran university at Halle, established in 
1694, soon became a centre for charismatic preachers,  who poured out sermons and 
bibles  for Protestants living in Habsburg territory, and conducted covert missions  to 
establish Lutheran conventicles. The exiled miner and lay preacher Joseph Schait-
berger (1658-1732), who had fled the archbishopric of Salzburg and settled in Nur-
emberg in 1686, also composed a series of pastoral letters  addressed to his brothers 
in the Habsburg empire, urging them to openly profess their faith without calling for 
a church. According to Ward these letters were immensely successful in reviving 
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Protestant piety in the Austrian valleys,  which would eventually result in the expul-
sion of  some 20,000 Lutherans by the archbishop of  Salzburg in 1731-1732.15

" As this brief overview of early modern exile movements demonstrates, 
scholars  have often emphasised the profound religious transformation of refugees. 
The experience of exile moulded them into devout and radical people, who infused 
their home society with a new and militant sense of piety.  Yet tempting though this 
“watershed thesis” may be, it falls  short of understanding the refugees on their own 
terms, just as it ignores the many ambiguities and complexities of life in exile.  The 
aim of this dissertation, in short,  is  to examine Huguenot refugees in the Dutch Re-
public to provide new insight into the experience of exile in early modern Europe, 
arguing that exile was less straightforward than the transformation of pitiful refugees 
into the shock troops of  Christ.

Writing a History of  Exile
To do so, this  dissertation takes  a different approach than most studies  of early mod-
ern exiles. Scholars have generally focused on just a small group of refugees, usually 
the elites, while the vast masses that make up a refugee movement have remained out 
of sight. Andrew Pettegree for instance discusses at length the theological trials and 
tribulations of the Reformed ministry in London and Emden, but we learn almost 
nothing about the run-of-the-mill refugees who joined them in exile, nor about the 
interaction between ministers and their flock. The same is true for the studies by 
Kingdon, Sprunger, and Bosher, each of whom focuses on a fairly small group of 
clergymen, while paying little attention to the other refugees.  Compared to these 
authors the studies by Pollmann, Janssen and Ward are more thorough in charting 
the social experience of exile, but they rely on just a handful of individuals. The aim 
of this dissertation, therefore,  is  to re-insert the vast masses  of refugees into the his-
tory of  exile, and to explore their exile experiences in a more systematic way.
" This approach is even more pertinent in the case of Huguenot refugees in 
the Dutch Republic, because scholars  have more often than not foregrounded the 
intellectual achievements of refugee savants,  rather than investigated the experience 
of exile. They have argued that in the Dutch Republic refugee philosophes promoted 
an early Enlightenment: thanks to loose control on publishing, high literacy rates and 
a buoyant print market,  Dutch towns were the ideal safe haven for Huguenots wish-
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ing to develop and publish radically new ideas on religious  toleration.16 Some refu-
gees indeed were profuse authors, publishing treatises  and founding learned journals 
that reviewed the latest books on history, religion, philosophy and science for an in-
ternational audience.  Probably the most well-known among these men was Pierre 
Bayle (1647-1706), a professor of philosophy in Rotterdam and editor of the journal 
Nouvelles de la République des Lettres. In his  writings  Bayle argued that religious choice 
was not the prerogative of state or church, but something believers should determine 
individually in accordance with their own conscience – even if these personal convic-
tions led them to hold erroneous beliefs about God.17  His ideas were echoed by 
Henri de Basnage de Beauval,  who continued Bayle’s  journal under the title Histoire 
des Ouvrages des Savans.18

" The drawback to this  intellectual approach, however, is that it limits our 
understanding of exile to only a handful of refugees, whose publications tell us  next 
to nothing about the experiences of ordinary people. Moreover, intellectual histories 
tend to portray the Huguenots  as an essentially enlightened group of refugees  that 
managed to outshine the religious fanaticism of their time, while in reality such ideas 
were far from accepted truths. As  we shall see, most refugee ministers  held very dif-
ferent ideas about religious choice than did Bayle, whose philosophy gained little 
ground among the masses of refugees. I will therefore offer another history of exile – 
one that, because it reveals  the experiences  of ordinary refugees, can serve as a useful 
complement to histories that focus exclusively on émigré savants.
" This dissertation also makes the case for another kind of cultural history, or 
rather: a synthetic history that truly seeks to go beyond boundaries. Unfortunately 
the field of early modern history is still Balkanised by two dominant cultures that, 
despite calls  to integrate them, remain more or less separate entities. On the one 
hand cultural historians interpret the past through a close reading of their sources, 
ranging from books, pamphlets  and sermons to diaries and private correspondence – 
to which can be added, in recent years, visual and material sources.  Socio-economic 
historians, on the other hand, have argued that we need serial sources to trace the 
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bigger trends that shaped early modern society: they focus for example on birth 
rates,#wage development, the production and trade of goods, or the movements  of 
people. 
" Both approaches  have resulted in exemplary studies of the early modern 
period, but they also raise a number of questions.  For cultural historians  the greatest 
challenge is the impressionistic nature of their sources. It may be tempting to ex-
trapolate from a handful of gripping diaries  or books, claiming they are a useful 
yardstick to measure the identity of a given society, but without additional data such 
findings remain tentative at best. Lynn Hunt, Margaret Jacob and Wijnand Mijn-
hardt have for example offered a meticulous  analysis  of the seven-volume Céremonies 
et coutumes religieuses de tous les peuples du monde, published by Jean Frederic Bernard and 
illustrated by Bernard Picart. Yet their claim that this  book ushered in a new, more 
tolerant attitude towards religion raises the question how one book could have such a 
profound effect.19 The same is true for Judith Pollmann’s  account of a Catholic Ref-
ormation in the southern Netherlands. Using private memoirs and diaries she tells 
an exciting story of the religious changes wrought by lay Catholics, but one wonders 
how representative these findings are for a “Catholic identity” as a whole.20 
! Conversely, socio-economic historians face the challenge of evoking indi-
vidual voices amid the trends they discover. Serial analysis  can easily lead to histories 
that put trends before people, whose individual experiences and decisions may ap-
pear insignificant in comparison to the larger forces of economy and demography. 
Migration historians, for example, often use a socio-economic perspective to explain 
the movements and integration of early modern people. Jan Lucassen thus  studied 
patterns in labour migration across Europe, but because he was mostly interested in 
tracing these trends over long periods of time,  the question remains why individual 
migrants decided to move and how they experienced their stay in a foreign country.21

" Of course scholars  have long been aware of the void separating these two 
approaches, and have made pleas for integrating them into what is nowadays termed 
an “interdisciplinary approach”. Already in the 1960s and 1970s French historians 
called for a “total history”: scholars such as  Fernand Braudel and Emmanuel Le Roy 
Ladurie wanted to capture the whole of society, from the longue durée of geological 
change and economic life cycles down to short-term political events  and group men-
talities. In practice, however, they seldom portrayed people from the past as inde-
pendent actors: economy and geography remained the true motors of change. The 
program of “total history” also led to disillusionment, not in the least because other 
scholars  objected that processing huge amounts  of sources is far too time-consuming, 
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while they also feared that the uniqueness of ideas, personalities and events  would be 
smothered by the narrow focus on socio-economic patterns.22

" The aim of this dissertation is not to write a “total history” of the early 
modern exile experience, nor do I seek to diminish the efforts  of scholars who have 
chosen to investigate either the unique or the serial. I do argue, however, that a com-
plementary method of investigating the past can yield new and breathtaking results. 
Precisely by using different types of sources and combining a quantitative analysis 
with a close reading of texts, we get a more nuanced understanding of what the 
early modern period in general, and exile in particular,  was  like.  This dissertation is 
therefore intended as an essay in the classical sense of the term: an attempt to inte-
grate the approaches of cultural and socio-economic research, as well as the different 
sources that are at the historian’s disposal.
" What I propose, in other words, is  a more synthetic approach to the past. 
We need historians who do not shy away from coupling the socio-economic trends of 
markets, migrations waves and marriage patterns to the dramatic decisions of indi-
vidual people; historians  who read sermons and books not just for the brilliant or 
boring ideas they contain, but pair them to the efforts  of publishers and the re-
sponses  of their audiences; and historians who show that political decision-making 
was not the exclusive realm of statesmen, but could have a profound impact on the 
lives  of individual people. I also strongly believe that history needs  a human face: 
wherever possible, I have tried to recount the stories of humble refugees to show how 
people actually experienced their exile – what it meant to find yourself in a strange 
city, amidst people of a foreign tongue, to hear a sermon in church, to remember 
your own past,  or to return home after years  of separation from family and friends. 
The ultimate aim is  to unravel the complex lives and decisions of Huguenot refu-
gees, who were not cardboard heroes, but people of  flesh and blood. 
! Writing a synthetic history that encompasses  all aspects  of life in exile is  of 
course easier said than done. Yet for the historian who ventures  into the largely un-
charted territory of Huguenot exile experiences, carefully piecing together a wealth 
of different sources, the results are rewarding. Many serial sources were lying unex-
plored in the archives, such as  registers revealing the extent of the Huguenot exodus 
to the Dutch Republic, the output of refugee booksellers in Holland, or the poverty 
among refugees in Rotterdam. I found the correspondence of diplomats and politi-
cians surprisingly well-informed on the lives of Huguenot refugees, just as the deci-
sions of French and Dutch authorities helped shed new light on the difficulties of 
leaving and settling abroad. The records of the Walloon churches  and synods also 
were an invaluable aid in understanding the goings-on of particular exile communi-
ties. Refugee journals, diaries  and correspondence in turn allowed me to gauge the 
doubts, hopes and memories of individual Huguenots, as did the many histories and 
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letters  of refugee ministers. Finally, the large number of printed and handwritten 
sermons were crucial in charting the religious  beliefs of the refugees and their anxie-
ties as strangers abroad. It is only when all these sources are put together that the full 
breadth of  the early modern exile experience comes into focus. 
" This dissertation is  divided into three parts, each focussing on a different 
aspect of the exile experience, and based on a specific set of sources. Part one,  “The 
Economy of Exile”, looks  at socio-economic aspects of exile. On the basis of exten-
sive serial data on the Huguenot migration between Dieppe and Rotterdam, chapter 
one will examine why many Protestants stayed in France as nouveaux convertis, while 
only a minority went into exile, asking which factors  determined who became a refu-
gee. Chapter two explores the different “career paths” of Huguenot refugees in the 
Dutch Republic, pairing serial sources to a meticulous  analysis of individual careers. 
I will focus on textile entrepreneurs, ministers, booksellers and the urban poor to 
analyse how successful refugees were in building up a new life and supporting their 
families. 

" The second part of this dissertation,  “Faith in Exile”,  sheds new light on the 
religious experience of Huguenot refugees.  From the vast pool of refugee sermons, 
chapter three examines a wide selection – both printed and handwritten – to explore 
the interaction between ministers and their flock. I will analyse how ministers  re-
sponded to the worries of the refugees, who were in serious  agony over such ques-
tions as why God had abandoned His church to persecution, why most Huguenots 
had abjured their religion,  and when they would be returning to France. Chapter 
four will address the thorny issue of audience responses, drawing on homiletical 
handbooks, correspondence and diaries to reconstruct the sermon as an event in 
church, and explore how refugees responded to the message from the pulpit.  I shall 
also examine how the nouveaux convertis replied to these same sermons, as they 
reached them in printed form in France. Chapter five considers the refugees who 
were so disillusioned by the challenges and uncertainties of exile that they took the 
difficult decision to return home – even if this  meant they had to convert to Catholi-
cism.  

" The third and final part, “Memories in Exile”, discusses the historical con-
sciousness  of Huguenot refugees, who over time started reflecting on the persecu-
tions that had destroyed their communities  in France. Chapter six offers a close read-
ing of Huguenot memoirs  written in exile, exploring the remarkable stories  of men 
and women who remembered not just the horrors  of persecution, but also their 
friendship with Catholic priests and neighbours. Chapter seven, finally, looks at the 
histories  published by refugee ministers,  especially the accounts of persecution 
printed in Pierre Jurieu’s Lettres Pastorales and Élie Benoist’s five-volume Histoire de 
l’Édit de Nantes.  I will examine how events in France, networks of correspondence and 
other printed histories shaped their vision of the Huguenot past, and why their sto-
ries of  plight differ from the memoirs of  individual refugees. 
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The Edict of  Nantes and its Revocation
Before exploring the exile experiences of Huguenot refugees, however, we must first 
understand why they abandoned their homes in France for an uncertain future in 
exile. The immediate reason was the religious dilemma created by the revocation of 
the Edict of Nantes on 18 October 1685. Granted in 1598 by king Henry IV (1553-
1610), the Edict of Nantes marked the end of the civil wars between Protestants and 
Catholics, which had devastated the French kingdom between 1562 and 1598. The 
edict consisted of four separate documents: 92 general articles, another set of 56 
“secret articles” that dealt with particular towns,  and two royal brevets. The Hugue-
nots made significant gains, as the edict gave them freedom of conscience (article 6), 
as  well as freedom of worship in all towns under Protestant control during the years 
1596-1597 and in the homes of Protestant noblemen (articles 7-10). They were also 
allowed to build new churches in areas under their control (article 16), to attend uni-
versity (article 22), and to hold public offices (article 27). Furthermore, the edict set 
up so-called chambres mi-parties in the provincial courts, with an equal number of 
Catholic and Huguenot judges to settle disputes over the edict’s arrangements (arti-
cles 30-31). Finally, Huguenots  obtained permission to hold consistories and synods 
(secret article 34). The two sets of articles were officially registered in the parlements 
(the highest courts  of justice within France),  but the king was well aware that some of 
the concessions he had made to the Protestants would meet with strong opposition of 
the judges. He therefore issued two royal brevets as personal favours,  which granted 
Huguenots  the right to maintain troops in about 150 towns, and promised ministers 
an annual subsidy paid for by the crown.23

" Despite the Protestants’  gains, the Edict of Nantes clearly favoured the ma-
jority religion. Catholic worship was  to be restored throughout France,  even in places 
where Huguenots had banned the Mass during the civil wars: the churches and pos-
sessions they had confiscated were to be returned, and priests were allowed to hold 
masses again (article 3).  The edict furthermore obliged Huguenots  to observe Catho-
lic holidays and close their shops on these days  (article 20);  to follow Catholic law 
regarding marriage and contracts  (article 23); and to pay the ecclesiastical tithe (arti-
cle 25). In order to check the spread of “heretical” ideas, Protestants were also for-
bidden to sell their books outside the areas they controlled, and had to submit every-
thing they printed for censorship (article 21).24 
" Historians have long debated whether Henry IV intended the Edict of Nan-
tes as a lasting solution to the problem of religious  diversity. Not surprisingly,  Hu-
guenot authors looking back a century later argued that it was. In the wake of the 
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Revocation a  string of refugee authors  pointed out that the preamble clearly termed 
the Edict of Nantes to be “perpetual and irrevocable”, just as  they emphasised the 
benefits of religious coexistence to the kingdom. Élie Benoist (1640-1728),  a refugee 
minister from Alençon who had settled in Delft after the Revocation,  noted in his 
Histoire de l’Édit de Nantes that religious toleration had actually brought stability to a 
nation divided by faith. “The diversity of Religions does not trouble a State when its 
members both regard each other as  children of the same father (...) & when the Sov-
ereign, doing them equal justice despite this [religious] difference, takes care to eve-
rywhere observe the peace that he has given them”, he wrote.25 As a result,  main-
taining the Edict of Nantes  was “a natural and invariable duty” of the French 
monarchy.26 Unfortunately, Benoist noted, Henry’s successors had willingly trampled 
the rights of Protestants in a move to convert them to Catholicism, a process that 
had culminated in the Revocation. 
" Benoist’s  account has been extremely influential,  as  successive generations 
of historians  have largely followed his  conclusion that Henry IV made a sincere ef-
fort to enshrine religious toleration in law, while his successors were determined to 
oppress  the Huguenots. For the philosophes of the eighteenth century,  such as Voltaire 
in his Treatise on Tolerance (1763), the Revocation was seen as evidence that royal policy 
towards religious minorities had always been marked by blind intolerance.27  The 
creation of the Société de l’Histoire du Protestantisme Français in 1852 created a new up-
surge of interest for the Huguenot past, but the articles that appeared in its Bulletin 
still bore a hagiographical stamp. The sufferings of the Protestant minority during  
the Wars of Religion, most notably the St.  Bartholomew’s Day massacre of 1572, 
received ample treatment, as did the persecutions surrounding the Revocation, while 
the Edict of Nantes was deemed “a solemn contract” that had unjustly been 
revoked.28  Nineteenth-century historian Jules Michelet (1798-1874) – though not a 
Protestant himself –  likewise emphasised the systematic persecution of the Hugue-
nots, arguing in his Histoire de France au XVII siècle that “the whole century gravitated 
towards the Revocation. We can gradually see it approaching. Ever since the death of 
Henri IV, France was moving towards it.”29 
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" Modern scholarship has  taken a more balanced view, emphasising that the 
Revocation was not a foregone conclusion: after decades of civil war Catholics and 
Protestants  tried to make religious coexistence work, but they never lost sight of their 
differences,  hoping to restore religious unity in the long term. Henry IV for instance 
intended the Edict of Nantes  only as  a temporary arrangement. Although the pre-
amble to the edict indeed stressed its irrevocability, the text also suggested that the 
ultimate aim was to restore Catholicism as the sole religion in France: “Now that it 
has pleased God to give us a beginning of enjoying some rest, we think we cannot 
employ ourself better than (...) to provide that He may be adored and prayed unto 
by all our subjects. And if it has not yet pleased Him to permit it to be in one and the 
same form of Religion, that it may at the least be with one and the same intention.” 
According to Mack Holt the words  “not yet” are significant, because they show that 
the long-term goal of the monarchy was  to reintegrate the Huguenots into the 
Church of Rome, a policy that augured badly for the future of French 
Protestantism.30

" Yet despite this  wish to restore religious unity,  Henry IV understood that in 
the immediate aftermath of the civil wars  religious coexistence offered the best hope 
of restoring peace. He therefore made a serious effort to implement the edict by 
sending out bipartite commissions, composed of one Catholic and one Protestant 
commissioner, who toured the provinces  to settle disputes about the establishment of 
Huguenot churches and cemeteries, as well as about the restoration of Catholic 
worship.31  They were remarkably successful in reaching compromise. In the Nor-
mandy town of Alençon, for example, the commissioners allowed Protestant worship 
within the city itself, rather than in one of the faubourgs, but they also made it clear 
that the Catholics had a say in this matter, stipulating that the Protestant church had 
to be built “in a place that will be considered convenient by the presidents  of the 
présidial [municipal council] of the said town”.32 A dispute in Lusignan over the No-
tre Dame church bell, which the Protestants demanded should ring for their services 
and funerals  as well,  was  resolved by leaving the bell to the Catholics, who in return 
promised to fund another one for the Protestants.33 

" Besides royal efforts to impose religious  coexistence, people throughout 
France also tried to put aside their differences. The brutal crimes committed on both 
sides were not easily forgotten – especially the massacre of Protestants on St. Bar-
tholomew’s Day 1572 remained a frightening memory – but people were not pre-
pared to return to the days of civil conflict either. Indeed, when Henry IV was mur-
dered by a Catholic radical in May 1610, the Parisian population was anxious to 
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keep the peace: notary Pierre de l’Estoile (1546-1611) remarked that in the days fol-
lowing the murder, “rumours were flying everywhere of an another St. Bartholo-
mew’s massacre”, but he was relieved to see that people “would not take the bait, 
having become wise by the examples from the past”.34 This was  precisely the mes-
sage of both Catholic and Protestant preachers, L’Estoile noted: preaching two days 
after the murder, Huguenot minister Pierre du Moulin “recommended above all 
peace, union and fraternal concord with the Catholics, even though they are of a 
contrary religion.  The same was preached that day by the Catholic priests and doc-
tors in most churches and parishes of  Paris”.35

" After the death of Henry IV, however, the careful balancing act between 
both confessions  suffered a serious setback. In 1617 Henry’s son, king Louis  XIII 
(1601-1643), ordered the restoration of Catholic worship and the restitution of con-
fiscated church property in the Béarn, a Protestant principality in southwestern 
France that was technically not covered by the Edict of Nantes. Before long a rebel-
lion broke out in the capital of Pau, spreading to other Huguenot-dominated towns 
in the south by 1621, most notably La Rochelle and Montauban, where Protestants 
had been equally loath to allow the re-establishment of Catholic worship. Royal 
forces  eventually managed to defeat the rebelling towns in a series of sieges, yet the 
resulting Peace of Alès (1629) did not mark the end of religious coexistence: al-
though the treaty extended the Edict of Nantes to the Béarn and took away the two 
royal brévets that had allowed Huguenots to maintain their own garrisons,  Louis  XIII 
scrupulously observed their civil and religious rights, allowing Protestant worship to 
continue throughout his kingdom.36 
! Even so, by giving Protestants  the opportunity to create a distinct religious 
identity, supported by their own institutions and clerical leadership, the confessional 
boundary only hardened: as long as Huguenots could manifest themselves  as a self-
conscious minority, the possibility of religious unity remained illusory. This  was  pre-
cisely what worried the Catholic clergy, who tried to regain lost territory by organis-
ing missions, building new churches, and establishing local confraternities.  In the 
Poitou for example, a Capuchin mission was established in 1617 with support from 
the king;  in the years that followed, priests toured the province to organise spectacu-
lar processions and public masses to revive Catholic faith and convert the Huguenot 
population.37

" During the reign of Louis  XIV (1638-1715) Catholic leaders stepped up 
their campaign against the Huguenots: they repeatedly asked the monarchy to act 
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against what they perceived to be the dangerous Protestant encroachment on the 
terms set forth in the Edict of Nantes. Following the coronation of Louis  XIV in the 
cathedral of Rheims in June 1654, the bishop of Montauban not only reminded the 
young king of his  sacred duty to extirpate heresy in his kingdom, he also argued that 
the Huguenots had violated the Edict of Nantes by building churches outside the 
towns and areas designated by Henry IV in 1598, and asked that they be 
demolished.38 In 1656 the national Assembly of the Clergy, which met in Paris  every 
five years, even went as far as to condemn the unsanctioned churches as “Syna-
gogues of  Satan”.39 
" Louis  XIV responded to these calls by despatching bipartite commissions 
into the provinces  in 1661.  Their task was  to ask Protestant consistories for evidence 
that their church had existed already in the years 1596-1597, as stipulated in article 9 
of the Edict of Nantes; failure to produce these records  would result in the destruc-
tion of their church. The crucial difference with previous bipartite commissions, 
however,  was  that they were no longer expected to uphold religious coexistence, but 
to limit Protestant worship. Commissioners only accepted written documents instead 
of oral eyewitness accounts, which made it difficult for Protestant churches with 
patchy archives to prove their history. In many cases the commissioners also rendered 
contradictory judgments:  while the Catholics generally argued for the destruction of 
Huguenot churches, the Protestants  were in favour of maintaining worship. Eventu-
ally the king’s council had to settle the fate of individual churches – predictably, most 
churches were condemned, so that by 1683 over two thirds of all Protestant places of 
worship in France had been razed to the ground.40 
" The religious policy developed by Louis XIV in the 1660s  and 1670s essen-
tially aimed to limit Protestant power through legislation,  a policy Élisabeth Lab-
rousse has aptly termed “a judicial Cold War”: instead of waging an outright war on 
the Huguenots, the king chose to gradually undermine their position through anti-
Protestant laws.41 In his  memoirs, written for the instruction of the dauphin between 
1661 and 1672, Louis explained that “the best means to gradually reduce the Hu-
guenots  of my kingdom was  not to press  them with any new rigour, but to observe 
what they had obtained under previous reigns, to grant them no further privileges, 
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and even to restrict their execution within the narrowest limits that justice and pro-
priety would permit”.42

" Louis’ policy of “reducing the Huguenots” rested on three principles. He 
first of all eroded their religious power: besides the campaign against Protestant 
churches, the king prohibited national synods  (the last one met in Loudun in 1659-
1660), nominated royal deputies to attend each provincial synod, forbade ministers 
to preach against Catholic doctrine, and in 1684 ordered them to remain in one 
church no longer than three years. He also transferred vast sums of money into the 
Caisse des Économats, a fund originally created to confer pensions  on ministers who 
converted to Catholicism, but expanded in 1676 to promise cash payments to all 
Protestants  willing to abandon their faith. Secondly, legislation targeted Protestant 
family life:  Huguenot baptisms, weddings and funerals were to take place early in the 
morning or late at night, in 1680 a royal edict prohibited interfaith marriages, and a 
year later the king allowed children to convert to Catholicism from the age of seven. 
The third and final principle was to exclude Protestants from corporate professions 
and other careers. They were for example forbidden to work in the courts or serve 
on town councils and trade guilds, just as they were prohibited from practicing medi-
cine and working as midwife or school master.43

" These measures  had only limited effect, however, because royal legislation 
depended on the cooperation of local magistrates and clergymen to be carried out. 
The repeated declarations against Huguenot psalm-singing and ministers preaching 
outside their own church are a strong indication that more often than not laws were 
flouted. Even the destruction of churches could be gotten around: Huguenots simply 
travelled to nearby communities or the estate of a Protestant nobleman to hear ser-
mons and have their newborns baptised, while some even organised secret assem-
blies.  The Caisse des Économats also produced fewer converts than had been antici-
pated: by 1681 a mere 10,000 out of roughly one million Protestants  had abjured 
their beliefs,  tempted by the economic benefits rather than by the attractions of the 
Catholic faith.44

" Faced with the failure to reunite Huguenots with the Catholic Church, the 
intendant of the Poitou,  René de Marillac (1639-1719),  decided that more violent 
measures  were needed. In 1681 he obtained permission from secretary of war 
Louvois (1641-1691) to lodge soldiers  with all Protestant families in his province,  
ordering them to stay until they had converted to Catholicism. This so-called dragon-
nade was  extremely successful:  the intendant estimated that within weeks  some 
38,000 Huguenots had abjured their faith. Yet as  stories about the violence used by 

INTRODUCTION / 17

42  Pierre Goubert, ed., Mémoires pour l’instruction du Dauphin (Paris, 1992), 81. See for a useful 
discussion of Louis’ memoirs the introduction by Goubert and David J. Sturdy, Louis XIV (Bas-
ingstoke, 1998), 7-13.
43 The best overview is given by Warren C. Scoville, The Persecution of Huguenots and French Eco-
nomic Development, 1680-1720 (Berkeley and Los Angeles, 1960), 35-57. See also Labrousse, Une 
foi, une loi, un roi?, 140-166.
44 Labrousse, Une foi, une loi, un roi?, 131-136, 163.



the soldiers  spread across  Europe – most notably in a pamphlet written in 1682 by 
refugee minister Pierre Jurieu (1637-1713), entitled Les derniers efforts de l’innocence affli-
gée – the troops were quickly withdrawn from the Poitou, and Marillac returned to 
Paris.45

" The campaign against the Protestants eventually culminated in the Edict of 
Fontainebleau, named after the palace where Louis XIV revoked the Edict of Nan-
tes in October 1685. The Revocation was the logical conclusion of Louis’ religious 
policy, but the reason he made this  decision in 1685 owed much to domestic and 
international circumstances. On the domestic front, the success  of renewed dragon-
nades were an important stimulus to complete the conversion of the Huguenots once 
and for all. It had all started in 1683, when a group of 28 Huguenot ministers  de-
cided to organise peaceful open-air services on the ruins of destroyed churches in the 
Midi. Some Protestant nobles  and communities had decided to arm themselves, 
however,  because they believed that caving in to Catholic persecution would encour-
age the king to convert all the Huguenots in his realm. Ironically, this move only 
sparked the violence that ministers had sought to avoid: in September and October 
some 4,000 royal troops  massacred the Protestant rebels, burning their homes and 
destroying the few churches that remained. It seems likely that the audacity of some 
Protestants  to take up arms convinced Louis XIV that henceforth more radical 
measures  were needed to “reduce the Huguenots” of his kingdom. Indeed, in 1684 
and 1685 Louvois ordered more dragonnades across  southern France, hinting to local 
intendants that the king would soon outlaw Protestant worship entirely.46

" International politics  also influenced the king’s decision to revoke the Edict 
of Nantes. Above all, Louis XIV sought to improve his  soured relationship with the 
papacy. His conflict with Rome dated back to 1673, when Louis had extended his 
right to nominate Catholic bishops in France and cash their revenues whenever a 
benefice fell vacant (droit de régale).  Since the Concordat of Bologna had formalised 
these privileges in 1516, French territory had been significantly expanded, and Louis 
now sought to apply the droit de régale to these parts of his kingdom, too. When the 
Assembly of the Clergy defended this policy in 1680, as did the French bishops dur-
ing a meeting in 1682, pope Innocent XI (1611-1689) retaliated by refusing to insti-
tute any bishop nominated by Louis  XIV. In addition,  the king probably revoked the 
Edict of Nantes  to bolster his  tarnished reputation as “most Christian king”: in 1683 
he had ignored calls from Innocent XI to send troops for the relief of Vienna, which 
was being besieged by the Turks.47 Yet the Revocation failed to impress: although the 
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pope congratulated Louis XIV on reuniting the Protestants with the Church of 
Rome, he still refused to confirm the bishops nominated by the French king, while in 
private he condemned him for using violence to convert the Huguenots.  “It was  not 
appropriate to turn missionaries into armed apostles,” Innocent XI observed, “since 
Christ never used violence to convert people”.48 

" The Edict of Fontainebleau was formally signed by Louis XIV on 18 Octo-
ber 1685 and registered in the parlement of Paris five days later. In the preamble the 
king recalled that his grandfather had only issued the Edict of Nantes “to be in a 
better position to work, as  he had decided, on a reunion with the Church of those 
who had so easily strayed from it”. Carefully avoiding any mention of the dragonnades, 
Louis  asserted that “the largest part of our subjects of the so-called Reformed Relig-
ion have embraced the Catholic faith”, which meant the Edict of Nantes had be-
come obsolete and might just as well be revoked.  The Edict of Fontainebleau there-
fore outlawed Protestant worship throughout France (articles 2-3),  ordered Protestant 
children to be baptised and raised in the Catholic faith (article 8), and prohibited 
Huguenot schools  (article 7). Huguenots  were also forbidden to leave France on 
pains  of imprisonment, confiscation of property,  or serving a lifetime on the galleys 
(article 10). The sole exception to this rule were the Protestant ministers, who were 
granted a fortnight to depart (article 4).49

" Curiously enough,  the edict did not force the Huguenots to convert, promis-
ing them that “until it shall please God to illuminate them like the others, [they] can 
remain in the cities and places of our Kingdom, (...) continue their commerce, and 
enjoy the use of their goods without being troubled or hindered” (article 12).50 Prot-
estants  therefore argued that the dragonnades were contrary to the king’s intentions, 
but the article turned out to be a ruse. In November 1685 Louvois warned the 
lieutenant-general of Normandy, the marquis De Beuvron (1627-1705), that Protes-
tants who believed that the king had granted them freedom of conscience were 
sorely mistaken. “They believe that the last clause protects  them against what has 
been practiced up until now to force the religionnaires to convert”, Louvois wrote, but 
Beuvron was to be unyielding: “You must be more severe against those who appear 
the most stubborn to you, and quarter more dragoons on them, in order to disabuse 
them of  the wrong idea they have of  this Edict”.51 
" Indeed, despite his promise to grant the Huguenots freedom of conscience, 
Louis  XIV sent troops into the provinces that had not yet witnessed a dragonnade,  with 
the aim to force the remaining Protestants  to convert.  In Rouen for example,  twelve 
companies of soldiers arrived by the end of October. Speaking before a crowd of 
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Protestant heads of household assembled at the town hall, intendant Marillac – who 
had been reposted to Normandy – made it clear that those who refused to convert 
voluntarily would be forced by the soldiers: “Those who persist in their stubbornness 
shall be treated as subjects rebelling against God and King, and we shall be forced to 
use the means that were sent to us to break their unfortunate obstinacy, and billet 
troops  with them until they will have renounced their errors”.52 That same evening 
the first soldiers were quartered upon the Huguenots of Rouen,  and before long the 
majority had converted to Catholicism. Those who refused to submit were thrown 
into prison, such as  the merchant Jacques Cossart, while his wife Suzanne was locked 
up in a convent.53 

! As persecution continued throughout France, followed by Catholic missions 
to win the hearts  and minds of the nouveaux convertis, a growing number of Protestants 
went into exile. Because the Edict of Fontainebleau prohibited Huguenots to leave, 
French authorities  used border patrols and informants to prevent emigration,  but 
despite these measures an estimated 100,000 refugees managed to escape. England, 
the Swiss  cantons and Brandenburg were popular destinations, but by far the largest 
share of Huguenot refugees went to the Dutch Republic, somewhere around 35,000. 
The United Provinces indeed were an attractive refuge, because they were home to 
an elaborate network of Walloon churches, founded in the late sixteenth century by 
French-speaking Protestants  escaping persecution by the Spanish crown in the 
Southern Netherlands. Rather than integrate into the Dutch Reformed Church, 
these Protestants had set up their own Walloon churches in the prominent towns of 
Holland and Zeeland, although smaller churches  also existed in the other provinces. 
It was in these churches that the Huguenot refugees  sought exile a century later, 
awaiting better times.54
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I
The Economy of  Exile





1
Leaving France

In the eyes of Jean Claude (1619-1687), the famous  minister from Paris  who had 
taken refuge in The Hague, explaining the mass  exodus of Protestants from France 
was straightforward enough. Huguenots went into exile for the sake of religion, be-
cause they could not bear to renounce their Protestant beliefs at the point of a 
sword. In his 1686 indictment of French religious policy, published anonymously as 
Les Plaintes des Protestans, cruellement opprimez dans le Royaume de France, Claude argued 
that “the fear of the Dragoons, the horror of seeing their consciences forced, their 
children abducted, & of having to live henceforth in a land where there will neither 
be justice nor compassion for them, obliged every one to think of an escape,  & to 
abandon all in order to save themselves”.1

" Huguenot refugees flooding the Walloon churches of the Dutch Republic 
eagerly confirmed Claude’s analysis that religious  zeal was the reason they had left 
France. Although the dragonnades had forced them to become nouveaux convertis, they 
hastened to explain that eventually it had become untenable to hide their beliefs be-
hind a façade of Catholic conformity – the only solution was to go into exile. As late 
as  1710 Jean de Souant and his wife Jeanne fled to The Hague, explaining upon ar-
rival that in exile they hoped “to obtain the liberty of their consciences for which 
they had yearned a long time, having been born and raised in the Reformed religion, 
of  which they had come to search the free profession in this country”.2

" Yet tales of religious hardship offer a rather one-dimensional perspective on 
the Refuge.  They reduce the refugees to zealous Protestants who heroically aban-
doned their homes for the sake of religion, while in fact going into exile was far more 
complicated. The quest for religious freedom undoubtedly was the initial reason Hu-
guenots  left France, but as I will argue in this chapter, socio-economic factors  eventu-
ally decided who would go into exile, and who would stay in France. Leaving home 

1  Jean Claude, Les plaintes des Protestans, cruellement opprimez dans le  Royaume de France (Cologne, 
1686), 96-97.
2 Consistory minutes Walloon church The Hague, 6 October 1710, GA The Hague, EW 2, f. 
37.



was not a decision that most refugees  made overnight, because it raised a number of 
awkward questions. Where to go? How to get there? Where to find employment? In 
early modern Europe, sensible migrants did not lightheadedly set out for the un-
known, but first tried to get some answers – and for Huguenots pondering whether 
or not to leave France, the socio-economic hurdles  were not much different. The 
Revocation, in other words, was not a neat religious caesura that separated the de-
vout refugees from the faint-hearted who converted to Catholicism and chose to re-
main in France. 
" This insight is not entirely novel. Already in the decades following the 
Revocation French magistrates  were aware that skilled and affluent Protestants were 
more likely to emigrate than others, warning Versailles that the persecutions were 
draining the French economy of its brightest minds and vast amounts  of capital.3 
Modern-day scholars who have studied the Revocation largely agree that in the 
decision-making process leading up to migration, the socio-economic status  of Hu-
guenots  also played a role. In her classic study on the Revocation Élisabeth Lab-
rousse even went as far as  to argue that “the choice to remain in France or to go into 
exile had very little or nothing to do with the religious fervour of those who made 
it”. After all, a large group of zealous Protestants decided to stay in France – most 
notably in the Cévennes, where they rebelled in 1702 – while many insincere Hu-
guenots  did go into exile, as  they hoped to benefit from the privileges Protestant 
magistrates  were handing out to French refugees. Labrousse therefore suggested age, 
profession, geographical location, and foreign contacts as  the most plausible factors 
explaining migration, although she admitted that these were only “fragile 
conjectures”.4 
" The trouble is that historians of the Refuge often lack the serial data to sup-
port the hypothesis that socio-economic opportunities impacted on the decision to 
leave France. Yves Krumenacker for example, in his study on Protestants  in the Poi-
tou, laments  that his sources  are “too lacunary to draw serious conclusions” on the 
professions of those who left.5 Didier Boisson, who studied the Huguenot communi-
ties in the Berry, likewise notes that “the sources  do not clearly show the motivations 
of refugees, especially the preparation for their departure”.6 Michelle Magdelaine 
has been more fortunate: source-mining the registers of Huguenot refugees passing 
through Frankfurt, she calculated that the vast majority came from the Midi,  and 
that most refugees  were artisans,  merchants, medical practitioners, soldiers, and even 
peasants.  She does not explain these patterns in socio-economic terms, however, ar-
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guing that the sole reason Huguenots departed was  their refusal to submit to 
Catholicism.7 
! To enhance our understanding of why Huguenots  left France or decided to 
remain, this chapter will scrutinise new source material from the towns of Dieppe 
and Rotterdam. The archives  for both towns contain a wealth of serial data, which 
allow us to trace into far more detail the migration pattern of Huguenot refugees, 
and to discern the factors that explain their movements. As will become clear, some 
Protestants  were indeed more likely to depart than others. Moreover, the decision to 
leave was hardly ever taken in a fit of religious  enthusiasm, but a carefully considered 
move guided by socio-economic constraints.  Leaving France and settling abroad was 
thus as much a story of  migration as it was a tale of  Protestant perseverance.

Normandy Origins
One of the main migration routes  taken by Huguenot refugees carried them from 
the province of Normandy to the bustling port town of Rotterdam. This pattern is 
brilliantly revealed in the “reconnaissance register” of the local Walloon church.  In 
the spring of 1686 the Walloon consistory of Rotterdam decided to start a separate 
register listing all the names, signatures and geographic origins  of Huguenots that 
wished to make a so-called “reconnaissance”, that is: to make public amends for 
their conversion to Catholicism in France. Refugees first had to appear before the 
consistory “to show the grief that their Fall has caused them, to beg God for pardon, 
and to give the Church satisfaction”,  and after a solemn promise never to regress 
again they were obliged to make a public reconnaissance in church.8 One of these 
refugees was Jean Migault (1644-1707), a former schoolmaster from the Poitou, who 
arrived in Rotterdam in May 1688. He later noted in his journal that “all those of 
our group who had the misfortune to fall just as I had done, publicly repented for 
their mistake at the end of the sermon, confessing their sin before God and the 
Church.”9

" Migault was only one among many. During the period 1686-1715 an im-
pressive number of 1,546 Huguenots signed the register, of whom 692 men and 758 
women. Most refugees also specified their town or region of origin; only 92 people 
failed to mention any place or origin, while in 29 cases the indicated town could not 
be pinned down to a region with any certainty.10  As shown in figure 1.1, the over-
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whelming majority of the remaining 1,425 refugees came from Normandy (588 
Huguenots, 38 percent of all signatures). Most other Huguenots  had voyaged from 
towns in the “Protestant crescent”, those regions in France where most Protestants 
lived, stretching from the Poitou, Aunis and Saintonge in the north to Guyenne, 
Gascony, and Languedoc in the south. Rotterdam also drew a sizeable proportion of 
Huguenot refugees from the northern provinces  of Picardy and Champagne, as well 
as from the region around Paris.11 
" The eastern provinces by contrast – such as the Dauphiné – are conspicu-
ously absent from the register, because Huguenots from these regions were more 
likely to cross the Alps and settle in nearby Switzerland or the Protestant states of the 
Holy Roman Empire. Almost sixty percent of all the refugees settling in Berlin, for 
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Figure 1.1. Regional origins of Huguenot signatories in the reconnaissance register of the Walloon 
church of Rotterdam, 1686-1715. Source: GA Rotterdam, EW 128, Register of abjurations and 
reconnaissances.
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example, came from the Languedoc, Lorraine and Champagne, with smaller groups 
arriving from the Dauphiné and the principality of Orange.12 And even if Hugue-
nots who had first gone east travelled on to the Dutch Republic, chances were they 
had already made their reconnaissance in one of the French-speaking churches  en 
route. Claude Brousson, jr., a refugee from Montpellier, eventually settled in the 
Dutch Republic, but he first passed through Lausanne, where “I atoned for my mis-
take with Monsieur Combes, an old minister,  who instructed me more specifically in 
the articles of our Religion”.13 The register does also not inform us  about Huguenots 
who arrived before the Revocation or who had never converted, and thus did not 
have to make a reconnaissance.  All in all, the Rotterdam register does  not offer an 
even-handed reflection of Huguenot immigration, but it does serve as  an excellent 
barometer indicating broader migration trends.
" When we focus on the disproportionate number of Huguenots  from Nor-
mandy, it turns out that most of them came from the towns of Dieppe and Rouen 
(see figure 1.2). On a total of 588 Normandy Huguenots signing the Rotterdam reg-
ister, more than half stated Dieppe as their town of origin (306 refugees, 52.1 per-
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Figure 1.2. Towns of origin of Normandy Huguenots signing  the reconnaissance register of the 
Walloon church in Rotterdam, 1686-1715. Source: GA Rotterdam, EW 128, Register of 
abjurations and reconnaissances.



cent), against 152 from Rouen (25.9 percent), while smaller groups had fled from 
Caen, Luneray, Bolbec and Alençon.  The preponderance of Huguenots from 
Dieppe and Rouen also struck the Normandy nobleman Isaac Dumont de Bostaquet 
(1632-1709), who upon arrival in Rotterdam in 1687 observed that “this beautiful 
and large town has become almost ‘Frenchified’, because of the retreat of a very 
large number of  inhabitants from Rouen and Dieppe”.14 
" Situated on the English Channel, Dieppe was one of the largest merchant 
ports  in seventeenth-century France. By 1685 the town boasted 20,000 inhabitants, 
of whom 5,790 were Protestants – more than a quarter of the total population. This 
made Dieppe the largest Protestant community in Normandy, coming even before 
the capital of Rouen, which only numbered 4,720 Huguenots in the 1660s and went 
into steady decline thereafter.15 Every Sunday the Protestants  of Dieppe marched 
out of town to the faubourg de la Barre, a suburb that housed their church ever since 
the Edict of Nantes  had forbidden them to hold services  within the city walls, lest 
this  should offend the Catholics.16 An unusually brutal tempest destroyed the church 
in 1606, but it was quickly rebuilt, and still stood at the same spot in 1685.17 
" The Dieppe community was not entirely at peace, however,  for in April 
1684 Louis XIV nominated René de Marillac as his  new intendant to Normandy. 
Marillac was widely feared among French Protestants, because in 1681 he had or-
dered the first dragonnade in the Poitou. Although apprehensions in Dieppe about 
“another Poitou” proved unfounded, it was clear that trouble lay ahead. In October 
1684 Marillac ordered a wooden cross to be planted in front of the Protestant 
church, and had a plaque attached to it that prophesied the triumph of Catholicism: 
“The Church will return to her first vineyard,/ her standard has been planted./ 
Heresy trembles, but we laugh at her sorrows:/ the King wants that God shall be 
worshipped with only one cult.” The cross quickly became a pilgrimage site for 
Catholics, who genuflected and crossed themselves  in front of it whenever the Hu-
guenots were holding a service.18

! The real strike against the Dieppe community came in February 1685, 
when its  four ministers were accused of having admitted several bastard children and 
relapsed women at a Sunday service. This  was considered a serious offence, because 
since the 1660s a string of royal decrees had forbidden Huguenots who had con-
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14  Charles Read and Francis Waddington, eds., Mémoires inédits de Dumont de Bostaquet, gentil-
homme normand, sur les temps qui ont précédé et suivi la révocation de l’Édit de Nantes, sur le Refuge, et les 
expéditions de Guillaume III en Angleterre et en Irlande (Paris, 1864), 161.
15 All figures are given by Daireaux, Réduire les huguenots, 640, 953 and 958-959.
16 The Edict of Nantes had initially stipulated that the Protestants of Dieppe could hold their 
services in the faubourg du Paulet (secret article 5), but in 1600 commissioners sent to settle 
disputes over the Edict relocated the church to the faubourg de la Barre: Daireaux, Réduire les 
huguenots, 132. See also Émile Lesens, ed., Histoire de la Réformation à Dieppe, 1557-1657, vol. I 
(Rouen, 1878), 161-163.
17 Daireaux, Réduire les huguenots, 142-144; Lesens, La Réformation à Dieppe, vol. I, 169-175. 
18  R. Garreta, La seconde partie de l’histoire de l’église réformée de Dieppe, 1660-1685, vol. I (Rouen, 
1902), 73-77. The text on the cross is reported by Daireaux, Réduire les huguenots, 570-571.



verted to Catholicism to return to their former confession (the so-called crime de re-
laps), or to attend Protestant services.  As a result, the church in the faubourg de la 
Barre was closed down after a final and highly emotional service on 11 February 
1685, never to reopen again. In June the court at Dieppe ordered the building to be 
razed to the ground, fining the accused converts and banishing the ministers from 
town.19 
" Although the ministers lodged an appeal and even travelled to Versailles, 
hoping to persuade Louis XIV to reverse the sentence, all hopes  were dashed when 
in October 1685 the king revoked the Edict of Nantes. The archbishop of Rouen, 
François Rouxel de Médavy (1604-1691), wasted no time in trying to unite the Hu-
guenots  with the Catholic Church: less than two weeks after the Revocation he trav-
elled to Dieppe with a handful of Oratorian priests to preach the fruits  of conversion 
to the Protestants. His mission had little success, as  only a handful of Huguenots 
signed their abjuration.20 
" The refusal of most Protestants  to convert paved the way for more drastic 
measures. By the end of October twelve companies of dragoons  arrived in Nor-
mandy, first marching to the capital of Rouen and then to Dieppe, where they ar-
rived on 11 November. The next morning the lieutenant-general of Normandy, the 
marquis De Beuvron, summoned all Huguenot heads of household to the town hall 
to urge them to return to the Catholic fold. Commanding officer Beaupré († 1686) 
was more blunt:  “Sign, he said, or you will perish; do not think (...) that when you 
shall have lodged troops for some time, we will remove them. No, they will stay all 
winter and spring, & even all summer, until you shall have obeyed the King”.21  
" Initially the authorities in Normandy received instructions to go easy on the 
Huguenots. In October secretary of war Louvois had informed intendant Marillac 
that “it would be most agreeable to His Majesty if we can bring the Huguenots  of 
the main cities  to convert out of their own decision (par délibération)”. The quartering 
of troops was allowed, but Louvois  warned that “you must not persist in trying to 
make them convert until the last person through excessive lodgings”.22 Yet when the 
Protestants  of Dieppe refused to abjure even after Beaupré had quartered troops  on 
them, Louvois  conceded that more violent methods were needed: on 19 November 
he told him that “you must not forgo any of the measures  that have [heretofore] 
been forbidden,  and you cannot make too rude and too onerous the subsistence for 
the troops in their homes”. More to the point, he suggested that Beaupré lodge ten 
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19  Garreta, L’Église reformée de Dieppe, vol. I, 82-111, 116-123; Samuel Hardy, Histoire  de l’Église 
Protestante de Dieppe (Paris, 1897), 339; Daireaux, Réduire les huguenots, 571-574. For the declara-
tions against lapsed converts, see: Pilatte, Recueil des Édits, 9-12, 36-38, 51-53.
20  Garreta, L’Église reformée de Dieppe, vol. I, 126-182; Hardy, Histoire de l’Église Protestante de 
Dieppe, 346-347.
21 Hardy, Histoire de l’Église Protestante de Dieppe, 349-351, Garreta, L’Église reformée de Dieppe, vol. 
I, 200-203.
22  Louvois to Marillac, Fontainebleau, 21 October 1685, BNF Paris, MS Français 7044, f. 
173v. 



times as many dragoons on each household as he had done in Rouen, and ordered 
him “to allow the necessary disorder by the cavaliers, in order to pull these people 
from their current state, and set an example for the province”.23

" One of the most stubborn Huguenots in Dieppe was Jean Perigal, a young 
ivory craftsman living with his parents. In his  memoirs he recalled how initially the 
family got on reasonably well with the two soldiers that were sent to their house, be-
cause the men promised not to force the Perigals’ consciences as  long as they were 
fed. Yet after a fortnight the mood turned sour, since Beaupré followed orders from 
Louvois to send in more dragoons. The new soldiers forced the family to sell all its 
furniture to pay for their upkeep – even the bed of Jean’s ailing sister was sold to 
Catholics. Within a few days  the Perigals were ruined, but when Jean still refused to 
convert he was thrown into prison.24 
" A sojourn in the goal of Dieppe did not make him change his mind, how-
ever. Interviewed by the governor of Dieppe,  the marquis De Tierceville († 1692), 
Jean explained that converting was  tantamount to betraying his  conscience. “How do 
you mean, your conscience? Do you have more faith than all those of your Religion 
who have signed their abjuration?” De Tierceville asked. “No, Monsieur, they only 
appear to have changed,” Jean retorted, “it’s the harshness exercised against them 
that clearly shows they have not willingly changed religion”.25  Because Jean stub-
bornly refused to convert he spent the next two and a half years in prison, only to be 
released in April 1688 when Louis XIV decided to ship off the most obstinate Hu-
guenots from Normandy to England. 
" Governor De Tierceville was right, however, when he observed that most 
Protestants  in Dieppe were not as steadfast as Jean Perigal, because after two weeks 
of dragooning they had virtually all signed their abjuration. On 26 November 
Beuvron triumphantly reported to the aldermen of Rouen that “almost all those of 
the so-called Reformed Religion in this town [Dieppe], who were large in number, 
have made their abjuration, and I expect that within two or three days I shall have 
nothing else to do but to return to Rouen.”26 He had also boasted of his  successes in 
a letter to court, because that same day secretary of war Louvois  informed Beuvron 
that “His Majesty is  very pleased to see that few Protestants remain in the town of 
Dieppe.”27  All in all it had taken only a fortnight to turn Dieppe into an all-out 
Catholic city. 
" But that, of course, was wishful thinking.  As Jean Perigal had pointed out, 
most nouveaux convertis were façade Catholics, not loyal supporters  of the Church of 
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23  Louvois to Beaupré, Versailles, 19 November 1685, BNF Paris, MS Français 7044, f. 200. 
See also McCullough, Coercion, Conversion and Counterinsurgency, 150-152, and Adolphe Michel, 
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27 Louvois to Beuvron, Versailles, 26 November 1685, BNF Paris, NAF 1206, f. 26.



Rome, and before long they were boarding ships to escape Dieppe. Because the 
Edict of Fontainebleau strictly forbade Protestants to leave France, French authori-
ties responded by setting up border patrols along the Normandy coast. Already on 
18 October 1685, the same day that Louis XIV revoked the Edict of Nantes, navy 
secretary Seignelay (1651-1690) ordered his intendant at Le Havre,  Jean-Louis 
Habert de Montmor (1648-1720), to have four ships patrol the Normandy waters in 
order to prevent Huguenot escapes.28 In the months that followed Montmor set up a 
well-oiled surveillance system: by April 1686 eight ships and 24 guard posts kept a 
constant watch on the coast, while his men also searched every ship descending the 
river Seine between Rouen and Le Havre.29

! In some cases these precautions proved successful. In September 1688 a 
group of 36 nouveaux convertis was  arrested at a local inn in Dieppe, run by Marthe la 
Hogue. Born in England,  she was was the perfect go-between for Huguenots wishing 
to secretly cross  the Channel.30 But not all border patrols were watertight. To save 
money intendant Beuvron had received orders  from Versailles  to use peasants as 
coast guards, and provide them only with food and clothes.31  This obviously made 
them susceptible to bribery, and in the autumn of 1686 a group of 25 Huguenots 
indeed managed to escape France by paying off the guards  that were supposed to 
arrest them.32 All in all, Dieppe had become a major hub in the industry that smug-
gled Protestants out of  Normandy.

Leaving Dieppe
We can trace the extent and composition of the Huguenot exodus from Dieppe by 
examining two registers drawn up in the wake of the Revocation. The first, a Roole 
général des nouveaux convertis de la ville de Dieppe, was compiled shortly after Easter 1686, 
when missionary priests  visited all the nouveaux convertis of Dieppe to investigate their 
spiritual state of mind.33  For the ecclesiastical authorities were no fools:  they knew 
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28 Seignelay to Montmor, Fontainebleau, 18 October 1685, AN Paris, Marine B2/55, f. 464r-
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d’esprit trouvées et marquées en ce registre lors de la visite des pères missionnaires establis en 
cette ville par les ordres de Monseigneur le coadjuteur de Rouen, BNF Paris, Mélanges Col-
bert 6, ff. 189-243. For an analysis of this register, see: Gérard Hurpin, ‘La révocation de 
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that although most Huguenots had signed their abjuration, they were in need of 
further instruction to become sincere Catholics. The idea for this mission came from 
navy secretary Seignelay, who in December 1685 advised his brother Jacques  Nicolas 
Colbert (1654-1707), coadjutor to the archbishop of Rouen, to tour his diocese and 
see for himself how far the “Catholicizing” of Protestants had progressed.34 In Janu-
ary 1686 Colbert indeed voyaged to Le Havre, making short trips to Bolbec and 
Honfleur, until in mid-March he arrived in Dieppe, where he stayed with his priests 
until the beginning of  May.35 
" To single out the nouveaux convertis the priests could rely on extensive lists  of 
all Huguenot families  in Dieppe, which had been drawn up several months before 
for the purpose of the dragonnades. Writing to the aldermen of Rouen in November 
1685, Beuvron’s  secretary explained that they had divided Dieppe into districts and 
put together groups of six to eight people, composed of both soldiers and magis-
trates,  “who have conducted a most exact visit of all the rooms of every house to 
discover the number of those that remained to convert, writing down their names in 
a register that each had taken with him, and marking their rooms and dwellings so as 
to quarter soldiers from the garrison with them”.36  When the priests arrived in 
Dieppe in the spring of 1686 they pasted all these lists together to create a single 
register, adding information as they went on – their comments were scribbled in the 
margin by a different hand. 
" During these house visits  the nouveaux convertis typically received a crash 
course in Catholicism, followed by a brief questionnaire to determine their fidelity to 
the Church of Rome. Most importantly, they had to swear “to want to live and die in 
the Holy Roman Catholic Religion”. If they passed the exam they earned the label 
bien converti (well converted), but the priests must have been dismayed to discover that 
only 48 people met their standards:  the vast majority was classified as mal converti 
(badly converted), “obstinate” or “unruly”. Some even merited an additional remark, 
ranging from “has refused instruction” to “has declared to want to live and die in 
his/her old religion”. Beuvron drew the same pessimistic conclusion in a conversa-
tion with his colleague Montmor, informing him that “not one of them goes to Mass, 
and they all talk with much insolence”.37 Similar complaints  to Versailles fell on deaf 
ears, however: Louvois told Beuvron that “His Majesty has  learned to his displeasure 
that you have found the spirits  of the nouveaux convertis at Dieppe as ill-disposed as you 
say they are, but there is no other remedy against this but patience”.38
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A. All Huguenot heads 
of  household in Dieppe, 

1685-86*

A. All Huguenot heads 
of  household in Dieppe, 

1685-86*

B. Escaped or absent 
heads of  household, 

1686

B. Escaped or absent 
heads of  household, 

1686

C. Heads of  household 
who abandoned property, 

1685-89

C. Heads of  household 
who abandoned property, 

1685-89

Occupational group N  % of  total N % of  A N % of  A

1. Servant/maid 63 4.1 4 6.3 0 0.0

2. Crafts

Clothing 148 12 4

Glass/stone 15 2 0

Ivory 22 2 10

Leather 16 3 4

Metalwork 39 1 6

Wood 44 6 8

Miscellaneous 54 7 11

Sub-total 338 21.8 33 9.7 43 12.7

3. Retail

Clothing 48 6 11

Victualing 58 11 9

Miscellaneous 8 0 1

Sub-total 114 7.4 17 14.9 21 18.4

4. Shipping 154 10.0 95 61.7 9 5.8

5. Merchants 83 5.4 14 16.9 32 38.6

6. Liberal professions

Education 3 0 0

Judiciary 2 0 0

Medical 20 4 5

Army 5 0 0

Church 3 1 2

Sub-total 33 2.1 5 15.2 7 21.2

7. Miscellaneous 6 0.4 1 16.7 1 16.7

8. Unknown 756 51.9 87 11.5 64 8.5

Total 1,547 100.0 256 16.5 177 11.4

Table 1.1. Occupations of Huguenots in Dieppe, 1685-86, and occupations of Huguenot heads of 
household leaving Dieppe, 1685-1689. 

* though technically part of the family they served, servants have been included as 
separate heads of  household
Sources: BNF Paris, Mélanges Colbert 6, ff. 189-243, Roole général des nouveaux convertis de 
la ville de Dieppe, 1686 (columns A and B); AN Paris, TT 19 and TT 264/13, Accounts of 
confiscated Protestant property in Normandy, 1685-1689 (column C). 



" More important for our purposes is that of the 1,484 heads of household 
listed in the Roole général, the priests wrote down the professions of 728, while they 
also included an additional 63 servants  serving the well-to-do Huguenot families. We 
can thus get a rough idea of the occupational structure of the entire Huguenot 
community at Dieppe.39 As shown in column A of table 1.1, most Protestants (338 
heads  of household, 21.8 percent) worked as craftsmen, mainly in the textile indus-
try, as lacemaker, weaver, or tailor. Other Huguenots  engaged in more specialised 
trades such as hat-making and glazing, while they also dominated in ivory sculpting 
and watchmaking, crafts for which Dieppe was reputed throughout Europe.40 Given 
that Dieppe was a large port town, it comes as no surprise that the second largest 
group was made up of Huguenots who engaged in shipping (154 heads of house-
hold, 10.0 percent), including captains  of merchant vessels, sailors and pilots. The 
number of Protestant merchants at Dieppe, by contrast, was relatively small (83 
heads  of household, 5.4 percent), falling behind the 114 retailers  (7.4 percent), who 
mostly worked as haberdashers, fishwives, beer-sellers, or bakers. 
" To be fair, by far the largest group of Protestants was listed without any 
profession (756 heads of household, 51.9 percent). Perhaps the priests did not know 
their occupation, but it seems more likely that they belonged to the lower classes of 
society that never trained in a well-defined profession. Indeed, most early modern 
town-dwellers were living on the margins  of the economy, struggling to feed them-
selves and their families.  In this  “economy of makeshifts” the poor eked out a living 
by combining various short-term, low-paid jobs – mostly in the textile industry, or as 
servant and day-labourer – with church charity and occasional begging.41 The Prot-
estants  of Dieppe whose profession was not recorded in the Roole général, then, were 
probably the poorer lot who struggled to make ends meet. 
" Because the priests included not just the nouveaux convertis who had stayed in 
Dieppe, but also the families that were absent,  we can compare the overall occupa-
tional structure of the Huguenot community to those Protestants  that left town. Col-
umn B of figure 1.1 lists all the heads of household that were registered as  having 
escaped, or were absent when the priests paid them a visit. Although in some cases 
the clerics suspected that families simply refused to answer the door, the register also 
contains some sixty Huguenot sailors “out at sea”, whose wives  and children were 
suspiciously absent, probably because they had fled as well.  Absent heads of house-
hold were also found in other branches  of the economy, mainly among the Hugue-
not merchants or those working in the textile industry. All in all a total of 256 heads 
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40 Ambroise Milet, Anciennes industries scientifiques et artistiques dieppoises (Dieppe, 1904).
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of households was absent in the spring of 1686, 16.5 percent of all Protestants in 
Dieppe. 
" Comparing the refugees’ professions with those of the Huguenots  staying 
behind shows that a disproportionate number of Huguenot merchants left town (14 
out of 83, 16.9 percent), as did people working in retail (17 out of 114, 14.9 percent). 
Most craftsmen stayed in Dieppe, however, as  only 33 out of the 338 set off abroad, 
mainly lacemakers,  a group of candlestick makers, and four watchmakers. Yet the 
number of captains and sailors that was registered as  either absent or escaped was 
sky-rocketing, since almost two-thirds of all heads  of household owning a ship or 
working as sailor had gone (95 out of  154, 61.7 percent). 
" The obvious drawback to the Roole général is that it was  drawn up in the 
spring of 1686, and therefore fails to include those Huguenots who left Dieppe in 
subsequent months. Fortunately, another source runs  until 1689: the accounts of 
confiscated Protestant property in Normandy.42 These accounts were the result of 
royal laws: already in 1669 Louis XIV had forbidden his subjects to leave France 
without written permission by the authorities, threatening to confiscate their goods if 
caught. In July 1682 the king reiterated his decree, but this time he explicitly named 
the Huguenots and declared null and void all contracts that Protestant refugees  had 
concluded up to a year before their departure. The Edict of Fontainebleau repeated 
these measures (article 10), and from the spring of 1686 onwards  intendants all over 
France began to seize the property of absent Huguenot families, noting down their 
names and possessions in separate registers.43 By 1689 the authorities  in Normandy 
had thus seized over 20,000 livres, which they used to reward Catholic informants, to 
build new churches and schools  for the instruction of the nouveaux convertis, and to pay 
for the upkeep of Huguenot women sent to convents because they refused to 
convert.44

" The register for Normandy contains 177 Protestant heads of household 
from Dieppe, 113 of whom are listed with their occupation (table 1.1, column C). 
Results on the occupational structure of the refugees are very different now: in the 
long run skilled craftsmen did leave Dieppe, mainly ivory sculptors, watchmakers 
and goldsmiths  (43 out of 338 craftsmen, 12.7 percent),  as  did a group of eleven 
drapers and haberdashers.  Most striking, however, are the many merchants listed in 
the accounts (32 on a total of 83, 38.6 percent), while the number of sailors and cap-
tains plummets  to just 9 out of 154. It also appears that only 11.4 percent of all Hu-
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42  Accounts of confiscated Protestant property in Normandy, 1685-1689, AN Paris, TT 19 
and TT 264/13.
43 Emmanuel Jahan, La confiscation des biens des religionnaires fugitifs, de la révocation de l’Édit de Nantes 
à la Révolution (Paris, 1959), 10-36; Magali Schaeffer, La Révocation de l’Édit de Nantes et les Biens 
des Religionnaires fugitifs en Languedoc (Montpellier, 1985), 12-45. For the relevant royal edicts, see: 
Pilatte, Recueil des Édits, 26-29, 119-120, and 244.
44 For the profits in Normandy, see: accounts of confiscated Protestant property in Normandy, 
1685-1689, AN Paris, TT 19, f. 1 and TT 264/13, f. 213. How authorities spent this money is 
discussed by Jahan, La confiscation des biens, 44-45.
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Figure 1.3. Huguenot arrivals from Dieppe in the reconnaissance register of the Walloon church of 
Rotterdam, by month, 1686-1688.

Source: GA Rotterdam, EW 128, register of  abjurations and reconnaissances.
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Figure 1.4. Huguenot heads of  household leaving Dieppe, by month, 1685-1687.
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guenots made their escape, not 16.5 percent as suggested by the Roole général. 
" Yet we must be careful to interpret these figures, because the accounts over-
represent well-to-do Huguenots  that owned property, while the poorer lot renting a 
house do not appear, nor do the Huguenots  who managed to either sell or transfer 
their property before leaving. In 1686 the French ambassador to The Hague, count 
D’Avaux (1640-1701), informed Louis  XIV that many refugees  had been so clever to 
leave behind their ageing parents, “who, having changed religion, preserve all their 
possessions”.45 Similar warnings were issued by the salt tax collectors of Dieppe: in 
1687 they complained to have serious difficulties in meeting their quota, because 
many Protestants had left town “without leaving behind any goods,  while those who 
own only furniture have secretly sold it before their departure”.46 
" Drawing together the evidence from the Roole général and the accounts  of 
confiscated property, it appears  that Huguenots in some professions indeed left dis-
proportionally to their share in the overall Protestant economy of Dieppe. Especially 
merchants and skilled artisans – such as watchmakers,  ivory sculptors, hatters,  weav-
ers and goldsmiths – left town after the Revocation, while many captains and sailors 
probably never returned from their voyages at sea, their families quietly leaving 
France as  well. Unskilled artisans, on the other hand, largely decided to stay in 
Dieppe. 
" Moreover, most Huguenots did not leave France immediately after the 
Revocation. It is telling that the Walloon consistory in Rotterdam only started its  
reconnaissance register in April 1686, which suggests that migration was slow to take 
off. Looking at arrivals from Dieppe, the same pattern emerges. In 1686 only a 
handful of refugees arrived in Rotterdam, while the real exodus from Dieppe took 
place during the spring and summer of 1687 and 1688, when travel was  less  difficult 
than in winter (figure 1.3). The summer months also offered another advantage, be-
cause in July and August the peasants who normally guarded the Normandy coast 
were allowed to go home for the annual harvest.47 These findings are corroborated 
by the accounts of confiscated property,  which also list the months  of departure: 
most refugees  indeed left Dieppe in the summer of 1686 and 1687 (figure 1.4). Hu-
guenot refugees thus proved perfectly able to negotiate their religious identity,  living 
as façade Catholics for several months – or even years – before setting off. 
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The Social System of  Migration
These findings raise two important questions: why did precisely these Huguenots 
leave Dieppe, and why did most refugees not immediately set off in 1685? The an-
swer is that for most Huguenot refugees pondering whether or not to leave France, 
religion was only part of the equation: the decision to go into exile was not taken in a 
fit of religious enthusiasm, but carefully considered. Certainly, the religious dilemma 
created by the Revocation was a pressing one, pushing devout Huguenots to go into 
exile, but the socio-economic possibilities  of migration also played their part in the 
decision-making process. As the Parisian banker Samuel Bernard (1651-1739) admit-
ted in January 1688, “I know that I must give up everything for God’s cause, but we 
must pray that He gives us the strength and the means  to have our daily bread in 
foreign countries, and to be able to arrive abroad.”48 
" Simply put, Huguenots  with money, skills, and access to information net-
works were far more likely to risk their lives for religion than those who lacked all or 
some of the above; they knew were to go, how to get there, and had some assurance 
that they could make a living abroad. Early modern migration was a social system 
above all: it was the “personal information field” of prospective migrants that ex-
plains why some stayed and others left, because in an era without mass  communica-
tion they had to rely on friends, relatives,  and fellow migrants for information about 
routes, housing, and job opportunities in foreign destinations.49 As social historians 
have pointed out, migration is  not a decision that people undertake lightly, but the 
outcome of a rational cost-benefit analysis, as migrants weigh up the benefits  of 
moving against the risks involved – in the Huguenots’ case,  freedom of conscience 
against the travel costs, the possibility of arrest, and financial uncertainty once 
abroad. Social networks may lower the risks of moving, however: migrants often rely 
on chain migration, with relatives and migrants already living abroad to provide 
them with aid, information and encouragement.50 
! In early modern systems of long-distance migration these social networks 
were especially important,  because news on employment in a distant town such as 
Rotterdam was hard to come by. As distance and travel costs increased, information 
not only became scarcer and less  reliable, but also tended to cluster in larger cities, 
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where well-informed merchants  could spread the latest news.51 Huguenots  weighing 
up the pros and cons of settling abroad also relied on these urban networks  of in-
formation, so it is hardly surprising that most signatories in the reconnaissance regis-
ter came from precisely those Normandy towns that engaged in long-distance trade 
with Rotterdam. 
! In fact, links  between Rotterdam and the coastal towns of France had been 
strong ever since the late sixteenth century,  when immigrant tradesmen from the 
southern Netherlands introduced new trade routes to France. From the 1640s  on-
wards France even became the largest overseas market for Dutch exports, a trade 
that was dominated by Rotterdam merchants exporting herring, cheese, cloth, grain 
and spices to the Normandy ports along the river Seine, mostly Rouen and its out-
posts Le Havre and Honfleur, but also to the coastal towns of Dieppe, Caen, and 
Valery-sur-Somme. From the southern ports of La Rochelle, Bordeaux and Nantes 
they also imported wine, salt, grain and fruits. Moreover, in 1641 a weekly ferry serv-
ice began operating between the ports of  Rotterdam and Rouen.52

! Huguenot merchants also belonged to those occupational groups  that left 
Dieppe in disproportionately large numbers.  Engaging in long-distance trade with 
Rotterdam they first heard of possibilities  to settle abroad, while they could open 
shop in a foreign port without losing their trading network. Merchant Jacob Lamy 
for instance traded in combs, but in 1686 he escaped to Rotterdam and transplanted 
his business to the town of Hoorn, from where he continued to trade with Dieppe.53 
The wealthiest merchant from Le Havre, David Godin,  even took his  wife and two 
children to the Dutch Republic on board his own ship, The Pelican.54

 " The same goes for the many captains and sailors in Dieppe, who quickly 
picked up the news when they dropped anchor at ports across Europe, and who had 
ample opportunity to join the Dutch navy or board an East Indiaman. Indeed, in 
1687 ambassador D’Avaux warned Louis XIV that Huguenot sailors jumped ship as 
soon as they arrived in the ports of Amsterdam and Rotterdam. Many of them even 
obtained a procuration from the Dutch admiralties against their captains,  who were 
forced to pay the sailors’ salaries even though they had not served out their contract. 
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Navy secretary Seignelay instructed D’Avaux to lodge a formal complaint with the 
States-General, but to no avail:  in the summer of 1688 the Prince of Orange started 
recruiting French sailors and navy captains for his imminent expedition to 
England.55 
" During the Nine Years’ War (1688-1697) the French navy was poignantly 
reminded of this  exodus, as its commanders  repeatedly arrested Huguenot mer-
chants and sailors from Normandy on board Dutch ships. In 1690 Jean Pétel,  a 
sailor from Le Havre, was discovered on board the Amsterdam vessel Johannes de 
Doper,  while the formerly Dieppe-based merchant David Droyer was  arrested on a 
Dutch ship headed for the West Indies.56 A delegation from the Walloon church in 
Amsterdam even petitioned the burgomasters to better protect the many Huguenot 
sailors  serving on Dutch ships, pointing out in 1694 that “several Refugee French-
men have fallen into the hands of our French enemies, but are not released as  the 
others, who befell the same fate at sea”.57

! Artisans likewise had more cause and opportunity to leave Dieppe. Espe-
cially the highly specialised ivory carvers and watchmakers  fled town, knowing that 
their skills were in demand in England and the Dutch Republic. The Bloud family 
for instance, famed for their sea compasses made from ivory, continued their career 
in London, as did ivory carvers like the Obrisset family and David le Marchand,  
esteemed for his miniature ivory sculptures and portraits.58 Town magistrates in the 
Dutch Republic even tried to attract Huguenot artisans with privileges, especially 
those refugees trained in such specialised trades  as the production of hats, silks or 
laces. In 1681 the Rotterdam burgomasters thus promised tax immunities  and small 
subsidies  to encourage them to settle in their city.59 When religious persecution in 
France increased, more and more artisans showed up to cash in on these promises: in 
August 1685 David de Caux, a merchant from Dieppe producing and exporting lace, 
successfully petitioned the town council for a workshop and tax exemptions to trans-
plant his business to Rotterdam.60 
" French authorities were well aware that merchants,  sailors  and craftsmen 
were more likely to emigrate than other Huguenots. Already in May 1682 the king 
had ruled that Protestant seamen and artisans  were forbidden to leave the kingdom, 
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but by 1687 reports about fleeing sailors forced Seignelay to instruct his intendants to 
republish this ordinance and keep a close watch on converted sailors.61  Fears  of 
Protestant emigration had also prompted the king to dismiss  the proposition of in-
tendant Pierre Arnoul (1651-1719) at La Rochelle, who in August 1685 suggested 
dragonnades to convert the Huguenots in his  region. Seignelay warned him that “there 
is  this difference between those who are far from the coast and those who are near it: 
the latter can easily decide to flee, and there is  much reason to fear that this [a 
dragonnade] will only lose His Majesty a number of the best sailors  in his kingdom 
living near the coast”.62

" Information networks clearly played a role in helping Huguenots  at Dieppe 
to make up their minds in favour of migration. When in 1685 the widow Hebert and 
her family had managed to flee to the Dutch Republic, news of their successful es-
cape quickly reached the community in Dieppe, because “they had been able to 
write about their arrival in Holland”.63 Seignelay also understood the power of in-
formation networks: in 1688, following reports that the States-General were recruit-
ing Protestant seamen from France, he warned all navy commissioners  along the 
west coast that “some letters have already been addressed to navy officers and sailors 
– all nouveaux convertis – to push them to come to Holland and pass into the service of 
the States-General”.64  A refugee hatter called David Mallot, finally,  motivated his 
demand for financial assistance from the Rotterdam burgomasters by explaining that 
“after having carefully examined all things, I believed I could not find a better retreat 
than in this country, and mainly in this town ruled by Your Lordships, who are ac-
customed to aiding and relieving the refugees”.65  Of course Mallot was trying to 
grease the wheels of fortune, but his petition nonetheless reveals  that the privileges 
Rotterdam was handing out were common knowledge among Huguenots, and that 
such information could tip the balance in favour of  exile. 

Conclusion
As I have argued in this chapter, Huguenot refugees in the Dutch Republic were not 
simply the hotter sort of Protestants escaping France to secure religious freedom. To 
be sure, religious persecution was the first and foremost reason to consider exile,  but 
socio-economic opportunities  also played a crucial role in the decision-making proc-
ess  leading up to migration. Rather than casting Huguenots in the role of religious 
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zealots, it seems more fruitful to consider them as migrants. They were certainly 
convinced Protestants, otherwise they would never have left France, but they also 
knew that faith alone could not sustain them in exile.  Like any sensible migrant in 
early modern Europe they first went about obtaining accurate information about 
destinations where they could find employment; seek out relatives  and friends who 
could help them to leave France; and sell their homes and furniture to have enough 
money to cover their voyage and first weeks abroad. This meant that some Hugue-
nots stood a far better chance of leaving than others.  Merchants, sailors and skilled 
craftsmen had more ready access  to information networks, better skills, and more 
opportunities to abscond and continue their trade in exile. 
" These findings also force us to reconsider the apparently unambiguous no-
tion of exile in early modern Europe. Migration historians tend to make a neat dis-
tinction between religious  refugees and other migrants. In her overview of migration 
in Western Europe Leslie Page Moch thus opposes  “extraordinary displacements” of 
people fleeing war or religious persecution to “quotidian systems of mobility” that 
existed in times  of peace, such as labour migration.66 And although in 1997 Jan and 
Leo Lucassen aptly observed that “almost all refugees combine political with eco-
nomic motives”,  in their recent contribution to The Encyclopedia of Migration and Mi-
norities in Europe they nonetheless  set economic migrants apart from political and re-
ligious refugees. Huguenot refugees, incidentally, are cited as an obvious example of 
the second category.67 
! Such categorisations  suggest that religious refugees and labour migrants 
were distinctly different people, but we may ask if this truly was the case. In fact, the 
financial situation of refugees,  the possibilities to leave, and their subsequent life 
abroad were strikingly similar to those of labour migrants.  Religious refugees, too, 
needed accurate information about destinations where they could find employment; 
know relatives and friends  who could help them leave or settle abroad; have money 
to cover their voyage and first weeks abroad; and find employment or beg for their 
money if left a pauper. Huguenots who lacked such information and resources, how-
ever, had to swallow their conversion as well as their pride, conforming at least out-
wardly to the Church of Rome. Despite the rhetoric of plight,  then,  exile was not 
just about obtaining religious  freedom, but also about overcoming the same socio-
economic hurdles that any migrant in early modern Europe had to face.
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2
Making Ends Meet

Abraham Acher, a Huguenot bookseller who had settled in Rotterdam after the 
Revocation, probably was the most unlikely publisher for an English travelogue writ-
ten in 1686 by the exiled Protestant preacher Gilbert Burnet (1643-1715). Yet Acher 
had a nose for business: he had a hunch that Burnet’s Some letters containing an account of 
what seemed most remarkable in Switzerland, Italy, &c. could become a serious bestseller.1 
Indeed, under the guise of a travelogue Burnet developed an argument that went far 
beyond a description of his ramblings through Western Europe. As he later admit-
ted,  his true aim was “to lay open the misery of those who lived under an absolute 
government and a devouring superstition”.2  This message clearly resonated with 
Protestant readers, because Acher issued five reprints  the same year and had the 
book translated into Dutch and French, while a royal ban on selling the book in Eng-
land only helped to boost his sales.3

" Burnet’s critique of Catholicism, however, was more subtle than an outright 
attack on its “devouring superstition”. In his book he focused on the relationship 
between religious regimes and economic prosperity across  the Continent. Compar-
ing confessionally mixed states with all-out Catholic countries, Burnet concluded that 
trade was dwindling in the latter because of religious  intolerance: the refusal of 
rulers and churchmen to accept religious diversity only drove out a significant num-
ber of oppressed, hard-working citizens, who could otherwise have contributed to 
the national economy. The Dutch Republic and the Swiss cantons, on the other 
hand,  were prospering precisely because authorities did not trouble their subjects’ 
consciences, and thus  attracted oppressed migrants. Having witnessed the persecu-
tion of  the Huguenots in the Languedoc, Burnet could draw only one conclusion:

1 Gilbert Burnet, Some letters containing an account of what seemed most remarkable in Switzerland, Italy, 
&c. (Rotterdam, 1686); T.E.S. Clarke and H.C. Foxcroft, A life of Gilbert Burnet, bishop of Salis-
bury (Cambridge, 1907), 207-229; Martin Greig, ‘Burnet, Gilbert’, in H.C.G. Matthew and 
Brian Harisson, eds., Oxford Dictionary of  National Biography, vol. VIII (Oxford, 2004), 908-924.
2 Cited in Greig, ‘Burnet, Gilbert’, 915.
3 Clarke and Foxcroft, Gilbert Burnet, 229.



It is certain that few leave their Country, and go settle elsewhere, if they are not 
pressed with so much uneasiness at home that they cannot well live among their 
friends and kindred; so that a mild Government drives out no swarms: whereas it is 
the sure mark of a severe Government that weakens itself, when many of the Sub-
jects find it so hard to subsist at home, that they are forced to seek that abroad, 
which they would much rather do in their own Country, if impositions, and other 
severities did not force them to change their habitations.4

" It is  not difficult to see why this  argument appealed to French Protestants 
like Acher.  Sure enough, in 1687 Pierre Bayle praised Burnet’s analysis  in his  Nou-
velles de la République des Lettres, pointing out that “an easy & moderate government 
attracts infinitely more inhabitants than the beauty of a country, which should com-
mit Princes  to treat their subjects  more gently.”5  Other writers  claimed that the 
Revocation had in fact plunged France into an economic crisis,  while the Dutch Re-
public was thriving on the influx of refugees. According to refugee minister Pierre 
Jurieu, the money and skills Huguenots had taken with them “is  lost for the [French] 
State, while it has benefited the foreigners”.6 
" This was sheer propaganda, however. The economic losses  incurred by the 
Revocation were limited, because costly wars and heavy taxation put a far more seri-
ous drain on French finances, and because Catholics  quickly took over the trades 
hitherto dominated by Protestants.7 Yet the argument proved remarkably persuasive. 
Enlightenment authors  championing the cause of religious tolerance in the eight-
eenth century – most notably Voltaire, Montesquieu and the abbé Raynal – also 
concluded that the Revocation had ruined the French economy, while they believed 
that “enlightened nations” such as  Prussia, England and the Dutch Republic had 
thrived on the influx of  Huguenot refugees.8 
! Modern historians have rejected the religious  component of this argument, 
but they still agree that Huguenots were highly successful migrants. The first system-
atic studies on Huguenots  in the Dutch Republic,  written by Hendrik Koenen and 
Willem Berg in the mid-nineteenth century, thus drew attention to the major contri-
butions of the refugees  to the Dutch economy.9 The books and articles  that marked 
the tricentenary of the Revocation in 1985 likewise emphasised the successful careers 
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of Huguenots,  as do the more recent historical overviews of migration to the Low 
Countries.10

" The reason migrants  such as Huguenot refugees smoothly integrated into 
the Dutch economy, scholars have argued, was because of symbiosis: their efforts to 
find employment – so-called “position acquisition” – happily coalesced with the poli-
cies of Dutch town magistrates, known as  “position allocation”.11 Huguenot refugees 
knew they had the money and skills to set up their business  abroad, while Dutch 
magistrates  offered them generous  loans  and privileges, including free entrance into 
the guilds, exemption from taxation, and free citizenship. For just like Gilbert Burnet 
and Pierre Jurieu, they believed that Huguenot refugees possessed the economic lev-
erage to boost the urban economy. 
! Yet already in 1916 Leonie van Nierop published an article in which she 
questioned the received wisdom that Huguenots were thriving migrants. She showed 
that in reality, refugee entrepreneurs in Amsterdam were often strapped for cash and 
struggled to find skilled workmen. They also barely survived the competition with 
high-quality imports  from France, because in Holland they lacked the necessary raw 
materials. Not surprisingly, quite a few Huguenot businesses failed.12 Moreover, Her-
bert Nusteling has calculated that poverty was rampant among the refugees: by 1689 
the Walloon deacons in Amsterdam had 1,700 poor in their care.13 Karel Davids,  
finally, has pointed out that although Huguenot migrants swelled the ranks  of spe-
cialised trades  such as silk weaving, hat making and book printing, these trades al-
ready existed in Dutch towns before the Revocation. Many refugees, he argues, only 
learnt these trades in exile to make ends meet,  rather than transplant their businesses 
from France.14

" This chapter will re-investigate the contrasting claims about the fortunes  of 
Huguenot refugees in the Dutch Republic, focusing on four different groups of mi-
grants and their “career paths” in exile: entrepreneurs  in the textile industry, book-
sellers  and publishers,  refugee ministers, and the poor. On the basis of new archival 
evidence drawn from the municipal archives of Rotterdam and other cities, this 
chapter will argue that the experience of exile was indeed more prosaic than Pierre 
Jurieu and some historians would have us believe. Once in exile Huguenots  no 
longer had to worry about religious persecution, but they soon faced another chal-
lenge: that of finding a means of support. And whereas some refugees  indeed man-
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aged to set up a new business, scores  of others  struggled to gain a foothold on the 
highly competitive labour market of the Dutch Republic, and even had to rely on 
the charity of the Walloon church to make ends meet. Besides a refuge from persecu-
tion, exile also was an ongoing challenge to build up a new life. 

The Huguenot Community of  Rotterdam
One of the main destinations for Huguenots travelling to the Dutch Republic was 
the city of Rotterdam. As refugees sailed up the Meuse estuary,  the vista unfolding 
before their eyes was that of a bustling port:  from riverside wharves came the knock-
ing sound of shipwrights building men-of-war for the Dutch admiralty, while on the 
quays  fronting the elegant warehouses merchant ships unloaded their cargo from 
France, England and the East Indies.  Towering over the city was the Church of St. 
Laurens, a medieval building accommodated for Protestant worship after the 
Reformation.15 French-speaking Protestants had their own church, however. In 1586 
Protestant refugees  from the Southern Netherlands, fleeing persecution by the Span-
ish authorities, had established a small Walloon congregation in the modest church 
of a former beguinage. In 1631 they moved to a more spacious  church building at 
the outer end of the Hoogstraat, in the western part of town (see figure 2.1),  because 
the growing number of parishioners could no longer be seated during Sunday 
services.16 
" Huguenot refugees arriving in Rotterdam in the wake of the Revocation 
also flocked to the Walloon church. As shown in table 2.1, the Walloon congregation 
of Rotterdam exploded within the space of just a few years. Before the Revocation 
the community had been relatively small, somewhere between 350 and 400 people. 
This seems a fair assessment, for in 1683 Pierre Bayle estimated that “the Walloon 
church of Rotterdam only has around four to five hundred communicants”.17 As a 
result of the Huguenot exodus,  their numbers had increased to roughly 1,800 in 
1690, although by 1715 the community had been reduced to slightly less than 1,200 
churchgoers.18

! These figures remain rough estimates,  however, because precise birth rates 
for Rotterdam are lacking, which forces us to rely on comparable data for 
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15  Van der Schoor, Stad in aanwas, 271-314; Hans Bonke, De kleyne mast van de Hollandse coopste-
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16 V.H. de Villeneuve, ed., Les quatre siècles d’histoire de l’Église Réformée Wallonne de Rotterdam (Rot-
terdam, 1999), 17-26; R.N.L. Mirandolle, Kerkelijk leven in Rotterdam, vol. VI (Rotterdam, 1907), 
1-9.
17  Pierre Bayle to Jacob Bayle, Rotterdam, 15 July 1683, in Élisabeth Labrousse et al., eds., 
Correspondance de Pierre Bayle, vol. III (Oxford, 2004), 373.
18  To calculate the estimated congregation size, the number of baptisms for each five-year 
period has been divided by five to obtain annual numbers, then divided by the crude birth 
rate, and finally multiplied by 1,000. 



Amsterdam.19 Other Huguenots simply never married or had no children in exile, 
because they had already formed a family in France. After all, Huguenot migration 
to the Dutch Republic was a relatively compounded and short-lived exodus: within 
the space of a decade a cross-section of Huguenot society left France, including en-
tire families. A sample of Huguenots  leaving Rouen and Dieppe between 1685 and 
1689 reveals  that out of 419 migrants only 50 were bachelors, the rest were families 
or widowed refugees.20

" To calculate the Huguenot influx we must also take into account that post-
1685 estimates  of church membership include not just Huguenot arrivals, but also 
Walloon descendants and Dutch elites frequenting the French church.  The average 
number of churchgoers before the Revocation – hovering around 400 – must there-
fore be deducted from the estimates given in table 2.1: at its peak in the 1690s, then, 
the Huguenot community of Rotterdam numbered around 1,400 people. Of the 
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20  Accounts of confiscated Protestant property in Normandy, 1685-1689, AN Paris, TT 19 
and TT 264/13. For a full breakdown, see table 5 in the appendix.

Figure 2.1. The Walloon church of  Rotterdam. Etching by Johannes de Vou, 1694.



total population of Rotterdam, estimated at 51,000 in 1695, the Huguenots made up 
less than 3 percent.21

" But for a community that had numbered a mere 400 churchgoers until the 
Revocation, a fourfold increase presented serious  challenges. The most pressing 
problem was that of finding space, because the Walloon church at the Hoogstraat – 
imposing as it may look in a contemporary engraving – was far too small to accom-
modate all the refugees during Sunday services. In December 1685 the consistory 
therefore decided to henceforth hold the Lord’s Supper on two consecutive 
Sundays.22  The elders also successfully petitioned the Rotterdam burgomasters to 
have their church enlarged,  arguing that because of Huguenot immigration “the 
ordinary meeting-place of the aforesaid community is  no longer suitable to accom-
modate all listeners”.23 Yet as  refugees continued to arrive throughout 1686, this  ex-
tension proved equally insufficient. Eventually the elders obtained permission to hold 
weekday services at the Dutch Zuiderkerk – largely because the ongoing construction 
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21  The estimate of the Rotterdam population is taken from Mentink and Van de Woude, De-
mografische ontwikkeling te Rotterdam, 39. 
22 Consistory minutes Walloon church Rotterdam, 3 December 1685, EWR, 69-70.
23 Town council resolution, 7 August 1685, GA Rotterdam, OSA 31, f. 176r-v. For the burgo-
masters’ final permission, see town council resolution, 8 October 1685, GA Rotterdam, OSA 
31, f. 192r.

Table 2.1. Estimated size of  the Walloon congregation of  Rotterdam, 1671-1715.

Years
Baptisms in the 

Walloon church

Birth rate, 

in ‰

Estimated Walloon 

congregation size

1671-75 68 34,5 394

1676-80 57 32,0 356

1681-85 109 33,8 645

1686-90 338 37,1 1822

1691-95 316 35,3 1790

1696-1700 288 37,8 1524

1701-05 297 34,1 1742

1701-06 229 34,7 1320

1711-15 209 35,2 1188

Sources: GA Rotterdam, DTB 122 and 124-125, Walloon baptism registers; Nusteling, Welvaart 
en werkgelegenheid, appendix 2.2 (birth rates).



works on the Walloon church made it impossible to hold services during the week – 
and to hold additional Sunday services in the Scots’ chapel on the Lombaertstraat.24 
! When we compare the marriage records for both communities, it is evident 
that Huguenots  preferred the Walloon Church over its  Dutch-speaking counterpart. 
Between 1680 and 1715 the number of French men and women marrying in the 
Dutch Reformed church remained fairly stable (see figure 2.2), whereas  marriages in 
the Walloon church went up dramatically after the Revocation. Between 1686 and 
1715 a total of 1,138 men and women got married in the Walloon church, as op-
posed to only 172 French-born men and women in the Dutch Reformed church, 
mostly Huguenots who married a Dutch partner.25 
" Huguenot refugees in Rotterdam thus formed a tight-knit community. They 
listened to sermons, went to communion,  married and had their children baptised all 
in the same Walloon church. The endogamous nature of the Huguenot community 
is  hardly surprising: besides  exiled brothers-in-plight, the refugees  were also strangers 
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24 Consistory minutes Walloon church Rotterdam, 17 March 1686, EWR, 74. See also  Miran-
dolle, Geschiedenis der Waalsche kerk, 9-10.
25 Note that  not all Walloon marriages were between Huguenots, because Dutch and Walloon 
couples also married in the Walloon church, but their number was relatively small. For a full 
breakdown, see the appendix, tables 7 and 8.
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Figure 2.2. Brides and grooms in the Walloon church of Rotterdam, and French-born brides and 
grooms in the Dutch Reformed church of  Rotterdam, 1680-1715.
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abroad, who relied heavily on ties  of family and friendship to find a house and a 
means for support. The Walloon church functioned not simply as a house of wor-
ship, but also as an informal marketplace for gossip, news and jobs. Indeed, in 1693 
the consistory noted with some disdain that the refugees were discussing their affairs 
even during church services, “as if they wanted to turn God’s church into a market-
place, & as  if they came to talk about their worldly affairs rather than listen atten-
tively to the voice of  God”.26

Textile Entrepreneurs
Arguably the most pressing concern for Huguenots settling in the Dutch Republic 
was to support themselves and their families.  As we saw in chapter one,  those Protes-
tants who left France were predominantly merchants,  skilled craftsmen and seafaring 
folk – people who could hope to make ends meet once abroad. Especially the many 
Huguenot textile entrepreneurs stood a fair chance of building up a successful busi-
ness in exile,  because they traded in high-quality products, had access to extensive 
trade networks, and in some cases even brought capital with them. The burgomas-
ters in Rotterdam and other Dutch towns in turn granted them interest-free loans, 
citizenship, guild membership and tax exemptions. Yet despite these favourable pre-
conditions textile entrepreneurs  often struggled to turn their workshops into thriving 
businesses: the coalition between migrants and magistrates  could not undo the forces 
of  competition that dictated the market for high-end textiles. 
" Measures taken by Dutch town magistrates to attract Huguenot textile en-
trepreneurs  dated back to August 1681, when the Rotterdam town council observed 
that a growing number of Protestant families was arriving from France. The imme-
diate cause for this first emigration wave was the latest in a string of discriminatory 
edicts against the Huguenots: in June 1681 Louis XIV had decreed that children 
born and raised in the Protestant faith could convert to Catholicism once they had 
reached the age of seven.27  As the Rotterdam burgomasters  suspected that more 
refugees were to follow, they decided that “all those who make their way into Town 
from France or some other quarters  for the sake of Religion, with the intention to 
remain living here with their entire family, and knowing some craft or trade, or deal-
ing in commerce”, would be favoured “with such small benefices, immunities or the 
granting of a few pennies, (...) to the greater benefit of Commerce.”28 Undoubtedly 
the Rotterdam burgomasters were moved by religious compassion,  but they clearly 
also expected to reap the economic benefits of  exile.
" Rotterdam was not the only Dutch city that sought to profit from the Hu-
guenot exodus. In September 1681 six refugee craftsmen from Normandy petitioned 
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26 Consistory minutes Walloon church Rotterdam, 17 May 1693, EWR, 174.
27 Berg, Réfugiés in de Nederlanden, 29-30; Labrousse, Une foi, une loi, un roi?, 172.
28 Town council resolution, 18 August 1681, GA Rotterdam, OSA 30, f. 89r.



the Amsterdam town council for free citizenship, the right to exercise their craft out-
side the guilds, and exemption from urban taxes  for at least six years, “because the 
supplicants now have no means to contribute or pay [taxes], having been forced to 
leave behind all their means, furniture and shops”.29  The burgomasters  readily 
granted their wishes, voting an additional 10,000 guilders to help the craftsmen pur-
chase the necessary tools and hire servants. They actually feared that without such 
privileges, skilled migrants would move on to other towns.  If Amsterdam was to be 
victorious  in the competition for skilled Huguenot labour, the burgomasters  argued 
that “without special privileges  and douceurs these and similar supplicants will pass by 
this  town and will settle elsewhere, where more benefits are offered, in which case the 
hoped-for cultivation of  manufactures in this town would be missed”.30

" In the competition over entrepreneurs some towns even advertised their 
concessions for Huguenot refugees  in the newspapers. In August 1681, for example, 
the burgomasters of Middelburg and Leiden posted an advertisement in the Gazette 
de Leyde, promising extensive privileges to Huguenot merchants  and artisans. Both 
towns vowed to be “charitable towards the foreign Protestants who apply themselves 
to commerce and manufacture, and who work with their hands;  they will receive 
them with open arms, and give them advantages  they shall not find elsewhere”.31 In 
1686 the States of Groningen even ordered their delegate to the States-General in 
The Hague, Tjaert Gerlacius  (1628-1694), to print and distribute 500 copies  of a 
recent resolution that promised Huguenot refugees extensive tax exemptions if they 
moved to Groningen.32 Textile entrepreneurs were especially welcome, as  the States 
promised to construct a dye workshop and outfit their troops only with uniforms 
produced in the province itself, while they also emphasised the convenient trade 
routes to Hamburg and Amsterdam.33

" Spurred on by the various urban initiatives, the province of Holland took 
similar measures to attract Huguenot artisans.  On 17 September 1681 pensionary 
Gaspar Fagel (1634-1688) proposed the States of Holland to grant the refugees addi-
tional tax exemptions, “in order to somewhat relieve the Families from those Lands 
that wish to settle down, and to encourage them to stay here,  [and] to assure the said 
Families that for a fair number of years they will not be burdened with the Two 
hundredth penny or similar extraordinary charges”.  Fagel also suggested a general 
collection to assist the refugees, until they had managed to set up their own 
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et les pamphlets’, in Zuber and Theis, eds., La Révocation de l’Édit de Nantes, 284-285.
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businesses.34 A week later the States agreed, albeit in general terms, that all Protes-
tant refugees moving to Holland would be exempt from provincial taxes for the next 
twelve years.35 
" As word got out that Dutch authorities were willing to aid Huguenots in 
setting up their business,  the burgomasters  of Rotterdam soon received a flurry of 
petitions, mostly from textile entrepreneurs. The French Ambassador would make 
the same observation a few years later, noting in 1686 that Huguenot refugees in 
Rotterdam had established several workshops  for the production of coarse wool and 
hats.36 When in the mid-1690s  conseiller d’état Henri d’Aguesseau (1638-1716) drew 
up a more extensive report on the policies of foreign princes towards the refugees, he 
also noted that scores  of Huguenot tailors and merchants had settled in Rotterdam, 
mentioning hatters and artisans  imitating French silk as  prime examples. D’A-
guesseau even added that some Huguenots had moved on to the East Indies, where 
they had taught Asian workers to produce excellent imitations of French textiles;  
apparently seventeenth-century authorities  already worried that cheap Asian coun-
terfeits of  European fashions would spoil production at home.37 
" Since the privileges extended by Dutch authorities predated the Revocation, 
a handful of Huguenot entrepreneurs arrived already before 1685. The Rotterdam 
magistrates  received their first petition in January 1682, when the Huguenot textile 
entrepreneur François le Verroux requested permission to establish a workshop for 
the production of laces  and passementerie. He also asked for – and obtained – thirty 
girls from the Rotterdam orphanage, who were to work for him without any pay-
ment;  after a year Le Verroux could pay them as he saw fit. Furthermore, the bur-
gomasters promised to pay the rent for his house and workshop, and granted him 
free citizenship, exemption from several urban taxes  and an interest-free loan worth 
10,000 guilders.38 
! The decision to employ orphans  was  not unusual. Regents of Dutch or-
phanages saw it as  their duty to prepare the children in their care for a successful life 
in society. They usually hired a schoolmaster who taught the orphans to read and 
write, but they also provided the children with a more practical education: the girls 
learned to sew, wash and cook, while the boys were apprenticed to one of the many 
craftsmen in town or placed on ships bound for the East Indies. Yet in contrast to the 
small-scale burgher orphanages  (burgerweeshuizen) looking after the children of well-
born citizens, the general town orphanages (stadsweeshuizen) were swarming with or-
phans, whom the regents could impossibly occupy all day. These children could eas-
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ily make themselves useful in other ways: in 1614 the regents  of the Rotterdam or-
phanage allowed entrepreneur Daniel Meijer to employ 20 boys and girls in his sew-
ing workshop, without having to pay them.39 The deal with Le Verroux was clearly 
intended as a similar win-win solution. 
" The Rotterdam town council also made arrangements for a group of Hu-
guenots  producing silk and satin textiles, who in February 1682 promised to settle 
down if they received extensive privileges. On top of their list was exemption from 
provincial taxes as  promised by the States of Holland, but they also asked for citizen-
ship, a reimbursement for the rent of their workshop, an interest-free loan of 6,000 
guilders, and the right to freely employ boys  and girls  from the orphanage. In their 
petition to the burgomasters they cleverly linked religious persecution to the eco-
nomic benefits Rotterdam stood to gain, arguing that “the aforesaid privileges should 
also be given to all their servants and workmen, who being of the Reformed religion 
would also come over from France to live here, and would be taken in their 
service”.40 
" When the situation for French Protestants further deteriorated in 1685,  the 
Rotterdam burgomasters again received a string of Huguenot petitions. David de 
Caux for example, a merchant from Dieppe producing lace, wooed the magistrates 
by emphasising the scale and success of his enterprise in France: the resolutions note 
that De Caux and his associate “have always maintained a large trade in lace, and 
wished to continue in this Town, & that to set up this business [they] need many 
people”.41 Within a month the burgomasters had granted De Caux and his business 
partner a workshop, the usual tax exemptions and free citizenship.  They also allowed 
them a semi-monopoly on the production of laces in Rotterdam: although all lace-
makers presently working in town were allowed to continue their trade, newcomers 
were barred from the Rotterdam market unless they struck a deal with De Caux and 
his partner.42 Similar petitions were filed by Adam Vereuil, a hatter from Rouen, and 
Nicolas Charron, who needed starting capital to set up his net workshop.43

" But how successful were these businesses in the long run? Unfortunately, the 
serial sources  that would allow us to detail the careers of Huguenot textile entrepre-
neurs  in Rotterdam are lacking. The burgomasters’ resolutions nonetheless  show that 
refugees could use their professional experience to their advantage, gaining a posi-
tion on the Rotterdam market and transplanting their business from France. And 
although they often relied on the financial support of city authorities to set up a new 
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workshop, the Huguenots  we encounter in the resolutions come across as  self-
conscious tradesmen with a knack for new opportunities, not as poor labour mi-
grants who ended up with ill-paid jobs.
" Yet not all textile businesses were thriving. When in 1683 François le Ver-
roux demanded 50 more girls for his lace and passementerie workshop, the burgo-
masters discovered that he had not kept his part of the bargain: Le Verroux had re-
fused to pay the children after their first year, probably because he could not afford 
to, while the number of girls had dropped to just eighteen. The burgomasters imme-
diately took away the girls  still working for him and denied his request, a move that 
only exacerbated his precarious financial situation.44 Paying the rent on a house and 
workshop could indeed be a heavy burden, as it was on Jean Moules, a soap pro-
ducer from Montpellier. In 1685 he had obtained a patent from both the Rotterdam 
town council and the States of Holland to produce Spanish soap – a variation on the 
famous  savon de Marseille – and had established a thriving business in town. By 1697, 
however,  Moules could no longer afford the rent, and was  forced to petition the bur-
gomasters for a subsidy.45 
" Refugee textile entrepreneurs also struggled in other places. In 1683 Pierre 
Baile, a Huguenot lace manufacturer from the Languedoc, proposed the burgomas-
ters of Amsterdam to establish a huge workshop in town, which would support 110 
looms.  The town council indeed granted him a subsidy and trading concessions, and 
even promised Baile a cheap work force consisting of 240 orphan girls, but he went 
bankrupt before production had properly started.46 The efforts of Groningen to cre-
ate a flourishing textile industry in town also suffered a series  of setbacks. In 1682 
the Huguenot merchant Gaspard le Clerc had persuaded the burgomasters  to estab-
lish a workshop inside the city orphanage, where he set up looms for the production 
of serge and woollen cloths. Yet when in 1688 a commission discovered that his  out-
put was disappointing, Le Clerc was evicted from the premises to make room for a 
more ambitious project: the huge silk workshop of Jean Briot, a refugee from Tours. 
Briot’s business  faired little better, however, partly because the import of raw materi-
als proved difficult, especially with the outbreak of the Nine Years’ War in 1688, but 
mostly because demand for silk produce was low, a situation aggravated by the steep 
import barriers of neighbouring countries. Briot’s  workshop was closed down in 
1693, and a year later he had to beg the States  of Groningen for financial assistance 
to survive; he eventually died in extreme poverty in 1701.47

" All in all, Huguenot entrepreneurs who engaged in the production and 
trade of textiles  faced serious  challenges in setting up a thriving businesses. Most of 
them had abandoned their workshops, looms and personnel in France. Fortunately, 
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Dutch magistrates were willing to help them, as they hoped that the production of 
high-quality textiles would boost the urban economy. They granted Huguenot entre-
preneurs free entrance into the guilds,  tax exemptions, extensive loans, and in many 
cases  girls from the city orphanage to provide them with a cheap workforce.  In the 
long run, however, stagnating demand for their high-end products and the costs  of 
maintaing a large workshop spelled the end for many businesses. Dutch magistrates 
could provide refugee entrepreneurs with some money and privileges, but their gen-
erosity had its limits – as did demand for their products.

New Books, New Markets
The Revocation also brought printers, publishers and booksellers to the Dutch Re-
public, generally known as marchand libraires – for seventeenth-century booksellers  
often operated as printer, publisher and distributor at the same time. Scholars of the 
Dutch Refuge have always seen their businesses as  evidence that Huguenot refugees 
successfully integrated into the Dutch economy. Book historians, in turn, have ar-
gued that their arrival even managed to halt the decline of the Dutch book trade in 
the seventeenth century, pushing it into new directions: thanks to refugee booksellers 
the Dutch Republic became# the hotbed of the early Enlightenment, as Huguenots 
boosted the production and demand for French books throughout Europe.48 
 ! A fresh look at the careers of Huguenot booksellers in Amsterdam and Rot-
terdam, however, reveals  that many of them struggled to gain a foothold on the 
highly competitive market for books. In fact,  only a few refugee booksellers managed 
to set up successful publishing houses that lasted for more than a decade and pro-
duce enough titles  to sustain themselves and their families. And although they did 
specialise in French editions, this  was mostly a pragmatical move: pouring out Hu-
guenot sermons and theological treatises provided them with a lucrative niche, tar-
geting new markets at home and abroad.
" The reason Huguenot booksellers departed for the Dutch Republic had as 
much to do with gaining freedom of worship as with the need to set up a business 
abroad, because Protestant booksellers had come under increasing pressure in the 
run-up to the Revocation. To be sure, publishing in France had always been bound 
by strict regulations: article 21 of the Edict of Nantes stipulated that Protestant 
books could only be sold in towns where Protestant worship was allowed; titles pub-
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lished elsewhere had to be checked by theologians and royal censors, while “de-
famatory writings” were explicitly forbidden.49  During the first half of the seven-
teenth century the Huguenot book trade was nonetheless  flourishing throughout the 
kingdom. In Rouen for instance – the biggest market after Paris  and Lyon – 82 
booksellers (including apprentices) published and sold books  between 1600 and 
1670. Huguenots even intermarried with Catholic families, and sold both Protestant 
and Catholic devotional literature.50

" Under the reign of Louis XIV, however, the fortunes of Huguenot booksell-
ers took a turn for the worse.  In 1663 the king stipulated that all books discussing 
Protestant doctrine could only be published with the approbation of the authorities. 
Titles that were deemed “heretical” had always  been censored a posteriori, but now 
censorship was  systematically applied to all books before publication. Moreover, in 
1665 the parlement of Rouen fixed the maximum number of Protestant booksellers in 
the Normandy capital at fifteen.51 Booksellers also became a regular target of house 
searches. The lieutenant-general of the Parisian police,  Nicolas de la Reynie (1625-
1709), and his trusted chief inspector Nicolas  Delamare (1639-1723) investigated all 
the major Protestant booksellers in the capital, whom they suspected of importing 
and selling prohibited books.52 In May 1685 for instance Delamare raided the book-
shop of Étienne Lucas († 1707), located in the Rue Chartière near the Louvre, and 
confiscated three copies  of Pierre Jurieu’s  Préservatif contre le changement de Religion 
(1682), as well as  a virulent denunciation of the dragonnade in the Poitou by the same 
author, Les derniers efforts de l’innocence affligé (1682).53 
" The final blow came in July 1685, when a royal arrest forbade Protestants to 
work as bookseller or printer, soon followed by another decree that granted them just 
three months to sell their shops – or convert to Catholicism. In Rouen for example, 
most Huguenot booksellers  grudgingly abjured in order to save their business, and 
even after the Revocation the majority of them stayed in France as nouveaux convertis; 
of the nineteen Huguenot booksellers in town, just seven went into exile.54 For as we 
have seen in chapter one, moving abroad never was an easy decision: how were 
booksellers to know whether their business would thrive in the Dutch Republic?
" As they were weighing up the pros and cons of exile, Huguenot booksellers 
were well aware that the Dutch market Republic offered real potential, because of 
the unusually high literacy rates, growing consumer power,  and an extensive distribu-
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49 Pilatte, Recueil des Édits, xiv.
50 Jean-Dominique Mellot, L’édition rouennaise et ses marchés, vers 1600-vers 1730: Dynamisme provin-
cial et centralisme parisien (Paris, 1998), 97-99.
51 Ibid., 244-246; A. Th. van Deursen, Professions et métiers interdits: Un aspect de l’histoire de la révo-
cation de l’Édit de Nantes (Groningen, 1960), 88-89.
52 Orentin Douen, La révocation de l’Édit de Nantes à Paris d’après des documents inédits, vol. II (Paris, 
1894), 126-133; Martin, Livre à Paris au XVIIe siècle, vol. II, 695-698.
53  Delamare to De la Reynie, Paris, 22 May 1685, BNF Paris, MS Français 7050, ff. 23r-27v. 
For more examples, see: Anne Sauvy, Livres saisis à Paris entre 1678 et 1701 (The Hague, 1972). 
54  Pilatte, Recueil des Édits, 204-205; Van Deursen, Professions et métiers interdits, 89-90; Mellot, 
L’édition rouennaise, 284-285.



tion network that spread across Europe. Moreover, censorship was  virtually absent: 
titles did not need the official approbation of the authorities, and although burgo-
masters, foreign ambassadors  and ministers  regularly complained about “scandalous 
libels”, publishers could easily hide behind fictitious names or print their books in the 
next town or province. Even if they were caught,  punishment was usually limited to 
a fine and the confiscation of all insulting copies – otherwise business  went on as 
usual.55  In 1699 for instance, ambassador François d’Usson de Bonrepaus (1644-
1719), D’Avaux’  successor in The Hague, explained that Dutch magistrates were as 
scandalised by some of Jurieu’s  writings as he was, but that they were powerless to 
stop publication – they had told him that Jurieu’s books “appear without the name of 
a printer and author; that these people have presses hidden in countryside houses; 
and that they could impossibly deter these sorts of  things”.56

! Despite these advantages it was no mean feat to set up a successful book-
shop in the Dutch Republic. Printing and selling books  may have required skills,  but 
these already were in ample supply in Dutch towns. By the second half of the seven-
teenth century the Dutch book trade was in fact going through a phase of fierce 
competition, with ever more booksellers  entering the market. Amsterdam for exam-
ple had initially experienced an enormous growth of the book sector,  growing from 
22 booksellers in 1600 to some 150 by 1660. Yet when demand stagnated in the fol-
lowing decades, competition among booksellers  increased, with big firms ousting 
their smaller colleagues  from the market. Businesses also operated for ever shorter 
periods: by 1660 the average career span of an Amsterdam bookseller was just ten 
years, and the picture was no less gloomy in other towns.57  Setting up shop in the 
Dutch Republic thus required real courage and determination. 
" The city that attracted most Huguenot booksellers  was Amsterdam, the 
largest production centre for books in the Dutch Republic. Among the Dutch book-
sellers  present at the Frankfurt book fair – the largest and most famous of its  kind in 
early modern Europe – those from Amsterdam were by far the most prominent: be-
tween 1651 and 1675,  418 booksellers  made their way from Amsterdam to Frank-
furt, against 135 from Leiden, 108 from Rotterdam, 76 from Utrecht and 70 from 
The Hague.  Indeed, nowhere in the Dutch Republic did more books roll off the 
presses than in Amsterdam, which was responsible for over half of the entire book 
production in the seventeenth century.58 
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55  A useful overview is offered by Hoftijzer, ‘Metropolis of print’. See on the lack of effective 
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" Thanks to the Short Title Catalogue of the Netherlands (or STCN), a massive 
online database containing over 190,000 titles printed in the Low Countries until 
1900, it is  possible to count all Amsterdam booksellers – including the Huguenot 
refugees – and their annual output. We must keep in mind, however, that the STCN 
is  not exhaustive, because some titles  have been lost, while the database also ignores 
the collections  of French and Swiss libraries. The survival rate for Dutch editions has 
nonetheless  been estimated at almost 90 percent, and even for Huguenot booksellers 
I have discovered only a handful of titles that are not listed in the STCN. A more 
serious drawback,  as the French ambassador already pointed out in 1699, is that 
Huguenot titles could appear anonymously, or with a fictitious address – usually 
“Pierre Marteau, Cologne” – in order to give French authorities the slip.59  Fortu-
nately, the STCN indicates the probable printing place and publisher for most titles, 
reducing the number of anonymous  Huguenot publications to less than five percent. 
Despite these drawbacks,  then, the STCN is a useful tool for tracing the careers  of 
refugee booksellers. 
! Table 2.2 lists the number of Huguenot booksellers in Amsterdam, as well 
as  their title output between 1681 and 1700. As we can see, their numbers remained 
relatively modest, hovering around eleven active booksellers in the first decade after 
the Revocation, on an average total of 152 booksellers  working in Amsterdam in this 
period. The output of Huguenot booksellers witnessed a steady increase, growing 
from 43 titles before the Revocation to a total of 121 titles by 1695, a market share of 
9,4 percent.  At the turn of the century the number of Huguenot publishers and 
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59 The strengths and weaknesses of the STCN are discussed by Marieke van Delft, ‘Kwantita-
tief onderzoek op basis van de STCN: Mogelijkheden en aandachtspunten’, Jaarboek voor  Ned-
erlandse boekgeschiedenis, 16 (2009), 63-80, and Rasterhoff, ‘Carrière en concurrentie’, 163-165. 
See on the imprint “Pierre Marteau”: Léonce Janmart de Brouillant, Histoire de Pierre du Mar-
teau, imprimeur en Cologne, XVIIe-XVIIIe siècles (Paris, 1888); Karl Klaus Walther, Die deutsprachige 
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(Leipzig, 1983). 

1681-85 1686-90 1691-95 1696-1700

Total book titles Amsterdam

Total Amsterdam publishers & companies

Titles by Huguenot publishers

Number of  Huguenot publishers & companies

Market share of  Huguenot publishers, in %

1322 1432 1290 1612

139 154 149 165

43 116 121 318

4 11 11 18

3.3 8.1 9.4 19.7

Table 2.2. Market share of  Huguenot booksellers in Amsterdam, 1681-1700.

Sources: STCN; Van Eeghen, De Amsterdamse boekhandel, vols. III and IV.



companies even rose to 18,  just as their output increased to 318 titles, nearly 20 per-
cent of  the entire Amsterdam book production.
" Yet not all Huguenot booksellers were running a flourishing business. On 
the contrary,  most of them were struggling to survive the increasing competition on 
the Amsterdam book market. On a total of 23 Huguenot booksellers  who set up 
shop in Amsterdam, only a few managed to set up firms that lasted until 1700 and 
published books on a regular basis  – which explains why only eleven refugee book-
sellers  were active in the first decade after the Revocation. Indeed, the Huguenot 
book trade was  dominated by just a few big firms. By far the largest booksellers were 
Henri Desbordes,  who published at least 127 titles until 1700, and George Gallet 
(119 titles), followed by the Huguetan brothers (55 titles).  Yet because Gallet worked 
as  a supervisor in the Huguetan workshop, not as an independent bookseller, the 
Huguetan presses in fact produced more books than Desbordes.60 Measured in titles, 
then, these two firms controlled half the Huguenot book trade in Amsterdam (301 
out of 598 titles).  Behind them came six medium-sized booksellers (20-49 titles), most 
notably Pierre Savouret and Paul Marret, as well as six small firms (6-19 titles) and 
eight very small booksellers (1-5 titles).61 
" One of the most successful Huguenot booksellers was Henri Desbordes († 
1722) from Saumur, an important Huguenot publishing centre because of its Protes-
tant academy. Difficulties  in France had pushed him into exile:  in 1682 he was 
thrown into prison because the authorities  suspected him of printing Pierre Jurieu’s 
Préservatif contre le changement de religion, a violent diatribe against Catholic doctrine.  
After his release Desbordes moved to Amsterdam, where he became a member of 
the Walloon church in July 1682. He soon opened a bookshop in the Kalverstraat, 
just across the stock exchange (see figure 2.3), and started publishing a wide variety 
of titles, including the Nouvelles de la République des Lettres, a journal that discussed the 
latest book releases from all over Europe.62 
" The other prominent Huguenot firm in Amsterdam was run by Marc Hu-
guetan (1655-1702) and his  younger brothers Jean Henry (1664-1749) and Pierre 
(1674-1740), all from Lyon. They had settled in Amsterdam after the Revocation and 
set up a workshop that by 1693 employed over 50 men, working on 12 book presses 
and 6 plate presses. The Huguetan brothers specialised in high-quality bibles, dic-
tionaries and maps  that were exported throughout Europe – they even had their own 
offices in Frankfurt and Leipzig, as well as agents selling their books across Europe, 
from London, Brussels and Geneva, to Livorno,  Seville and Lisbon.63 The Huguetan 
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Figure 2.3. Bookshops of refugee booksellers in Amsterdam in 1715, opposite the stock exchange. 
On the right the firm of  the Desbordes family.



brothers also delivered on mail order, accepting letters  of exchange in payment: in 
1698 for instance bookseller Philippe Offray from Avignon ordered a copy of Bayle’s 
Dictionnaire historique et critique and various titles by the Jansenist leader Pasquier Ques-
nel (1634-1719), adding that “if  you have some novelties, please send them along”.64 
" In contrast to these two successful firms, most of the medium-sized and 
small sellers  were struggling to survive. Pierre Chayer († 1704) for example, a book-
seller from Sedan who arrived in 1687, found it almost impossible to enter the mar-
ket: he had to ask the Walloon deacons for a subsidy of 100 guilders to save his busi-
ness and feed his  family, and by 1697 he was again asking for charity.  Chayer re-
mained a poor man for much of his  life,  unable to pay his guild fees until 1699 and 
publishing mostly reprints of the epistolary novel Les amours d’Abailard et d’Heloise.65 
David Roger (1655-1733) from Rouen was another struggling seller: between 1692 
and 1697 he figured on the pay roll of the Walloon deacons and did not publish a 
single title. He eventually managed to set up a print shop in The Hague, but his out-
put remained limited to just a handful of  books.66

" The impact of refugee booksellers  on the Amsterdam market, in other 
words,  was highly uneven, with only two big firms dominating the Huguenot pub-
lishing scene. Yet the success of the Huguetan brothers and Desbordes did not en-
tirely oust the smaller sellers from the market. Some medium-sized sellers  managed 
to survive by pioneering lucrative publishing strategies. A first possibility was to form 
joint ventures,  known as “companies”, that shared both costs and profits among the 
participating booksellers. When competition increased in the second half of the sev-
enteenth century Dutch booksellers  increasingly relied on companies  to publish new 
titles, and they evolved from ad-hoc partnerships into more or less  permanent joint 
ventures.67 
" Huguenot booksellers were quick to imitate this practice. Initially the num-
ber of refugee companies was very small – only two in the period 1686-1690 – but at 
the turn of the century they had become a regular feature of the Huguenot book 
trade.  Daniel Boulesteys de la Contie († 1727) for instance, a small publisher who 
had arrived in Amsterdam in 1691, published virtually all his books together with the 
larger firms of Estienne Roger and Jean-Louis  de Lorme.68  Huguenot booksellers 
also forged relationships between cities: in December 1686 a company was formed 
between Henri Desbordes and Pierre Savouret from Amsterdam, Abraham Troyel 
from The Hague, Abraham Acher from Rotterdam and François Halma from 
Utrecht, the latter being a Dutch publisher who had landed himself the lucrative 
position of university printer in 1684. Over the years these partners indeed pub-
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lished a small number of titles, such as Pierre Jurieu’s Traité de la nature et de la grace, 
printed by Acher and Halma in 1688.69  Nevertheless, the impact of such partner-
ships remained fairly modest, because by 1700 the eight Huguenot companies  oper-
ating in Amsterdam were responsible for only 25 titles (1,6 percent of the total book 
trade). 
" A more effective strategy was to specialise in specific genres  and to tap into 
new markets – which is  precisely what Huguenot booksellers  did as time went by. 
Their most obvious area of expertise was the publication of French books, both for 
Dutch elites and the many refugees that had moved to the Dutch Republic. As 
shown in table 2.3, the arrival of the refugees boosted the market for French books  in 
Amsterdam: after the Revocation the share of French titles went up from 15,6 to 
25,7 percent. More importantly, refugee booksellers were monopolising the market 
for French books, as  their market share of titles  published in French grew from just 
over 30 percent to an impressive 60 percent by 1700. It is this development that 
helps to explain why the overall market share of refugee booksellers in Amsterdam 
could suddenly jump at the turn of the century, from 9,4 percent to nearly 20 per-
cent (see table 2.2). 
" None of the refugee booksellers embodied this trend better than Estienne 
Roger (1664-1722), a Huguenot from Caen who came to Amsterdam in the wake of 
the Revocation. Having learned the tricks of the book trade from Jean-Louis de 
Lorme and the Catholic music publisher Antoine Pointel, Roger launched his own 
business in 1696.  He specialised in high-quality music scores,  especially the fashion-
able compositions  of court composer Jean-Baptiste Lully (1632-1687), but he also 
published scores by the Italian composer Corelli (1653-1713).  By 1700 his modest 
output only ranked Roger as  a small seller, but when his daughter took over the fam-
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69  Contract for a company of Huguenot booksellers, Utrecht, 30 December 1686, GA 
Utrecht, notary records of  Wolfard Zwaerdecroon, jr., 102/9, no. 191. 

1681-85 1686-90 1691-95 1696-1700

Total book titles Amsterdam

Titles published in French

Market share of  titles in French, in %

Titles in French by Huguenot publishers

Market share of  titles in French by Hu-
guenot publishers, in %

1322 1432 1290 1612

206 344 331 428

15.6 24.0 25.7 26.6

38 107 106 258

18.4 31.1 32.0 60.3

Sources: STCN; Van Eeghen, De Amsterdamse boekhandel, vols. III and IV.

Table 2.3. Output of  French-language books in Amsterdam, 1681-1700.



ily business in 1716 he had published some 500 editions and established a network of 
agents in London, Cologne, Berlin, Hamburg, Brussels and Liège.70 
" Compared to Amsterdam, the city of Rotterdam had a less buoyant market 
for books. In the period 1681-1700 around 60 booksellers  were publishing in Rotter-
dam, but on average only 28 were active in each five-year period. Before the Revoca-
tion their output also never reached more than 200 titles  (see table 2.4).  Nevertheless, 
it was in Rotterdam that refugee bookseller Abraham Acher decided to set up a 
bookshop in 1686. Acher was the youngest scion of a family of booksellers  from 
Dieppe, which counted two small printing houses before the Revocation, one owned 
by the Catholic bookseller Nicolas Dubuc, the other by the Protestant Acher family. 
The Achers printed mostly devotional Protestant literature and books on navigation 
at sea, but their absolute best-seller was the exotic travelogue Le voyage fait aux Indes 
Orientales by Jean le Tellier,  a sea captain from Dieppe – after its  first appearance in 
1631 the book was reprinted at least two times.71 
" When the Revocation hit Dieppe in 1685, the entire family emigrated to the 
Dutch Republic: Abraham Acher and his wife Marie moved to Rotterdam in Octo-
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1681-85 1686-90 1691-95 1696-1700

Total book titles Rotterdam

Total number of  publishers & companies

Average number of  titles

Titles published by Acher

Market share of  Acher, in %

Total titles in French in Rotterdam

Titles in French published by Acher 

Market share of  titles in French by Acher, in %

188 258 187 183

33 25 24 28

6 10 8 7

0 41 9 11

0.0 15.9 4.8 6.0

44 78 39 23

0 31 8 11

0.0 39.7 20.5 47.8

Table 2.4. Output of  bookseller Abraham Acher in Rotterdam, 1681-1700.

Source: STCN.



ber 1685, followed by Abraham’s brother Pierre and his family in April 1686.72 
Once in Rotterdam Abraham set up a new business, renting a house next to the 
stock exchange from Pieter van Alphen,  a minor bookseller working in Rotterdam 
since 1657.73  Acher quickly managed to gain a foothold on the Rotterdam market 
(see table 2.4): in the years 1686-1690 he poured out 41 titles – a market share of 
15,9 percent, and well above the Rotterdam average. His  output dropped to average 
levels after 1690, but he was  never forced out of the market, because just as his col-
leagues in Amsterdam Acher had found himself a lucrative niche: that of polemical 
religious books, aimed at a predominantly Huguenot audience. Between 1686 and 
1690 Acher published almost 40 percent of all French titles in Rotterdam, but even 
when his total output dropped in following years, he still managed to consolidate his 
share of  French editions at nearly 50 percent. 
" Acher specialised in titles on Protestant theology, religious  history and con-
troversy that were written mostly by Huguenot refugees. In 1690 for example he 
published a collection of sermons by refugee minister Antoine le Page (1645-1701), 
as  well as the Histoire de la Religion des Églises Réformées, written by minister Jacques 
Basnage (1653-1723). But Acher’s bestselling author by far was Pierre Jurieu, a refu-
gee minister who wrote his titles faster than people could read them, ranging from 
sermons and treatises to the hugely popular Lettres pastorales,  bi-weekly exhortations to 
the nouveaux convertis in France (see chapter seven). Jurieu’s writings were such a suc-
cess that in Paris tongues were wagging that Acher was paying him to keep the sup-
ply of manuscripts going.74  Unfortunately, Jurieu fell ill in 1689, which partly ex-
plains the drop in titles printed by Acher after 1690. 
" Besides specialising in the production of polemical French titles,  Acher also 
managed to survive the competition in the Dutch book trade by tapping into other 
markets. French books were not just read by refugees and elites across Europe, but 
also by the nouveaux convertis in France, who eagerly consumed the sermons and other 
religious treatises Acher was printing in Rotterdam. Getting his books to a Protestant 
audience in France was  an expensive and even dangerous business, however, as the 
French authorities  were always  on the lookout to confiscate what they called “hereti-
cal books”.75 When in 1702 the Catholic bookseller Louis Varlé (1674-1741) from 
Tournai ordered the latest French titles from The Hague, he therefore specifically 
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warned that “they must not be against king or religion”, because he feared the reper-
cussions for his business.76 
" The most important route for clandestine Huguenot literature was overseas, 
first to Rouen, and then on to Paris.77 Acher smuggled his titles via the same route: in 
February 1688 Louis XIV warned his intendant in Rouen, Denis Feydeau de Brou, 
that Acher “comes there with many evil books, distributing them every day and pass-
ing them in casks  of herring”. Once in Rouen, Acher also sold his books to a mer-
chant from Chartres,  who transported them up the river Seine to sell them under the 
cloak in Paris.78 To stop the flow of clandestine literature Feydeau de Brou had all 
ships passing through Rouen thoroughly searched for crates of books, which were 
then brought in for closer inspection by the gardes de la librairie. These measures  did 
not entirely stifle the influx of Huguenot books,  as Parisian booksellers often came 
down to Rouen themselves to avoid the inspections, but over time French authorities 
certainly became more effective in intercepting Dutch shipments.79 In July 1688 for 
example, a set of forbidden books was discovered in a double-bottomed case, sent by 
the Amsterdam bookseller Pierre Savouret to his colleague Louis Cabut, jr.  in Rouen 
– it included the posthumous works of refugee minister Jean Claude as well as Pierre 
Jurieu’s La Politique du clergé de France.80

" Exporting books to the French market was a risky undertaking for everyone 
involved, but for Abraham Acher and other refugee booksellers there were few alter-
natives if they wanted to survive.  Despite the attractive market for books in the 
Dutch Republic, the book trade was  facing fierce competition, with ever more book-
sellers  entering the market and scores  of publishers going under. As a result, only a 
handful of Huguenot firms  managed to gain a foothold on the market, while the vast 
majority tried to survive the competition by forming companies, by specialising in 
high-quality French editions, or by exporting forbidden literature to the nouveaux con-
vertis in France.  Refugee booksellers, in other words, soon discovered that the Dutch 
book trade operated by tough market principles  that resulted in the survival of the 
fittest:  only those who adapted – such as Desbordes, Huguetan and Acher – suc-
ceeded in building up a profitable business,  while the rest struggled to make ends 
meet.
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Refugee Ministers
Paradoxically, refugees  who had more trouble in finding employment than others 
were the more than 400 ministers. Their education, their privileged position in Hu-
guenot society and the pensions handed out by Dutch authorities marked them out 
as  potentially successful migrants, but in truth exile offered them few career oppor-
tunities. After the Revocation the market was suddenly swamped with ministers, who 
often had no alternative to earn a living besides preaching. Fierce competition over 
the available positions eventually forced more than half of the refugee ministers to 
find other means of support. As minister François Gaultier de Saint-Blancard (1639-
1703) gloomily observed in 1687, Huguenot ministers “must fear to find only harsh-
ness, & to be without possessions, without employment, without support, & reduced 
to the greatest misery.”81

" Refugee ministers also were a peculiar group for another reason: they were 
the only Huguenots who could freely leave France in the wake of the Revocation. 
Article 4 of the Edict of Fontainebleau stipulated that “all ministers of the so-called 
Reformed Religion, who do not choose to become converts and embrace the Catho-
lic, apostolic, and Roman religion, must leave our kingdom and the territories  sub-
ject to us within a fortnight”.82 They also had to leave all their possessions behind, 
and could only take their wife and children under the age of eight with them. This 
jus emigrandi was not a royal favour: Louis XIV believed that ministers would prove a 
formidable obstacle to the conversion of French Protestants,  because from their pul-
pit they could dissuade people from signing their abjuration. Since imprisonment 
would only turn ministers into martyrs, banishment was the only solution.83  In 
August 1685 secretary of war Louvois thus  informed the marquis De Boufflers 
(1644-1711), the king’s military commander in southern France, that “His  Majesty 
has always believed that it would be easier to convert his subjects if the ministers 
would leave for foreign countries”, urging the marquis to quarter more troops  on 
their families.84 
! The majority of Huguenot ministers  indeed decided to leave the kingdom 
after the Revocation. By 1685 France numbered around 870 Protestant ministers, 
680 of whom went into exile; the others converted to Catholicism or went into hid-
ing. By far the most popular exile destination was  the Dutch Republic, that took in 
405 refugee ministers. This was an obvious choice, because the United Provinces  
already had a network of French-speaking Walloon churches, established by Protes-
tant refugees from the Southern Netherlands in the late sixteenth century. It was 
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precisely in these Walloon churches  that Huguenot ministers  hoped to find a new 
pulpit.85

" The odds seemed to be in their favour,  especially when compared to the 
Dutch Reformed ministers. The latter were seriously hampered by the shortcomings 
of the clerical labor market – or rather,  the lack thereof, because mobility among 
Reformed ministers  was extremely low. Theology students  from well-connected 
Dutch elites usually obtained a position in the towns, using their first pulpit as  the 
stepping stone for an urban career. By contrast, a much larger proletariat of under-
paid graduates staffed the many village churches of the Dutch Republic. Most of 
them never left their first church, and even in the towns fifty percent of all ministers 
only switched pulpits once during their lives, generally within their own province.86

! The career perspectives of Huguenot ministers were less  gloomy, because 
the market for French-speaking ministers  was more centralised and operated outside 
that of the Dutch Reformed Church. Its  cornerstone was the Walloon synod, estab-
lished in 1578 when a national Reformed synod at Dordrecht granted the French-
speaking churches the right to establish their own ecclesiastical structure. Henceforth 
the Walloon ministers and their flock fell under the jurisdiction of a separate Wal-
loon synod, which settled doctrinal disputes and examined theology students  (known  
as  proposants) educated at the Walloon College in Leiden.  All Walloon churches met 
twice each year during a national synod, with churches taking it in turns  to host the 
event.87 Whereas Dutch Reformed ministers only met during provincial synods or in 
their local classis, French-speaking ministers  thus had an obvious advantage:  not only 
were they smaller in number,  they also met nationally and on a regular basis,  which 
fostered a high degree of social integration and mobility. In the margins of the Wal-
loon synod, ministers gossiped and exchanged the latest news on available positions, 
while from 1685 onwards  the resolutions  even included a bulletin for job-seeking 
Huguenot ministers.88 
" Refugee ministers  could also boast about the thorough education they had 
received at one of the eight Protestant academies  in France, where students were 
trained in theology and philosophy, and learned to master Hebrew and Greek. 
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Thanks to eminent professors  as Moïse Amyraut (1596-1664) at Saumur and Pierre 
Jurieu at Sedan, the fame of Huguenot academies also extended beyond French 
borders, attracting scholars  from England, Switzerland and the United Provinces.89 
Conversely, French proposants often spent several months at the universities of Ge-
neva, Leiden or Oxford as  part of their peregrinatio academica. This border-traffic so 
much worried the French authorities  – after all,  one never knew what sort of hereti-
cal ideas students would pick up in Protestant countries – that in 1644 the king de-
manded that French students should no longer be confirmed as  Protestant minister if 
they had studied abroad, a decree repeated in 1660.90 Yet it seems these calls went 
unheeded, because as  late as 1677 Jean Claude arranged for his son Isaac to spend 
some time in England, “in order to confirm him in his study of Theology, & to learn 
the language”.91

! The career chances  of refugee ministers  also improved when the Huguenot 
exodus took off in the spring of 1686. As the refugees swelled the ranks of the Wal-
loon churches all over the Dutch Republic, more ministers were needed to look after 
the growing communities  and to hold additional services.  Dutch town councils and 
provincial authorities  offered the necessary financial support. Pressured by a joint 
petition from the Walloon and Dutch Reformed synods, the States of Holland de-
cided in January 1686 to reserve an annual sum of 25,000 guilders for the upkeep of 
70 refugee ministers  in the Zuiderkwartier,  the part of Holland below the IJ river.92 
The delegates then hammered out a deal that evenly distributed the available posi-
tions over the various towns, and fixed the allowance for married ministers and wid-
owers  looking after their children at 400 guilders  per annum, while bachelors  re-
ceived 250 guilders.93 The other provinces were less generous,  but they had fewer 
Walloon churches and refugees to look after: in March 1686 the States of Zeeland 
granted pensions to twelve refugee ministers,  just like Gelderland, while Utrecht, 
Friesland and Groningen each took in ten ministers, and Overijssel six.94
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" Yet despite their educational qualifications and the growing demand for 
clerical leadership, not all Huguenot ministers faced a bright future in the Dutch 
Republic. The fundamental problem was that they far outstripped the pulpits and 
funds available. Pressure had already begun to build up in the early 1680s, when the 
destruction of Protestant churches all over France had forced a small number of 
Huguenot ministers to try their luck abroad. The Walloon synod soon received re-
quests from desperate ministers, who asked to preach in one of the Walloon 
churches.95 In April 1683 for instance the synod assembled at Haarlem considered a 
letter from Jean Ferrand († 1702), a minister at Nérac: local authorities had razed his 
church to the ground, deprived him of his ministry, and shut him in prison for three 
months, “where I suffered the most severe disgraces that can befall a man”.96 The 
synod declared Ferrand fit to preach, but it would take until 1685 before he was 
called to the small Walloon church at Sas-van-Gent, in the province of  Zeeland.97 
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Figure 2.4. Confirmation of a minister in the Walloon church of Amsterdam. Note the hourglass 
attached to the pulpit on the right and the attentive churchgoers surrounding the scene.



" When the initial trickle of ministers became an exodus in the months fol-
lowing the Revocation, the market was soon saturated. There were simply too many 
refugee ministers looking for a position, while the financial support offered by the 
Dutch authorities could provide for less  than half of them. In May 1686 the Walloon 
synod presented a second petition to both the States-General and the States of Hol-
land, noting that another 102 refugee ministers were “languishing in the greatest 
poverty and indigence”.98 This time the States of Holland were less forthcoming: the 
additional 12,000 guilders  voted by the delegates could support only 35 ministers, 
and it was decided that vacant positions could only be filled with written permission 
from the States.99  In 1695 they even put a hold on all vacancies, stipulating that 
whenever a refugee minister passed away or left town, his  pension would revert to 
the States.100 
" The result was  a fierce competition over the available positions.  In the 
summer of 1688, for example, a conflict over the nomination of Joseph Carnéli († 
1717), a refugee minister from the Dauphiné, got seriously out of hand. The burgo-
masters of The Hague had granted him an annual pension of 200 guilders, but 
when they ordered the Walloon consistory to let Carnéli preach on Sunday after-
noons, ministers Jean Carré (1620-1697) and Isaac Claude (1653-1695) dug their 
heels in: they argued that the magistrate had no right to decide who mounted the 
pulpit. Both men eventually yielded to the pressure of the burgomasters, but within a 
week they had made volte-face again.  Despite “some stern words” by burgomaster 
Assendelft they stubbornly refused to let Carnéli mount the pulpit – and that, appar-
ently, was the end of the matter.101 By 1690 the career perspectives  of refugee minis-
ters had barely improved. When the Walloon consistory of The Hague summoned 
all resident ministers to declare their adherence to the canons of Dordrecht in writ, it 
turned out that only three of them served as pasteur ordinaire (of whom Jean Carré 
was the only Walloon);  another five were living on a pension granted by the Dutch 
authorities, while six had no apparent means of  support at all.102 
" The reason that some refugee ministers succeeded in winning a pension, or 
even rose to the rank of pasteur ordinaire,  while others did not,  had much to do with 
their reputation and connections. The careers of Jean Claude and his son Isaac are a 
case in point. Thanks  to his reputation as eminent preacher at Charenton and as an 
activist for the Huguenot cause, Jean Claude easily obtained a pension upon arrival 
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in The Hague. In December 1685 stadtholder William III ordered the States of Hol-
land to pay Claude an annual allowance of 1,400 guilders, arguing that Claude’s 
unparalleled knowledge of the Huguenot communities would also serve the Dutch 
interest. Claude’s  son Isaac, by contrast, had no reputation to speak of: he was an 
ordinary minister from Clermont-en-Beauvaisis,  a provincial backwater north of 
Paris. His father’s connections  nonetheless  proved useful: when Isaac arrived in Hol-
land in 1682, Jean Claude recommended him to Daniel Desmarets (1634-1714), a 
Walloon minister in The Hague, and to Jurieu in Rotterdam, both of whom prom-
ised to lobby for Isaac at court.  Yet it was only in September 1685 that Isaac Claude 
was confirmed as minister in the Walloon church of The Hague, after some friends 
had petitioned the burgomasters to grant him a pension.103

" For the more than 200 refugee ministers who failed to obtain a pension, 
there were few alternatives. Many were reluctant to pursue a career other than 
preaching, largely because they were only trained to preach. As the Walloon synod 
pointed out in its first petition to the States  of Holland in 1685, refugee ministers 
were “brought to the utmost poverty, having learned no trade to provide for them-
selves, their wives  and their children in their sorrowful exile”.104 For many it was also 
a matter of keeping up appearances: they felt that other professions were simply be-
neath their dignity. Although Isaac Claude was living in The Hague without much of 
an income for two years, he insisted on hiring a servant, had his wigs shipped over 
from Paris, and even pleaded with his father to sent him a valet.105 
" Ministers looking for alternatives to a regular ministry in one of the Wal-
loon churches mostly found employment in other clerical functions.  Some of them 
left the Dutch Republic for the French-speaking churches in England and the Ger-
man lands, while others  switched to the Dutch Reformed Church. Especially theol-
ogy students graduating from the Walloon College in Leiden had trouble finding a 
position, because they had to compete with more experienced ministers. In a letter to 
the Walloon synod graduate Jacob Gallé (1658-1708) gloomily observed that “this 
vast number of refugee ministers  that the persecution has brought to our country 
seems to have forever removed me from your pulpits”.106 He had therefore started 
preaching in Dutch, and with apparent success,  because the States-General ap-
pointed him as chaplain to their ambassador in Paris, Willem van Wassenaar (1649-
1723), who was in dire need of a replacement. His former chaplain, a Huguenot 
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called André Forestier (b.1647),  had turned out do be a misbehaving drunkard, con-
verting to Catholicism when he was fired in 1685.107

" Yet the career path of Gallé was very much the exception, not the rule. The 
most viable option for unemployed ministers was to become an army chaplain. De-
mand for chaplains was certainly on the rise in this period, because the Nine Years’ 
War (1688-1697) against France created new positions in the armies of the Dutch 
Republic, England and Brandenburg. In 1691 for instance the States  of Holland 
received word that the Dutch troops fighting in Flanders were bereft of chaplains, 
“causing the Regiments not to benefit from the exercise of the Reformed religion in 
a popish Country”.108 The allied Protestant powers also employed French regiments 
composed of Huguenot refugee officers and soldiers, who preferred French-speaking 
chaplains.109 
" Although we lack precise figures, it is  clear that many refugee ministers 
seized the opportunity to become a chaplain. Jean Mesnard (1644-1727), erstwhile 
minister at Charenton, became a court preacher to William III, but he also accom-
panied the stadtholder on his  campaigns against the French armies in the Spanish 
Netherlands.110 His duties were hardly onerous, as  Mesnard was whiling away the 
afternoons with two English chaplains and William’s secretary Constantijn Huygens, 
jr. (1628-1697), drinking cheap wine and gossiping about other ministers  back 
home.111  Others ministered to the regiments in one of the many fortified towns  of 
the Dutch Republic, like Jacques Colas de la Treille (c.1665-1724), who served the 
same French regiment for eight years and was preaching before its officers at Heus-
den in 1696.112 Some proposants even masqueraded as  chaplains to further their own 
career: in 1697 the Walloon synod discovered that some students had falsely claimed 
to have been appointed as  chaplain,  hoping that the synod would confirm them as 
minister without having to pass the required exam.113
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Life on the Margins
The tortuous career paths  of Huguenot entrepreneurs, booksellers and ministers 
demonstrate that refugees did not easily found employment in the Dutch Republic, 
but the experience of exile was even more harrowing for those who had no money or 
skills to rely on: the many run-of-the-mill refugees who slipped into poverty. Already 
in 1686 ambassador D’Avaux predicted that Dutch authorities would soon be fed up 
with the Huguenot refugees, “because they are almost all miserable people, who de-
pend on their charity, and who continually ask for more”.114 A decade later the Eng-
lish traveller William Mountague (b.1645) reached the same conclusion, noting that 
he had encountered no beggars in the Dutch Republic, “except some Foreigners 
(most French) at Amsterdam”.115  Apparently the Huguenot poor were numerous 
enough to stand out in an otherwise affluent country. Indeed, Mountague’s observa-
tion is all the more remarkable,  because travellers generally praised the Dutch Re-
public for its efficient welfare system, which made beggars a rare sight.116 
" Nowhere did the hardships of living in exile show more clearly than in the 
towns of Holland, where a growing number of destitute refugees came knocking on 
the doors of the Walloon churches for help. Before long, the Walloon deacons, en-
trusted with the task of looking after the sick and poor, were struggling to provide for 
the needy refugees. In May 1687 the Walloon consistory of Rotterdam thus  warned 
the town council that “the ordinary collections  in church cannot meet the needs of 
so many poor people,  of whom more & more are arriving every day”.117 By 1696 
demand for Walloon poor relief had risen to such alarming levels that the deacons 
were in debt for over 3,000 guilders.118 In a petition to the burgomasters  the deacons 
argued that a sudden drop in charitable gifts and sky-rocketing grain prices  were to 
blame, but the main reason they were overspending was the swelling stream of poor 
relief recipients: since the Revocation their numbers had almost quadrupled, from 
only 33 in 1684 to 129 in 1695.119 The deacons were certainly not exaggerating, for 
their accounts show that in in the years following the Revocation the Walloon church 
of  Rotterdam had to cope with a growing number of  paupers (see figure 2.5).120

! Yet the real extent of Huguenot poverty was  much larger than these ac-
counts  suggest,  because the deacons only counted the number of households, not 
every individual.  Fortunately, the family registers for the years  1696-1710 have been 
preserved, which allows us to trace the composition of each supported family:  during 
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this  period the deacons  were supporting 106 single-person households (58 widowed, 
45 unmarried and three orphaned Huguenots), 56 families with up to six children, 
and 30 widowed Huguenots with one or more children.121  The average size of a 
household relying on Walloon poor relief was slightly more than two people (2.06, to 
be precise), but this was probably a bare minimum, as research on the poor relief 
system in Delft and Zwolle has suggested an average on four people.122 Nevertheless, 
on the basis  of the lower Walloon average the total number of supported poor al-
ready went up from 74 before the Revocation to 249 by 1700 (see table 2.5). 
" Of course these figures  also include the Walloon poor,  but for the 215 peo-
ple whose place of origin was noted down in the register only 18 can be identified as 
Walloons, all the others  were Huguenot refugees – not surprisingly, 106 came from 
Normandy. The dramatic increase in church poor after 1685 and the recurring 
complaints by the Walloon consistory confirm that the overwhelming majority of 
church poor were Protestants from France. In May 1687 the elders  noted for exam-
ple that “the heavy persecution brings us a very large number of refugees from 
France, both sick and afflicted”, observing that “the purse of our deaconry suffers 
much as a result”.123 The same pattern emerges in other towns: in 1694 the deacons 
of the Walloon church in Amsterdam complained that because of “the extreme ne-
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Figure 2.5. Heads of  household supported by the Walloon church of  Rotterdam, 1680-1715.

Source: GA Rotterdam, EW 202-205, Walloon poor relief  accounts, 1680-1715.



cessity of the poor refugees in this town”, they lacked the money to support them 
all.124

" When compared to the size of the French-speaking community in Rotter-
dam, the elders and deacons of the Walloon church surely had reason to complain. 
Table 2.5 shows that in the decades following the Revocation, between ten and 
eighteen percent of the Walloon congregation – most of whom were Huguenots – 
was supported by the deacons.125 These figures were certainly higher than elsewhere 
in the Dutch Republic: in the second half of the seventeenth century around six 
percent of the inhabitants of Zwolle received poor relief, while in Delft this figure 
hovered between ten and fifteen percent,  and in Groningen between seven and ten 
percent.126 
" Even so,  these percentages obscure a larger world of Huguenot misery, be-
cause in early modern Europe the term “poverty” was subject to very different inter-
pretations.  From the perspective of charitable institutions, such as the Walloon dea-
conry of Rotterdam, there was a clear demarcation between the deserving and un-
deserving poor: people who were a victim of circumstances beyond their control 
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Years Annual average 

of  households

Annual average of  

dependent poor

Congregation 

size

Estimated poor relief  

ratio, in %

1681-85 36 74 645 11,5

1686-90 94 194 1822 10,6

1691-95 116 239 1790 13,3

1696-1700 121 249 1524 16,4

1701-05 117 241 1742 13,8

1706-10 107 220 1320 16,7

1711-15 101 208 1188 17,5

Sources: GA Rotterdam, EW 203-205, Walloon poor relief accounts, 1681-1715; EW 265-
268, Walloon poor relief registers, 1696-1710 (household average of 2.06); table 2.1 (congrega-
tion size).

Table 2.5. Estimated poor relief  ratio in the Walloon church of  Rotterdam, 1681-1715.



deserved compassion, while those responsible for their own misery did not.127  The 
1662 Walloon church order of Rotterdam explicitly stipulated that only church 
members who had been reduced to poverty because of sickness, old age or accidents 
were eligible for support, as were the widowed, orphans and large families. Beggars, 
drunkards,  slanderers and the lazy were firmly excluded, however, together with the 
poor who did not regularly attend Sunday services or caused “scandals” within the 
community.128 
" The family registers  for the period 1696-1710 show that most poor indeed 
obtained charity because they had fallen upon hard times: the volumes are swarming 
with orphans, widows,  lame, blind and otherwise disabled church members.  The 
deacons supported over 90 widowed poor for example, virtually all women. Among 
them was Anne Boudart, a 52-year-old Huguenot widow from Sedan who received 
three loaves  of bread and 30 sols a week because the deacons regarded her as “a very 
respectable woman, worthy of compassion”.129 They also helped a fair number of 
sick and disabled poor, such as  Daniel Durand, who despite his blindness had 
learned to play the organ during church services, and widow Anne Hober, “consider-
ing that she is usually sick & of  high age”.130 
" The deacons’ narrow definition of poverty meant they only admitted the 
truly indigent, but Huguenot poverty was certainly more widespread. Besides the 
deserving poor who often received charity for years, the deacons also had to deal 
with poverty that came with the uncertainties  of early modern life. Because most 
families were making just enough money to survive, a sudden rise in grain prices,  
unemployment,  old age, or an extra mouth to feed could easily push them from rela-
tive poverty into true indigence.131 A rare glimpse into the extent of Huguenot mis-
ery came in January 1694, when Jean Bazin (c.1640-1708), a noble refugee from 
Paris, asked the deacons for loaves of bread, “which he shall have distributed to the 
poor that are not aided by this Church, and are awaiting a convenient time to leave 
for other places” – clearly more Huguenots  were in need of charity than were aided 
by the deacons. But even though Bazin promised to refund the deacons out of his 
own purse, his  offer was turned down, probably because they feared that a bread 
hand-out would encourage poor refugees to stay in Rotterdam, rather than move on 
to other towns.132

" Besides the deacons’ restrictive policy, the number of supported families 
also depended on the willingness  of the poor to demand charity. Honour was a value 
that permeated early modern society, and the Huguenot community of Rotterdam 
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129 Walloon poor relief  register, 1697-1699, GA Rotterdam, EW 265, no. 35.
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131 Hufton, Poor of  Eighteenth-Century France, 25-68; Jütte, Poverty and Deviance, 21-44.
132 Consistory minutes Walloon church Rotterdam, 31 January 1694, EWR, 190-191.



formed no exception: applying for poor relief may have been inevitable when refu-
gees were facing bleak times, it was also considered shameful.133  In 1689 Walloon 
elder Van Zoelen reported that he knew many refugees  to be almost destitute, but 
they were too ashamed to approach the deacons for help. He therefore suggested a 
discreet investigation into their needs, and proposed to support them from a recent 
bequest to the Walloon deaconry.134  Exactly how shaming Huguenots  considered 
church charity is impossible to know, but it is telling that out of the 369 people sup-
ported between 1696 and 1710, 69 (18,7 percent) asked the deacons to stop the 
weekly payments of their own accord. Marie Hersan for example, a widow from 
Dieppe who had relied on charity since 1699, explained in 1703 that she no longer 
needed the deacons’ money, because her son had found a job to support her.135 
" Destitute families,  then, only applied for poor relief as a last resort. The 
poor first tried to help themselves,  relying on alternative aid networks – ranging from 
family and kin to friends, neighbours or perfect strangers – before they would knock 
on the doors of charitable institutions such as the Walloon church.136 For Huguenot 
refugees such informal networks were of great importance, because as migrants they 
lacked the extensive network of those who had been born and raised in Rotterdam. 
Widow Esther de la Ratte for instance looked after her disabled grandson, and in 
1698 the deacons granted her additional charity because she agreed to take in a two-
year old infant. Marthe du Hamel similarly received four loaves of bread and some 
money because she looked after her 5-year-old grandson.137 
" To make matters  worse, the late seventeenth century witnessed profound 
changes  in the distribution of charity. Compared to other European countries the 
poor relief system of the Dutch Republic was undoubtedly more advanced, but for 
outsiders – such as Huguenot refugees – it was getting more and more difficult to 
obtain charity as time went by,  because local authorities were trying to cut costs by 
restricting access to the various institutions. In Friesland for example, town councils 
pressured both the Reformed deacons, the Walloon churches and the tolerated 
communities of Catholics,  Lutherans  and Jews to look after their own poor. The 
result was a division of poor relief along confessional lines:  each church supported its 
own poor, while non-members  could still obtain charity at secular institutions or pri-
vate foundations, provided they met the admission criteria.138 The towns of Haarlem 
and Amsterdam had always kept the charitable institutions  and their funds  strictly 
separated, each catering to specific groups  of the urban population, but in 1676 the 
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burgomasters  of Delft followed their example by excluding all Walloon church 
members from urban poor relief, referring them to the Walloon deacons instead.139

" A reorganisation of charity also took place in Rotterdam. At the Reforma-
tion urban poor relief had been entrusted to the Dutch Reformed deacons, who 
were expected to support both their own church members and all other destitute 
inhabitants – they effectively functioned as municipal poor relief board. Yet in con-
trast to similar arrangements  in Delft and Zwolle,  where burgomasters and deacons 
jointly financed and administered the charitable funds, the Rotterdam deacons were 
single-handedly responsible for finding the money. Only when debts  reached an 
alarming level would the burgomasters consider additional subsidies.140 
! In the long run this arrangement was hardly beneficial to the Dutch Re-
formed deacons. Initially they could rely on the funds formerly owned by the Catho-
lic overseers of the poor and transferred to them at the Reformation, but they soon 
ran out of money.  To somewhat relieve them of their growing burden the burgomas-
ters issued an Ordinance and Laws of the Deaconry in 1639,  which restricted access to 
poor relief and encouraged specialisation among the various charitable institutions. 
Henceforth only people who had lived in Rotterdam for two years were eligible for 
poor relief, as were those who had worked rather than begged to support themselves. 
The sick, infirm and mentally deranged were to be transferred to the urban hospital 
or town bedlam, institutions that were not funded by the Dutch Reformed church. 
More importantly, article 22 of the ordinance ordered the foreign churches of Wal-
loons, Scots and English to look after their own poor.141  
" Unfortunately for the Dutch Reformed deacons, the decentralisation of 
poor relief remained unfinished business. Whereas the minority churches and chari-
table institutions catered to well-defined and small groups of the population, the 
Reformed deacons still had to support the bulk of the urban poor alongside their 
own church members. As a result, they were always short on money, petitioning the 
burgomasters  for additional subsidies on an almost annual basis. In 1683 the deacons 
obtained a rescue package of 3600 guilders, but two years later they were back ask-
ing another 4,000 guilders, warning that  “the scarcity of pennies  of the deaconry 
had reached such a degree, that by lack of a prompt subsidy, the services of the dea-
conry would have to be stopped”.142 Some attempts were made to resolve the issue: 
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from 1684 onwards church members  received charity from the more generous 
church collections, while the remaining poor had to rely on citizen’s gifts.143 In 1693 
the burgomasters  also created a special “deaconry fund” that was to be financed by a 
string of urban taxes, but since they never consented to a full-blown separation be-
tween church and urban poor, the financial problems remained.144 
! For newcomers  such as  Huguenot refugees the segregated poor relief system 
of Dutch towns  such as Rotterdam had serious consequences. They were not eligible 
for support from the Dutch Reformed deacons until they had lived in Rotterdam for 
at least two years,  nor did they all have the money to pay for guild entrance or citi-
zenship, which would give them access to the many private institutions. Most desti-
tute Huguenots could therefore only hope to obtain poor relief from the Walloon 
church, as long as  they became a church member.145 Huguenot refugees  in Amster-
dam faced the same problem, as did the many German and Scandinavian migrants: 
as  newcomers they were excluded from most urban institutions, so they turned to the 
Lutheran or Walloon deaconry for help.146 
" As the influx of Huguenot refugees in Rotterdam put growing pressure on 
the debt-ridden Walloon deacons and their Dutch Reformed counterparts, conflicts 
soon erupted. Both deaconries first tried to reduce expenses  by applying strict crite-
ria. The faintest suspicion of popery, for example,  was reason enough to cut charity. 
In December 1685 the Walloon deacons thus froze the weekly allowance of Jeanne 
Mathieu, whose son worked as an apprentice in the workshop of a Huguenot lock-
smith, because word had reached them that she had bound him to a Catholic col-
league in town.147  A breach of contract was  intolerable, but religious and financial 
concerns clearly played an important role, as the deacons seized upon the confes-
sional argument to cut expenses and enforce Protestant conformity – they probably 
feared the boy would embrace Catholicism whilst living with his master. Jeanne 
Mathieu eventually came round, because her name reappears in the poor relief reg-
isters until her death in 1705.148

" Most disputes, however, concerned the thorny issue of “mixed marriages”: 
unions between members of the Walloon and the Dutch Reformed Church. To en-
sure that such couples did not ask charity from both deaconries, an accord had been 
reached in 1664 (reaffirmed in 1694), stipulating that spouses had to be supported 
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separately, each by their own church.  In case one of the parents passed away,  their 
children would come at the expense of those deacons supporting the remaining 
parent.149 Yet faced with a growing number of Huguenot poor, both churches tried 
to shift the care for these couples onto each other’s shoulders. The Dutch deacons 
argued that nationality was decisive in referring Huguenots – or any Frenchman, for 
that matter – to the Walloon church, as had been agreed in the 1639 Ordinance and 
Laws of the Deaconry. The Walloon deacons, on the other hand, claimed they only had 
to support refugees who had become a church member, not all Frenchmen knocking 
on their door.150

" The affair of François Vallier and his Dutch wife Grietje Chaarels is a case 
in point.  In 1693 the couple asked poor relief at the Dutch Reformed church be-
cause François was suffering from a wartime wound – his left hand had been shot off 
during a battle at sea – and therefore could not support his family.  Vallier was imme-
diately referred to the Walloon deacons, on the grounds that he was a born French-
man, but they in turn refused to help because he was not a full-fledged member of 
their church.  The Walloon deacons  then pulled their trump card: they knew Vallier 
was in fact a born-and-bred Catholic who had never sworn off the errors  of popery, 
which made it unlikely he would ever join the Walloon church. On the contrary,  his 
wife was  encouraging Vallier to take religious classes at the Dutch Reformed church, 
so it made perfect sense that their Dutch colleagues would pay his pension. And as 
the Walloon deacons  tartly reminded them, “the brothers of the public Reformed 
church are used to support the Town poor, even those of different persuasions”. Yet 
their pleas were to no avail, because the burgomasters ruled that both deaconries 
were each to pay half  the couple’s allowance.151

! Caught in the crossfire between the Walloon church, the Dutch Reformed 
deacons and the burgomasters, Huguenot refugees  who fell upon hard times had few 
options to obtain charity. For many the Walloon church was their only life buoy,  but 
when the deacons  were confronted with a growing number of Huguenot poor over 
time,  they became increasingly hesitant to hand out charity. In the eyes  of foreigners 
the Dutch Republic may have been a land overflowing with milk and honey, but for 
Huguenot refugees the difficulty of gaining a livelihood in exile could still result in a 
miserable life on the margins. 
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Conclusion
Seventeenth-century refugees such as  Gilbert Burnet and Pierre Jurieu were con-
vinced that religion, migration and economy were inextricably bound up. They pas-
sionately argued for a religious regime that would tolerate people of different persua-
sions, because they believed that such a policy would attract vast numbers of skilled 
migrants and spur economic growth. Huguenot refugees and Dutch magistrates 
likewise hoped to reap the benefits of migration. Refugee textile entrepreneurs, 
booksellers and ministers all believed that they could build up a new career in exile, 
because they possessed the skills that Dutch authorities and refugee communities 
were looking for – which is  precisely why they received privileges and money. “Posi-
tion acquisition” and “position allocation” indeed seemed to go hand in hand.
" Yet despite these favourable preconditions, Huguenot refugees in the Dutch 
Republic were not that different from other migrants in early modern Europe, be-
cause many of them struggled to make ends meet on unfamiliar territory.  Textile 
entrepreneurs soon discovered that the loans of town magistrates were insufficient to 
make their workshops profitable, because demand for their high-end textiles was low, 
raw materials difficult to come by, and paying off their loans and rent a constant 
burden. Booksellers likewise faced tough competition in the Dutch Republic. Only a 
handful of sellers managed to establish large and successful print shops, while the 
vast majority had to rely on partnerships and market niches to survive, or simply 
went under within years. Refugee ministers, finally, were competing over the meagre 
pensions handed out by Dutch magistrates, which meant that most of them had to 
look for alternative positions. In contrast to the handful of success  stories  about Hu-
guenot refugees thus stood the tales of flesh-and-blood migrants – people who had 
gone into exile for the sake of religion, but who struggled to make ends meet in the 
here and now, and often ended up in the care of  the Walloon deacons. 
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II
Faith in Exile





3
The Comforts of  Preaching

More than anything else, Huguenot ministers defined themselves as preachers.  They 
had a sacred duty to instruct believers  in the central tenets of faith,  especially 
through their sermons. As Calvin explained in his Institutes of the Christian Religion,  as 
well as in the Genevan church ordinance he helped to draft, “their office is  to an-
nounce the Word of God in order to indoctrinate, admonish,  exhort and repeat it 
both in public and in private”.1 This precept was echoed by the Huguenot author 
Samuel Chappuzeau (1625-1701), who in his  1675 handbook L’orateur chretien argued 
that “among the different duties of this sacred Ministry, none is more excellent than 
that of teaching the people with a loud voice,  to speak to them with authority on 
behalf of God, and to set out His wishes to them.” Referring to Jesus’ exhortation to 
preach the Gospel (Mark 16:15), Chappuzeau concluded that “preaching is the first 
and foremost duty of  the Ministry of  the Gospel”.2

" Huguenot ministers who went into exile to the Dutch Republic were of the 
same mind, because from their pulpits  in the Walloon churches they habitually in-
structed believers in the true religion. Yet reading their sermons simply for the relig-
ious doctrines they contain would be to miss an important point: above all, sermons 
were a medium that ministers  used to discuss the worries  of their flock, and offer 
people a message of hope and comfort. In December 1686 for instance, refugee min-
ister Abel Rotolp de la Devèze († 1709) conceded that life in exile was  difficult, 
preaching to the refugees that “the profession [of the religion] you have embraced 
causes you to suffer severely”. But as a good minister of souls  he also tried to offer 
solace: “Take comfort,  faithful souls, because you are defending the cause of our 

1 Jean-François Bergier, ed., Registres de la Compagnie des pasteurs de Genève au temps de Calvin, vol. I 
(Geneva, 1964), 2. See on the importance of preaching also Andrew Pettegree, Reformation and 
the Culture of Persuasion (Cambridge, 2005), 17-22, and Arnold Hunt, The Art of Hearing: English 
Preachers and Their Audiences, 1590-1640 (Cambridge, 2010), 19-30. 
2  Samuel Chappuzeau, L’orateur chretien, ou Traité de l’excellence et de la pratique de la chaire  (Paris, 
1675), 14-15.



Lord Jesus Christ.  Fight all the harshness of your enemies  with your patience, with 
your gentleness, & with your steadfastness.”3

" This chapter argues that by considering Huguenot sermons from the per-
spective of both ministers and their audience, the profoundly unsettling experience 
of exile comes  into clear view, as refugees had a number of tantalising questions  to 
ask.  Why, for example,  had God allowed the destruction of His churches in France, 
and why did exile have to be so difficult – was it not possible to return to their homes 
in France, and practice their faith in secret? It was precisely these anxieties that Hu-
guenot ministers  discussed in their sermons,  as they tried to offer explanations and 
spiritual comfort. By preaching on the necessity of exile and the evils of living as a 
nouveau converti in France they tried to make the refugees feel proud of their accom-
plishments, rather than dismayed over the challenges of  exile. 
" To reconstruct the message from the pulpit this  chapter will analyse over 
twenty sermons held by eight different refugee ministers – some handwritten,  but 
most printed. Admittedly,  the total output of exile sermons published between 1685 
and 1700 was much larger, comprising more than 50 titles and as much as 300 indi-
vidual sermons. Because most of these sermons  were highly repetitive,  however,  this 
chapter focusses  only on the leading refugee ministers, who effectively functioned as 
spokesmen for the Huguenot community. Another ten sermons will be discussed in 
chapter five,  in order to show the evolution in Huguenot preaching by the end of the 
century. Almost all of these sermons  were held in the Walloon churches of Holland, 
but the striking similarities in tone and message suggest that sermons held in the 
other provinces were not much different. Indeed, Huguenot ministers were in con-
siderable agreement that sermons could help the refugees to make sense of the har-
rowing experience of  exile.

Enemies Outside and Within
At a very basic level Protestant sermons  were meant to instruct believers in their 
faith. Huguenot exile sermons were no exception to this rule, pervaded as they are 
by explications of Calvinist doctrine. A fine example are the two volumes of sermons 
written by Élie Benoist (1640-1728), a refugee minister from Alençon, who in March 
1686 was  confirmed as pasteur ordinaire in the Walloon church of Delft (see figure 
3.1).4 Benoist clearly published his sermons to instruct Protestants in their religion: in 
the preface to the first volume he observed that his  sermons were “nothing more 
than an explication of the faith that is common to us all”.5 The second volume had 
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Figure 3.1. Portrait of  Élie Benoist (1640-1728), refugee minister in the Walloon church of  Delft.



much the same goal, as Benoist noted that the task of a minister was “to illuminate 
[the believer] by explaining the difficulties  that apprehend him: he must be strength-
ened by giving him a solid foundation on which he may rest with confidence”.6 
" The main topic Benoist discussed in his sermons was the issue of sin and 
salvation. Preaching for instance on Ezekiel 16, in which God compares  Jerusalem to 
a prostitute, Benoist tackled the doctrine of original sin, which taught Christians that 
mankind was depraved ever since its disgrace from Paradise. Benoist warned his 
audience that they, too, were sinners unworthy of God’s grace, but despite their hei-
nous  crimes the Lord had sent His son to offer them salvation – Benoist therefore 
urged his flock to repent and accept Christ as their saviour.7 In another sermon, enti-
tled Jésus Christ victime pour le peché, Benoist again impressed upon his audience that 
God was merciful beyond comprehension, sacrificing His blameless son for the sins 
of man.8 As he explained in yet another sermon: “Because of his  sins [man] is dis-
agreeable to God, who impersonates justice & true sanctity. Yet this God, who is so 
glorious  & so great,  will take in his  hands  the government of such a miserable crea-
ture; (...) that’s the result of a singular goodness,  which may with good reason cause 
astonishment.”9  
" The point of preaching on Calvinist theology, however, was not simply to 
instruct the faithful. Sermons gained additional meaning in exile,  because ministers 
used them to oppose “true religion” to both the erroneous teachings of the Church 
of Rome and those of Protestant dissenters, thus defining what it meant to be a good 
Huguenot. Sermons effectively became an instrument in the ongoing battle against 
heterodoxy,  which ministers  believed to be lurking around every corner – not just in 
France, but also in the Dutch Republic,  where the toleration of Catholics and a host 
of  Protestant sects presented a constant danger. 
" Ministers began to define the religious identity of Huguenot refugees  by 
singling out the most obvious enemies of the “true Church”. As if the refugees 
needed any reminder that Catholicism was dangerous,  refugee ministers regularly 
warned them against the unsound doctrines propagated by the Church of Rome. 
Élie Benoist explained for example that salvation was a gift that God alone could 
confer; believers  could not persuade Him to forgive them by living as  good Chris-
tians.  “All the alliances that God concludes with man are free and voluntary graces, 
which He grants him without obligation, without necessity,  on an impulse of good-
will & benevolence,” Benoist said. “Whether man be innocent or a sinner, that’s  of 
no importance. To the highest degree of innocence & perfection that we can imag-
ine, God owes him nothing.”10 At the same time, however, Benoist was rejecting the 
Catholic notion that believers could merit God’s forgiveness by praying to the saints 
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and Mary, by confessing their sins,  or by performing good works. As he explained in 
another sermon: “By giving the faithful the knowledge necessary to understand the 
truth, we at the same time hand them weapons to maintain this truth against the 
attacks of adversaries”.11  What appeared to be a down-to-earth lesson in theology 
thus became a potent weapon in the battle against Catholic superstition.
" Other refugee ministers were of the same mind. Jean Guillebert († 1691) 
was one of them. Guillebert had served the Protestant church at Caen from 1666 
until the spring of 1685, when the authorities accused him – along with his col-
leagues Pierre du Bosc and Étienne Morin – of admitting relapsed Catholics  to a 
Sunday service. The church of Caen was subsequently closed down, but Guillebert 
obtained permission to leave France, and in January 1686 he was installed as minis-
ter in the Walloon church of Haarlem.12 Taking as his text 2 Corinthians 12:9 (“My 
grace is sufficient for thee”), Guillebert explained in one of his  sermons that Paul 
had rightly put his  faith in Christ alone, because he knew that forgiveness  for his  sins 
could only come from the Lord, not through good works.13 Here of course was an 
excellent opportunity to lash out against Catholic doctrine, and Guillebert did not 
waste it: “Since grace suffices to justify us  before God, what more could we reasona-
bly wish for? Why do we believe it necessary to include either the so-called merits of 
our good works, or the overabundant satisfactions of the Saints? Isn’t that a manifest 
insult to Him, & treating it [God’s grace] as insufficient?”14 
" Isaac Claude, the refugee minister from Clermont-en-Beauvaisis  who had 
settled in The Hague (see chapter two), launched a similar attack on the Church of 
Rome. In a sermon held in April 1687 Claude argued that “it is faith alone that sup-
ports  us, and which shuts our eyes to all sorts of worldly pleasures, and makes  us  
persevere in our calling”. He then listed all the Catholic cults  he could think of, from 
the adoration of the saints  and the performance of good works to pilgrimages and 
transubstantiation: in his eyes these were all invented traditions  that were of no use 
to obtain salvation.15 Huguenot exile sermons were thus more than straightforward 
lessons in Protestantism: ministers used them to define “true religion”, drawing a 
boundary between accepted Protestant beliefs and the misguided teachings propa-
gated by the Church of  Rome.
" Refugee ministers were also afraid that the enemy was hiding within. When 
they distinguished between right and wrong in their sermons, they often sought to 
refute Protestants whose teachings deviated from their own. A clear indication of 
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their wish to maintain orthodoxy was the Walloon synod held in Rotterdam in April 
1686, the first to meet since the Revocation.  To weed out all heterodox beliefs  the 
delegates decided that all refugee ministers  should first conform to the canons of 
Dordrecht in writ before they were allowed to mount the pulpit. In a solemn resolu-
tion they declared that their goal was “to maintain the orthodoxy and uniformity of 
ideas among those who are called among us to preach the doctrine of truth and the 
Gospel of peace.” Moreover,  the delegates explicitly singled out Arminianism, Pela-
gianism and the teachings of minister Claude Pajon (1626-1685) as  the sort of “dan-
gerous innovations” they wished to eradicate, and they strictly forbade ministers to 
discuss these ideas in their sermons or in private conversation.16 
! Their efforts  to stamp out deviance dated back to the sixteenth century, 
when professionally trained Huguenot ministers  had tried to ensure that the many 
self-professed hedge preachers in France stuck to Calvinist theology.  To do so, Hu-
guenot ministers  had set up a system of provincial and national synods, which had 
the authority to censure or even depose ministers who flouted the moral and theo-
logical mores  of their profession. As a result, 64 ministers lost their pulpit or were 
otherwise censured between 1559 and 1601, and another 74 in the period 1615-
1660, mostly for their immoral behaviour and heterodox beliefs,  others for their con-
version to Catholicism.17 The Walloon synod of 1686 thus stood in a long tradition 
of Huguenot synods that defined the appropriate beliefs for ministry and flock alike, 
without leaving them any sort of middle ground.  It also proved a popular tradition, 
because at the Rotterdam synod 200 refugee ministers declared their adherence to 
the canons of Dordrecht, thus endorsing the program of maintaining orthodoxy – 
although the desire to find a position undoubtedly influenced their willingness  to 
sign.18

" Putting the teachings of Pajon on the list of heresies  also was  a clear mes-
sage that the synod meant business. Back in France Pajon had repeatedly clashed 
with his orthodox-minded colleagues for arguing that under favourable circum-
stances, human reason was perfectly capable of understanding and accepting God’s 
Word without the help of the Holy Spirit – a view that directly contradicted the Cal-
vinist doctrine that only God could confer salvation.19 Although Pajon had died in 
1685, some ministers  feared that his  controversial teachings were still alive. Foremost 
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among them was Pajon’s former opponent Pierre Jurieu, who figured prominently on 
the council of wise men appointed to advise the synod on the best course of action. 
Yet according to ambassador D’Avaux – who always had a knack for gossip – the 
decision to condemn Pajon’s teachings and other wayward Protestants had been 
masterminded by Jean Claude (see figure 3.2), who “either out of animosity against 
his colleagues, or to claim some sort of superiority over them, has declared that there 
are Socinians and Arminians  among the refugee ministers from France, and has 
asked that they all be examined”.20 Because of a sudden illness  Claude was unable to 
attend the Rotterdam synod, but he more than compensated for his  absence by writ-
ing the delegates a pressing letter, in which he once more explained the necessity of 
doctrinal uniformity.21

" It was  no coincidence that Jean Claude was one of the animators behind 
the 1686 resolution, because in France he had built up a reputation as polemicist and 
staunch defender of the Huguenots and their beliefs. Claude became enmeshed in 
his first dispute in the 1650s, while serving the Protestant church of Nîmes: at a pro-
vincial synod he vocally opposed efforts to accommodate Calvinism with the Church 
of Rome, declaring it impossible “to unite light with darkness,  and God with Belial”. 
The king was not amused, and Claude was officially forbidden to preach in the 
Languedoc. In 1662 he moved to Montauban, but when the bishop discovered that 
Claude was the author of two anonymous treatises  lashing out against the eucharist, 
he again lost his pulpit in 1665. He spent nine months in Paris trying to convince 
Louis  XIV to reinstate him, but although his efforts were to no avail, the sermons he 
occasionally held at Charenton, the Protestant church just outside Paris, led to his 
calling in 1666.22

" Once installed in Paris,  Claude further cemented his reputation as  a po-
lemicist. Already in the early 1660s he had been caught up in what would turn out to 
be an long-lasting debate on the eucharist with the Jansenist theologians Pierre Ni-
cole (1625-1695) and Antoine Arnauld (1612-1694). The occasion for this contro-
versy was a treatise Nicole had first circulated in manuscript and finally published in 
1664, La perpetuité de la foy de l’Église catholique touchant l’Eucharistie. Nicole maintained 
that already in the first years  of its existence, the Christian Church had accepted the 
miraculous transformation of host and wine into the body and blood of Christ, 
known as transubstantiation. In a series  of tracts Claude refuted this assertion,  argu-
ing that the doctrine of transubstantiation was  a later invention that lacked all bibli-
cal foundation;  Protestants had therefore justly rejected this  notion during the Ref-

THE COMFORTS OF PREACHING / 91

 

20  D’Avaux to Louis XIV, The Hague, 21 February 1686, AAE Paris, CP Hollande 145, ff. 
121v-122r.
21 LS, vol. II, 8.
22 Abel Rotolp de la Devèze, Abregé de la vie de Mr. Claude (Amsterdam, 1687)., 7-44; FP, vol. III, 
473-474.



92 / FAITH IN EXILE

Figure 3.2. Portrait of  Jean Claude (1619-1687), refugee minister in The Hague. 



ormation, in order to return the Christian religion to its untainted form.23

" A more profound debate flared up in 1678, when Claude grudgingly ac-
cepted an invitation by the Protestant noblewoman Marie de Duras († 1689) to dis-
pute religious doctrine with the influential bishop Jacques-Bénigne Bossuet (1627-
1704). Duras considered converting to Catholicism, but before making her decision 
she required the expert opinion of both men. Although Claude suspected that she 
had already made up her mind, and that their discussion merely served the propa-
gandistic schemes of Bossuet – who would triumphantly claim that Claude’s argu-
ments  had been no match for Catholic doctrine – he still accepted the invitation.24 
The issue at stake was the authority of the Church. Bossuet accused the Protestants 
of hypocrisy: despite their rejection of the pope’s infallibility and the authority exer-
cised by the Church of Rome, Protestants had created synods  to settle doctrinal dis-
putes  and maintain orthodoxy among their members. In essence Huguenots were as 
intolerant of dissenters as the Catholics whom they accused of straightjacketing re-
ligious belief, Bossuet reasoned.25 
" Claude firmly rejected this argument. Catholics considered the Church to 
be almost a secular society of believers, he argued,  which led them to grant the pope 
absolute power over them, like a king ruling his subjects. Protestants on the other 
hand had vested supreme authority in God alone. Synods, consistories and ministers 
had only limited power, Claude claimed, because every decision they took had to be 
in accordance with God’s will as  it was expressed in the Scriptures. Believers likewise 
had a solemn duty to monitor that ministers  did not stray from the Gospel – only if 
this  was the case were they obliged to acquiesce in the synod’s  decisions. Ministers, in 
other words, were not infallible, let alone that they could claim absolute power over 
believers.26  “No Synod has ever set itself up as absolute Master over people’s  con-
science,” Claude summed up his reply.27 The problem was that the Church of Rome 
had done exactly that, with the result that Huguenots were persecuted as heretics in 
their own country. But as Claude had expected, his arguments failed to impress Du-
ras, who converted to Catholicism in March 1678.28

" In a sermon held less  than two weeks before the long-awaited Walloon 
synod of Rotterdam in 1686, Isaac Claude reasoned along the same lines as  his fa-
ther, as  he condemned the notion that believers should blindly follow the judgment 
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of their ecclesiastical superiors. To elucidate his  argument he discussed the preaching 
of Christ in the New Testament, pointing out that the Jewish scribes  and priests  had 
time and again refused to accept the Gospel, accusing Jesus of sedition only because 
they feared to lose their authority.29  The parallel was not hard to miss: just as  the 
Jewish prelates had dictated what was appropriate for the Jews to believe, so the 
Catholic Church tried to root out Protestantism by claiming absolute power over 
people’s  consciences. According to Isaac this was a fundamental error, because 
Christ “did not recognise this absolute subjection of our conscience to the sentiments 
of mere people. (...) In fact,  it is only to God and Christ that we owe blind obedience, 
because our conscience directly depends on theirs”.30 Protestants were under no re-
ligious obligation whatsoever, Claude believed, because faith was a matter between 
the individual and God. 
" Yet in spite of these elegant refutations Bossuet had put his  finger on the 
spot. Both in France and in exile Huguenot ministers decried the suppression of 
Protestant worship and pleaded for religious diversity within France, but they were 
by no means advocates of unlimited religious  freedom. They only attacked the intol-
erance of Catholicism because they wanted freedom of worship, not because they 
agreed on religious  diversity as a noble principle. On the contrary, refugee ministers 
in the Dutch Republic continued to fight against what they perceived to be the relig-
ious enemies threatening their community both from outside and within. Bossuet 
was right:  when it came to defining “true religion”, Huguenot ministers could be just 
as intolerant as Catholics. 

Explaining the Revocation
Of course it was the duty of any early modern minister to warn his  flock against the 
dangers of heresy. Huguenot ministers  in the Dutch Republic, however, discussed 
Calvinist doctrine also because they sought to apply theology to the present-day 
situation of the refugees, hoping to offer them a message of consolation and hope. 
Theology indeed offered a useful starting point to address the many anxieties of the 
refugees:  in their sermons ministers  used Calvinist doctrine to explain why the Revo-
cation had happened,  and to reassure the refugees  that as God’s  chosen people they 
would eventually be able to return to France. 
" The most appropriate doctrine was  that of providence, which taught Protes-
tants that God’s hand was behind every event in the universe. As Calvin explained in 
his Institutes of the Christian Religion, “to make God a momentary Creator,  who once 
and for all finished his  work, would be cold and barren”. Whereas philosophers  and 
“carnal sense” would have us believe that sheer chance is  responsible for unfolding 
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events, true believers understood that God “sustains, nourishes and cares for every-
thing he has made” – not even a sparrow could fall out of the sky without His will.31 
Refugee ministers likewise believed that events on earth were the result of divine 
interference. In one of his sermons  Élie Benoist argued that the universe is beyond 
human comprehension; surely people would see that the “multitude of causes and 
effects,  of properties, movements  and figures, which vary infinitely” required a God, 
“who can preserve this  admirable order, & make that in such a fine-tuned machine 
nothing is  malfunctioning or upset”.32  It was providence that made the world go 
round, not fate. 
" Refugee ministers  also shared a strong conviction that divine providence 
could explain the Revocation. For if God was omnipotent and the Huguenots  were 
true Christians, then why had He abandoned them to persecution? The answer to 
this  troublesome question, they argued, was  divine providence. The Revocation had 
happened not because God had deserted the Huguenots  – on the contrary, He had 
intervened to punish them for their sins. In their sermons ministers time and again 
lamented the state of their communities  in France before 1685,  roaring against the 
vices  that had corrupted them. Hence it was only right that God had punished the 
Huguenots  by destroying their churches;  the Revocation was  nothing less than a 
wake-up call to better their lives. In August 1686 the Walloon church of Delft even 
ordered all ministers to preach on God’s anger and the necessity to repent,  noting in 
the consistory book that “all pious and Christian duties shall be employed to calm 
God’s ire, which is so strongly inflamed against His  Church”. Each minister was en-
joined to exhort the people to humiliation and repentance, and “to write his sermon 
and his prayers particularly to this end”.33

" Attributing the Revocation to God’s wrath also was a recurrent explication 
in the Walloon church of The Hague, where a string of refugee ministers blamed the 
destruction of the Huguenot communities on the sins of their own flock. Probably 
the first to do so was Jean Claude, who on 21 November 1685 preached in a church 
packed with Dutch dignitaries, Walloon worshippers  and refugees from France. The 
day had been designated by the States of Holland as a special day of thanksgiving: 
Protestant ministers were told to give sermons in which they praised the Lord for the 
safe haven Huguenots  had found in Holland, and asked Him to mollify the heart of 
Louis  XIV.34 But if his audience thought that Claude would be delivering a philippic 
against the persecutions in France, they were sorely mistaken. Preaching on Ecclesia-
stes  7:14 (“In the day of prosperity be joyful, but in the day of adversity consider”), 
Claude’s message was to accept hard times as a divine punishment for their own sins. 
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Adversity was God’s special way to chastise mankind, he argued, making sure we do 
not forget about Him when life seems easy-going.35

" Halfway through his sermon Claude became more explicit, as he tackled 
the thorny issue of adversity for God’s chosen people.  “How come then that on this 
occasion it seems as if He has let out over all of us the fire of his indignation, 
without sparing his  sanctuaries, nor his assemblies,  nor the shepherds, nor his flocks, 
nor the ministry of his Gospel, nor even the profession of His truth?” he asked.36 
The answer was  simple enough: afflictions on earth are the logical result of God’s 
providence, who brings down His wrath upon a sinful people. The lamentable state 
of the Huguenots, in other words, was of their own making. Because their sins had 
defaced the true Religion, “God has taken it from our midst as  a possession of which 
we were the undeserving owners.”37 Claude told the refugees to look beyond Catho-
lic persecution, which, he argued, merely was a “secondary cause” of the Lord’s 
providence, an “impure channel” through which He sent his afflictions – the true 
root of  all adversity was their own misconduct and God’s swift retribution.38

" In 1686 Joseph Asimont (c.1617-1688), a minister who had fled his church 
in Bergerac and settled in Amsterdam, gave two similar sermons  on the topic of re-
pentance in the Walloon church of The Hague.39 In his first sermon, L’Avisement de la 
Pénitence, Asimont compared the Huguenots  to the Pharisees, whom John the Baptist 
had denounced as  “vipers” because they cared more for ostentatious piety than ad-
mit that they were sinners who must repent (Matthew 3:7-8). According to Asimont, 
Huguenots  had walked into the same trap: they had neglected their spiritual duties 
because they believed that faith in Christ was sufficient to reach heaven. Asimont 
certainly did not spare his  audience, as he argued that Huguenot ministers  should 
have made more efforts to convince converts to return to their former church, while 
he chastised believers for not heeding calls  from the pulpit to abide by God’s Word – 
Asimont listed adultery, superstition and extravagance as the sort of vices that 
reigned among them.40 
" Once in exile, all the refugees could talk of was their own plight, Asimont 
complained, while they conveniently brushed over the reasons  for their predicament. 
“We speak eloquently of the torments that we suffer, but we do not speak a word of 
the wrongs that we have committed; we describe our sorrows, but we do not speak of 
our sins, which have brought this [plight] down on us,” he preached.41  Asimont 
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therefore saw it as his  duty to remind the refugees that because they had forsaken 
God’s Word,  He had justly lashed out against them by destroying their communities. 
To the question “what has caused our plight?”, Asimont gave an unequivocal an-
swer: “Our sins, for which he wants to chastise us”.42

" His  colleague Abel Rotolp de la Devèze also deplored the spiritual hubris of 
the refugees. Born into a minor noble family in the Languedoc, Devèze had become 
a minister at the town of Castres in 1652, until the Revocation pushed him into exile 
to The Hague, where in 1686 he received a pension as  refugee minister.43 In a ser-
mon held in May 1687, Devèze took Matthew 3:9 as  his starting point: “And think 
not to say within yourselves, We have Abraham to our father”. Just as Asimont had 
done before him, Devèze reprimanded the refugees for thinking that their sacred 
lineage was sufficient to receive God’s grace. On the contrary, their irreverent con-
duct in France had only made God want to punish them. Had not the ministers  re-
peatedly told them “that it was in vain that you boasted to be descendants of the 
fathers  whose faith & piety have been celebrated in the Church of God, & that if you 
didn’t follow in their footsteps by living a saintly life, you would degenerate from your 
origins, & would only have to await the Last Judgment, the wrath of the Lord”? Yet 
nobody had listened, with the Revocation as unavoidable consequence.44 
" Still,  refugee ministers  were no fools. They knew that explaining the Revo-
cation as a providential punishment for their sins was not much of a consolation to 
the refugees who had left France. As  a corollary to divine retribution they therefore 
used the doctrine of providence to promise the refugees an end to exile as  well. Their 
argument was  straightforward enough: although the destruction of their communi-
ties was a punishment the Huguenots deserved, God had still destined a happy few 
to be saved. The Lord had deliberately put them to the test by unleashing Catholic 
persecution, because He knew that only the devout would persevere in their faith, 
while the fainthearted would convert to Catholicism. In other words, the refugees 
who had voyaged to the Dutch Republic were God’s chosen people, a community of 
refugee-elect who could one day replant the standard of  Protestantism in France.
" From a theological perspective this argument was nothing less than a fusion 
between providence and the overriding doctrine of predestination, which held that 
God decided who was to be saved, and who was forever damned.45 Although believ-
ers were incapable of knowing their ultimate fate, many believed that providential 
events could be taken as a sign that God had chosen them to be saved. The prosper-
ity of one’s Church was an obvious indicator, but misery in life could also confirm 
Protestants  in their belief that God had elected them. When Calvin explained the 
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doctrine of providence in his Institutes, he thus noted that “in times  of adversity be-
lievers  comfort themselves with the solace that they suffer nothing except by God’s 
ordinance and command, for they are under His hand”.46 Providence thus became a 
comforting doctrine for Huguenot refugees, because they interpreted persecution as 
a sign that God’s ultimate aim was to sift the true believers from the fainthearted, 
even when it appeared that He had abandoned them.
" Already in October 1684 Isaac Claude laid out this argument in a sermon 
held in the Walloon church of The Hague. His sermon merits closer inspection, be-
cause it foreshadowed the sort of comforting arguments that would become the 
hallmark of exile sermons  in the next few years. Preaching on Romans  8:28 (“And 
we know that all things  work together for good to them that love God, to them who 
are the called according to his  purpose”),  Claude conceded that it was probably 
more accurate to state that for those who profess the true religion, “all things work 
together for the worse”, because ever since the advent of Christianity sincere believ-
ers had been persecuted, just as the Protestants in France.47 He grimly remarked that 
“it suffices  to love God to be outside this world. It suffices to be devout to be exposed 
to a thousand miseries. It suffices  to be a good man to see everything conspire to 
your perfect and entire ruin.”48 
" Claude nevertheless believed that suffering for your religion was a good 
thing. Tormenting the faithful with persecution was God’s way to put them to the 
test,  because it allowed Him to see who truly remained steadfast. When life was 
smoothly passing by people quickly forgot about religion; only under duress did they 
start praying and reading their Bible. The same was true for the Huguenots, Claude 
argued. In his sermon he compared them to Jonah, who found himself in a terrible 
tempest at sea because he had tried to flee God’s  calling. Though fast asleep in the 
hold, Jonah quickly came to his senses and ordered the crew to throw him over-
board, spending three days  and nights inside a whale by praying forgiveness and 
promising God to henceforth obey His commands. The implications of this  biblical 
story were clear enough: just as  Jonah, the Huguenots  had only woken up from their 
spiritual stupor when God had unleashed Catholic persecution to test their inward 
beliefs. The Revocation was nothing less  than a divine wake-up call,  or as Claude put 
it: “exile makes them [the faithful] search for a better fatherland, that is: Heaven, 
and to go to a spiritual Canaan, which they would never have done if they had 
peaceably stayed in Egypt, and in a land of  delights”.49 
" From this it followed that only a handful of people was brave enough to 
remain true to their beliefs, Claude argued. Most Huguenots preferred to stay “in a 
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land of delights” rather than profess their religion, because the latter choice entailed 
persecution and exile. It was therefore perfectly understandable that many of them 
converted, while only a select few remained steadfast in their faith. It was all part of 
God’s plan,  in which the Revocation served as  the providential means to a predes-
tined end – the redemption of the elect.  Of course it was impossible to know whom 
God had destined to heaven, but Claude argued that if you had proven capable of 
remaining steadfast, you could reasonably take this as evidence that you were one of 
the elect.  Did Paul not clearly state in his letter to the Romans that they who love 
God “know” that they shall be saved? Claude therefore concluded his  sermon by 
reassuring his flock that “the celestial voice cries that it is  through tribulations that we 
enter on the way to Heaven, that the narrow gate is the path of glory,  that the just 
are among many evils, but that God will set them free”.50

" This was the message Huguenot ministers would time and again preach 
from their pulpits in exile. Isaac Claude himself frequently reiterated the notion that 
Huguenot plight was a test for the devout, for example in August 1685, when he 
again preached on Paul’s letter to the Romans. He wholeheartedly agreed with the 
apostle that “the sufferings of this  present time are not worthy to be compared with 
the glory which shall be revealed in us” (Romans 8:18), because whatever persecu-
tion God unleashes, true Christians will hold out and be rewarded with eternal bliss. 
Claude likened the refugees to a “christian militia”, because just as well-trained sol-
diers they were able to endure harsh conditions – persecution and exile – without 
feeling pain.51 
" It was also the message of Jean Claude, who in his  1685 maiden sermon in 
the Walloon church of The Hague jubilated that the Lord “had still left some grapes, 
as  seeds, and elected residue of his grace”, referring to the many refugees among his 
audience.52 More or less the same imagery was used by Abel Rotolp de la Devèze: 
having presented the faithful with the troubling image of a rotten tree cut down by 
the Lord and thrown into the fire, he consoled them by explaining that “God will by 
His  grace secretly preserve some roots from the remains of this  tree, which he will 
bless, & which will one day sprout from the bosom of the earth”.53 Burning repro-
bates seemed a special favourite of Devèze, because in a sermon held in 1688 he 
compared the Revocation to Christ cleaning out the granary and burning the chaff – 
in like fashion God had purged his  Church from insincere believers. “God has  used 
secondary causes to expose (...) the solid piety of His  true children who are His 
wheat, & to discover the lightness of the Hypocrites  whom the wind of temptation 
has swept away,” Devèze explained.54
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Babylon or Exile
When ministers assured the refugees that God was  on their side, the logical corollary 
to their message was a harsh condemnation of the nouveaux convertis, who had re-
mained in France rather than choose the difficult path of exile. As we shall see in 
chapter four, printed exile sermons indeed aimed to convince Huguenots to leave 
France, but on closer inspection they also echoed the worries  of the refugees, who 
were beginning to wonder if returning home and conforming to the Church of 
Rome was not the lesser evil when compared to the hardships of exile. The reason, 
then, that refugee ministers  opposed the glories of exile to the dangers of remaining 
in “Babylon” was not simply to encourage the nouveaux convertis to leave; they were 
also holding up a mirror to the refugees  in order to convince them that exile had 
been the right decision, and to give them a new sense of purpose as God’s chosen 
people. 
! In the opinion of Huguenot ministers  the Revocation had presented French 
Protestants  with essentially two options: they could either convert to Catholicism and 
stay in France, or refuse to conform and go into exile. Of course true believers re-
mained loyal to their religion and left, refugee ministers  such as Jean Guillebert ar-
gued. In a series of sermons held in the Walloon church of Haarlem and published 
in 1687, he consistently followed a two-pronged strategy: on the one hand he threat-
ened the nouveaux convertis with divine punishment for having abjured their faith, on 
the other hand he assured them that God would prove merciful if they repented and 
went into exile.55 
" Emblematic of his approach was a sermon that appeared under the omi-
nous  title Le malheur des apostats, on a passage from Paul’s letter to the Hebrews:  “For if 
we sin wilfully after that we have received the knowledge of the truth, there re-
maineth no more sacrifice for sins”.56 The condition of the Hebrews was similar to 
that of French Protestants,  Guillebert observed: they had once been zealous Chris-
tians,  but when persecution took its  toll they abandoned their faith. For this coward-
ice God would surely punish them, since wilfully abjuring one’s  beliefs was the worst 
of sins. Guillebert’s  message was crystal clear:  “To abandon the profession of the 
truth out of fear, in order to take cover from raging persecution, is  a detestable crime 
& worthy of  vengeance from Heaven”.57

" Guillebert nonetheless remained optimistic.  He conceded that most Hu-
guenots  had only converted out of fear for the dragoons, not because they were sin-
cere Catholics. In their hearts  the nouveaux convertis remained true Protestants, so he 
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ardently prayed that they would come to their senses and depart into exile to redeem 
themselves.  “We regard them not as  dead, but rather as poor and injured people 
who, suffering from a cruel injury, have been temporarily knocked down & worn out 
by the violence of a fatal persecution,” he preached. “Since they still preserve within 
them the principle of life, there is reason to believe that eventually, by the grace of 
the Lord, they will regain their former strengths.”58 
" Guillebert interlaced similar messages of cautious optimism in his  other 
sermons. He reminded his  audience that the apostle Paul had often found himself in 
prison or exposed to terrible storms at sea,  yet even in his deepest misery God had 
always comforted him: “My grace is sufficient for thee” (2 Corinthians 12:9). It was 
clear that God would never abandon His people, even though Guillebert repeated 
the well-known argument that afflictions were God’s way to sift the godly from the 
insincere.59 In two others  sermons he argued that in fact God had mercifully post-
poned final judgment on the Huguenots, because He wanted to give the reprobate a 
chance to repent, and the devout a chance to demonstrate their fidelity;  hence it was 
not too late for the nouveaux convertis to leave France.60 
" Besides preaching fire and brimstone, Guillebert also tried to reassure the 
wavering refugees. He was well aware that it was  far easier to condemn conversion 
than it was to explain why people should choose the path of exile. Guillebert there-
fore tried to offer reasonable arguments to convince them. One of the most-heard 
objections, he said, was that professing their religion and going to church were quite 
unnecessary, because the Lord also heard their prayers in the privacy of their own 
home. “To what end, they say, should I parade my devotion in public? (...) What 
need is there to leave my study & my house to pay Him my homage elsewhere? 
Should I not be strongly persuaded that wherever in the world I invoke Him, He will 
most certainly lend an ear to my wishes?”61 
! Even under normal circumstances this was a debatable opinion, Guillebert 
argued, because as a community the faithful praised the Lord more ardently than in 
private. Yet for Huguenots  to reason along similar lines  was far more dangerous,  
because it served as a justification for conforming to Catholicism. Indeed, although 
many Protestants  in France had abjured their faith and went to mass on Sundays, 
they often held private church services to keep alive their faith, claiming that God 
would surely see through their religious sham and hear their prayers. According to 
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Guillebert this  was  Protestantism for the fainthearted: certainly,  praying God and 
reading your bible in the privacy of your own home were legitimate ways to enter 
into conversation with God, but true Christians should also profess their faith in 
public.62

" Guillebert was in fact condemning the so-called practice of Nicodemism, 
the hiding of one’s  true faith behind a façade of Catholic conformity. The term had 
first gained currency in the sixteenth century, when Calvin had spoken out against 
the hypocrisy of French Protestants,  most notably in his 1544 treatise Excuse à Mes-
sieurs les Nicodemites. Quoting the biblical story of Nicodemus, a Pharisee who only 
dared visit Jesus at night (John 3:1-21), Calvin denounced Nicodemites  as spineless 
Protestants  who betrayed their religion by going to mass, but nonetheless claimed 
that their conscience remained loyal to God. According to Calvin true Christians 
should not knowingly conform to teachings they knew to be false (simulation), nor 
should they keep silent about their own; on the contrary, they had to shun the 
Church of Rome and proudly profess the truth of the Gospel. The only alternative 
was to go into exile, or if they stayed behind, to avoid Catholic ceremonies  and wor-
ship the Lord in private. The latter solution was plainly at odds  with Calvin’s  plea to 
profess the Gospel at all times, but as long as  Protestants avoided going to Mass,  Cal-
vin proved quite willing to condone the practice of dissimulation – hiding one’s be-
liefs from others, and worshipping God out of  sight.63

" Huguenot ministers in the Dutch Republic chose to ignore the ambivalence 
inherent in Calvin’s thought, however, because they time and again emphasised the 
necessity to profess the Gospel and leave France. Besides Guillebert in Haarlem, Jean 
Claude also devoted a sermon to the dangers of Nicodemism: “Concealment in the 
world has always passed as the sentiment of a base & cowardly soul,” he argued. In 
matters  of religion this was especially offensive, “since the slightest lie or the slightest 
concealment are sacrilege.” Claude then firmly rebuked the counterarguments of 
nouveaux convertis and refugees alike, who protested that is  was possible to outwardly 
conform to Catholicism while preserving their inward faith. Christ, he said, “wants 
us to openly profess  our religion, & wants that the words coming from our lips are 
the faithful interpreters  of the movements of our hearts”.64  Just as Calvin, then, 
Claude believed that true believers were unable to restrain their burning zeal, and 
would shout their beliefs from the rooftops even when threatened with persecution. 
 " The appropriate scriptural passage that kept reappearing in many exile 
sermons was Matthew 10:32-33, in which Jesus promises to acknowledge his faithful 
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followers before God in Heaven, but threatens  to renounce those who had refused to 
profess the Gospel on earth. Jean Claude even devoted an entire sermon to this  text, 
La récompense du fidèle, et la condamnation des apostats,  reminding his audience that only 
those who publicly profess  their faith would reach Heaven, while Christ would surely 
renounce those who had abjured for fear of persecution.65 Guillebert also referred to 
this  passage in passing,  stating that “it is not sufficient to have faith, it is also neces-
sary to openly profess it.  Jesus Christ declares (...) that he will renounce before His Father 
& for the Angels those who had cowardly renounced Him before men, rather than 
confess without fear His admirable name.”66

" Ministers also used the biblical story of the apostle Peter, who thrice re-
nounced Christ in the home of the Jewish high priest Caiaphas (Luke 22:54-62). 
When the rooster crowed, however, Peter realised his mistake, and he left the house 
weeping bitterly. To refugee ministers the parallels were obvious: they argued that 
Peter’s  fall and subsequent repentance were a sure sign that God would have mercy 
on the nouveaux convertis, if only they saw the error of their abjuration, asked forgive-
ness from God, and left France. This was precisely the message of Samuel de Brais 
(1642-1725), erstwhile minister in the Normandy towns of Condé-sur-Noireau and 
Alençon. After the Revocation he had taken up a position as refugee minister in the 
Walloon church of Haarlem, alongside Jean Guillebert.67 In a sermon published in 
1693 De Brais  explicitly told the nouveaux convertis to follow into Peter’s footsteps, by 
making sincere amends for their abjuration and leaving France.68 “Peter’s  departure 
from the court of Caiaphas shows us that it is not sufficient for us to genuinely re-
pent, to recognise the sins  & the errors  that we had the misfortune to get involved 
in,” he said. On the contrary,  the apostle’s departure demonstrated “that we must 
promptly leave to follow the rules of  a more godly & more Christian life”.69

" Jean Guillebert preached a similar message of urgency and optimism. Al-
though he harshly condemned the widespread apostasy in France, he also nourished 
hopes that the nouveaux convertis would follow Peter’s example and go into exile. Guil-
lebert reminded them that when Peter had “made amends for his mistake with all 
these bitter tears  that he shed so abundantly, the Lord, touched by compassion, 
showed him new marks of His  tenderness, & solemnly re-established him in his office 
of Apostle.”70 In other words, the nouveaux convertis could count on God’s grace if 
they fled and once more became proud apostles of  the Gospel. 
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" His  colleague Pierre Jurieu (see figure 3.3) wholeheartedly agreed. A former 
professor of theology at the academy of Sedan, Jurieu had moved to the Dutch Re-
public in 1681, when Louis XIV closed down the academy. He settled at Rotterdam 
to become a minister in the Walloon church, as well as a professor of theology at the 
nascent urban academy alongside Pierre Bayle,  who held a chair in philosophy.71 In 
a sermon entitled La Babylon mystique Jurieu asserted that the nouveaux convertis were 
not beyond redemption: did they not have eyes  to see the idolatry of the Catholic 
Church, and had God not given them ears to hear the Gospel? “Let us  not doubt, 
my brothers, that these Samsons [...] still have sufficient strength to bring down the 
Philistines of Rome, & to destroy the superstition that reigns in France,” he said.72 
Jurieu was convinced that because they still possessed the knowledge of the Protes-
tant religion in which they were born and raised, they would soon find the courage 
to go into exile.
" A second objection to exile that refugee ministers were at pains to refute was 
the often-heard complaint that Huguenots  leaving France were bound to suffer ma-
terial losses, since they had to leave behind their homes and part of their possessions. 
As the refugees knew by experience,  exile came with a host of financial uncertainties, 
while converting to Catholicism would at least allow them to enjoy their goods. The 
dilemma was best summed up by Isaac Claude in a sermon held at The Hague in 
1687: “What will I do, they generally ask, if to follow Christ I will have to relinquish 
all of which I enjoy the use down here on earth? Can I beg for my bread? Can I de-
prive myself of all my advantages? I’m accustomed to live at ease, and I wouldn’t 
know how to resign myself  to live miserably and naked.”73 
" Refugee ministers recognised these concerns, but they had no intention to 
agree with either the nouveaux convertis or the wavering refugees. In a sermon held in 
December 1686 Samuel de Brais argued that true Christians should not care for 
worldly goods, but for the Word of God alone. Only false religions such as  Catholi-
cism tried to gain converts by promising people riches and fame – a stab at the infa-
mous Caisse des Économats, which rewarded Protestant converts  to the Church of 
Rome with pensions, and was therefore nicknamed the Caisse des Conversions.74  De 
Brais explained that to follow Christ and to enter Heaven, one did not have to be 
rich. On the contrary, Jesus’ simple lifestyle showed that true faith did not reside in 
opulent displays of religion, but in the humble piety of the poor.75 Poverty in exile, in 
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Figure 3.3. Portrait of Pierre Jurieu (1637-1713), professor of theology and minister in the Wal-
loon church of  Rotterdam.



other words, was to be preferred over the riches in France. “We wouldn’t see you as 
miserable Nicodemites, remaining in error against your proper knowledge, and in 
fear of having to renounce the advantages of this world,” De Brais  said, “if you 
would all give yourself over to God, & then without doubt the fear of losing some 
goods, which you shall have to lose anyway [at your death], (...) wouldn’t have caused 
these fateful apostasies”.76

"  In the spring of 1686 Jurieu gave a similar sermon on a key text from Paul’s 
letter to the Romans: “For I reckon that the sufferings of this present time are not 
worthy to be compared with the glory which shall be revealed in us” (Romans  8:18). 
Jurieu drew an obvious parallel between this  passage and the plight of the nouveaux 
convertis,  telling them that suffering for their beliefs was  better than conforming to the 
Church of Rome, because God would surely reward them for their steadfastness.77 
Unfortunately, many “false believers” failed to live up to Paul’s expectations: they 
attached more value to the fame and riches they presently possessed on earth than to 
their conscience and future redemption.78 Jurieu warned them that “by preserving 
your present possessions – a house, some fields, pleasure & peace – you renounce the 
hope of  eternal fortune.”79 
" Jean Claude discussed the issue of attachment to property versus the glory 
to be found in exile in much the same vein. As he summed up the reasons why peo-
ple had foolishly converted to Catholicism, he above all condemned the “chamele-
onic” Nicodemites, who only went to mass out of fear to lose their possessions. “Be-
cause the external [i.e., public] profession of the Gospel often runs the risk of losing 
their goods on earth, they try to reach a compromise with God,” Claude explained: 
“They will readily promise that they shall render Him their heart, provided that God 
leaves them free to use their bodies & their exterior appearance as they see fit”.80 
Needless  to say,  Claude firmly denounced bargaining with the Almighty. In matters 
of faith there was no middle road: you were either a devout Protestant or a wayward 
apostate, not something in between.
" His  son Isaac Claude, finally, had taken up the issue of abandoning one’s 
property in a sermon preached just weeks before the Revocation, on 29 August 1685. 
Taking as  his text Romans 8:18, he argued that losing their possessions was nothing 
compared to the eternal riches God would offer them in reward for their steadfast-
ness. Man is  mortal, and his goods on earth perishable, Claude told his audience, but 
heavenly bliss  is eternal.81 Moreover, he liked to put the nouveaux convertis into clear-
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cut categories. In a sermon held in April 1687 he came up with a neat division to 
explain the mass  abjurations in France: first there were those who had little knowl-
edge of religion, and could thus be easily swayed to convert; then you had the in-
credulous, who cared as little for Protestantism as  for Catholicism; and finally there 
were the socialites, who were more attached to their social standing and their wealth 
than to their religion.82  But obviously there existed a fourth, alternative category: 
those Huguenots who had refused to convert, and chosen exile instead. 

Conclusion
This chapter has  argued that the sermons held by Huguenot ministers in the Dutch 
Republic were more than simple lessons in theology: ministers also used their pulpit 
to comfort the refugees and give them a new sense of hope and purpose. For a start, 
they set the orthodox beliefs of the Calvinist Church against a spectre of wayward 
teachings, including Catholicism, to define what a good Protestant should believe in. 
They also drew a firm boundary between the refugees on the one hand and the nou-
veaux convertis on the other, because in their mind conversion was a betrayal of one’s 
beliefs. The ultimate purpose of discussing Calvinist doctrine, however, was  to reas-
sure the refugees, who had pressing questions to ask.  Why,  for example, had God 
allowed His chosen people to be persecuted in France? And why did exile have to be 
such a tortuous experience, as they had abandoned their possessions and now lived 
in poverty? 
" In their sermons Huguenot ministers tried to offer some explanations, argu-
ing that the challenge of exile served a higher purpose. God had deliberately put the 
Huguenots  to the test by unleashing persecution, they preached, because He knew 
that the fainthearted would convert to Catholicism, while the devout would refuse to 
abjure and save the “true Church” in exile. Converting to Catholicism to safeguard 
one’s possessions  or secretly worshipping God in France were therefore sorry options 
when compared to the glories of exile.  Refugee ministers, in other words, preached a 
message of hope and purpose; purpose, because the refugees wanted to hear that 
leaving behind their homes and family had been the right to do;  and hope, because 
they wanted to hear that God would ultimately deliver them.
" These findings also offer a new perspective on what scholars  have deemed 
the remarkable evolution of French sermons. The Edict of Nantes caused a sea 
change in preaching, they have argued, because after 1598 both Catholic and Protes-
tant preachers abandoned the language of religious hatred. Sermons in the sixteenth 
century had indeed been marked by a high degree of religious enmity. Barbara 
Diefendorf, Larissa Taylor and Megan Armstrong have shown that radical preachers 
in Paris  habitually called Huguenots a source of contamination in their sermons, and 
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reminded the king that he had a sacred duty to exterminate heresy.83  Huguenot 
preachers were no less zealous: Denis Crouzet, Philip Benedict and Larissa Taylor 
have pointed out that ministers often preached against “popish superstitions” to ex-
hort their flock to take possession of Catholic churches  and purge them of statues, 
paintings and other objects they deemed idolatrous.84

"" The Edict of Nantes changed these attitudes, however, ushering in an age in 
which clergymen on both sides of the confessional divide abandoned religious radi-
calism. According to Françoise Chevalier,  preaching in the seventeenth century was 
manifestly non-aggressive: “Preachers  no longer incited physical violence, aimed at 
the destruction of Catholic communities. The Edict of Nantes fully played its role as 
pacifying edict; the sermon no longer was a place of confrontation.”85 Jason Sager  
draws the same conclusion on the basis  of Catholic sermons, writing that “the 
French clergy in the seventeenth century rejected the violent rhetoric of the panic 
preachers of the sixteenth century. These seventeenth-century preachers  emphasised 
social and political obedience as part of the duty of the Christian”.86 Larissa Taylor 
strikes an equally optimistic note,  as she argues that in the seventeenth century rec-
onciliation and eloquence triumphed over the confessional rhetoric of  the past.87

" The sermons  discussed in this chapter, however, show that Huguenot minis-
ters never truly abandoned their zeal.  Once in exile, they had no reason to hold their 
tongue, lashing out against Catholic doctrine and warning the nouveaux convertis that 
attending Mass  was a heinous crime. Forgiveness was not a value refugee ministers 
were keen to promote, except for Huguenots who saw the error of their ways and 
went into exile. But although the religious boundaries of the past were no less real a 
century later, something had changed by 1685: preachers  no longer incited real vio-
lence. Indeed,  the ultimate aim of drawing a clear-cut confessional opposition was 
not to mount a battle against “popery”, but to reassure Huguenots that the harrow-
ing experience of  exile was worthwhile. 
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4 
Sermons and Their Audience

For Huguenot refugees arriving in the Dutch Republic,  hearing a sermon in one of 
the Walloon churches was akin to spiritual rebirth. Many had not heard a minister 
preach in years, either because the authorities had destroyed their church in the run-
up to the Revocation, or because they had lived as  nouveaux convertis before going into 
exile. When the Normandy nobleman Isaac Dumont de Bostaquet arrived in Mid-
delburg in 1687, he thus went straight to church to hear a sermon, noting in his 
journal that “this spiritual food, of which I had experienced such a great dearth, 
seemed to have a wonderful taste to me”.1 Jean Migault, who debarked in Rotterdam 
in the spring of 1688, was similarly impressed by a sermon from “the famous Mr.  
Jurieu”. Awestruck as  all the refugees were, he observed that “there wasn’t one 
among us whose heart wasn’t filled with gratitude and love”.2 
" The joyful reactions of these two men are exemplary of what all Huguenot 
refugees knew to be true, but what modern-day scholars often ignore:  sermons are 
not abstract entities floating in conceptual space, but a dialogue between a minister 
and his  audience. As Mary Morrissey has  aptly observed, “when sermons are used by 
historians, they are far too often treated as literal statements”,  rather than as dy-
namic events  that involve an audience.3 While the previous chapter argued that read-
ing sermons against the grain already reveals the anxieties of the refugees, this  chap-
ter will take a closer look at audience responses, in order to fully grasp their religious 
experiences in exile.  
" This approach has its drawbacks. For a start, the printed sermons studied by 
historians often differ from those delivered in church, because ministers  tended to 
edit them before publication. Comparing printed sermons to the handwritten drafts 
ministers  used in church, Arnold Hunt has shown that published sermons were both 
intellectually and textually more refined, while some ministers deliberately added 

1 Read and Waddington, eds., Mémoires inédits de Dumont de Bostaquet, 160.
2 Krumenacker, ed., Journal de Jean Migault, 133.
3 Mary Morrissey, ‘Interdisciplinarity and the Study of Early Modern Sermons’, The Historical 
Journal, 42 (1999), 1117.



colloquial remarks to create the sensation of hearing a sermon rather than reading 
one.4 Huguenot ministers  took much the same approach. Jean Claude for instance 
always rewrote his sermons, and asked friends to comment upon his drafts  before 
publication. When in 1688 his son Isaac published five volumes of manuscript trea-
tises and letters he had found among the papers of his recently deceased father,  he 
warned readers that these were still unpolished texts,  which Jean had not yet deemed 
suitable for publication. “His principle was that a man can never reflect enough on 
what he writes,  & that when you’re being published for everyone to read, he cannot 
present himself with too much chastity, or with too much wisdom. That’s  what 
forced him to often go over his  productions again, & to retouch them with severity,” 
Isaac explained.5 
" To reconstruct audience responses  we must rely on other sources, most no-
tably preaching manuals, diaries, and private correspondence. The trouble is that 
these sources are relatively sparse: historians  have to make do with only a small 
number of individual testimonies, which hardly offer a balanced view of contempo-
rary perceptions. Peter Bayley has therefore argued that “it is difficult and hazardous 
to attempt a reconstruction of the living sermon, and I am not convinced that the 
effort is  worth making”.6 His  pessimism is not entirely warranted,  however, as  schol-
ars have shown that creative use of the sporadic sources can nonetheless  show the 
impact sermons had on early modern audiences. Arnold Hunt for example, in his 
wonderful study The Art of Hearing (2010), has unearthed a wealth of sources to trace 
the reactions of seventeenth-century English puritans to the sermons they heard.7 
Peter McCullough and Lori Anne Ferrel have investigated English court sermons in 
a similar manner, arguing that the social context of court preaching reveals more 
about the impact of these sermons than simply reading them for political messages.8 
Joris van Eijnatten, finally, has used a range of diaries,  letters and travel reports to 
show the different perceptions on preaching in the eighteenth century.9

" This chapter takes the same approach.  Although sources on the impact of 
Huguenot exile sermons are indeed fairly limited, the surviving evidence all points in 
the same direction: French Protestants knew perfectly well what they liked or disliked 
in a sermon. The first part of this chapter will examine preachers and audiences in 
the Dutch Republic, arguing that refugee ministers had various ideas about the best 
way to communicate with their flock. Their refugee audience, however, had its  own 
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preferences: sermons that used Protestant theology as a source of comfort were far 
more popular than sermons  that were limited to exegesis. The second part of this 
chapter examines  the impact of printed sermons on the nouveaux convertis in France. 
As I will argue, the strategy of refugee ministers to shame the remaining Huguenots 
into exile – as  we saw in chapter three – soon backfired on them. Not only did the 
nouveaux convertis blame their ministers for abandoning them, precisely at a time when 
they most needed their spiritual guidance, they also used printed exile sermons to 
hold improvised services “under the Cross”, rather than go into exile. 

The Art of  Preaching
Sermons were meant to instruct believers, but French ministers were well aware that 
to get their message across, knowing how to captivate their audience was of crucial 
importance. Over the course of the seventeenth century several homiletical hand-
books appeared on the market that offered ministers and theology students practical 
advice on preaching, with a heavy emphasis  on delivery. Probably the most influen-
tial of these treatises was written by Michel le Faucheur (1585-1657), a minister from 
Geneva who had stood at Montpellier before moving to Paris in 1636 (see figure 4.1). 
In his posthumously printed Traitté de l’action de l’orateur, ou de la prononciation et du geste 
Le Faucheur encouraged ministers  to consider sermons from the perspective of their 
audience. Recalling his  own experiences of listening to tedious sermons, he com-
plained that many of his colleagues stood in the pulpit like pillars of salt, reciting  
their sermons  in such monotonous  voices that their flock was lulled to sleep. The 
obvious remedy, he argued, was to vary one’s voice and to use body language.10 
“There is nothing more mind-numbing than a long discourse without any variation 
in tone,” he noted,  “yet nonetheless this monotony is a vice that is not only common, 
but one that reigns among all who speak in public”.11 
" Le Faucheur’s criticism was echoed by Samuel Chappuzeau (1625-1701), 
author of the 1675 manual L’orateur chretien, ou Traité de l’excellence et de la pratique de la 
chaire.  By all accounts Chappuzeau was a man of the world: he had studied theology 
at the academy of Montauban and travelled through Scotland, Germany and the 
Dutch Republic – where,  incidentally, he took up a position as tutor to the young 
prince of Orange – before he returned to Paris  in 1661, throwing himself into a ca-
reer as playwright.12  It is hardly surprising that in his  treatise Chappuzeau advised 
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Figure 3.1. Portrait of the Parisian minister Michel le Faucheur (1585-1657), author of the 
Traitté de l’action de l’orateur.



ministers  to use the well-tried techniques of the theatre, especially lively gestures and 
voice variation. Just the year before he had published a booklet, Le theatre françois,  in 
which he had argued that actors  actually held up a mirror to spectators, and could 
even teach ministers how to preach. Watching a play, Chappuzeau explained, “will 
train them in a pleasing voice & gestures,  assistance that is necessary for a Minister 
for touching the heart, the harshness of which demands to be softened by the 
warmth of their discourse & the grace by which it is delivered”.13 If skilful delivery 
was the key to a successful performance, why should giving a sermon be any differ-
ent? 
" That church-folk indeed struggled to take in monotonous sermons is  evident 
from some passing remarks. In 1693 the Walloon consistory of Rotterdam harshly 
reprimanded those who chatted during church services, “as if they wanted to turn 
God’s temple into a marketplace, & as  if they came to talk about their worldly affairs 
rather than listen carefully to the voice of God”.14 Others simply fell asleep. When in 
1685 Pierre Bayle discussed a treatise on coffee by the Lyonnais merchant Sylvestre 
Dufour, he cynically observed that “we don’t see that since the use of coffee has be-
come so frequent, that people sleep less during the sermon than in the times  of our 
ancestors”.15  Chappuzeau could hardly blame them, because sermons sometimes 
went on for hours; he therefore urged ministers to strictly limit themselves to one 
hour. Some French churches even tried to prevent long-winding homilies by install-
ing an hourglass in the pulpit.16

" The root of the problem, according to Chappuzeau, was that French minis-
ters tended to recite the sermons they had prepared at home. Not that he was against 
writing out sermons – on the contrary,  he thought little of ministers who mounted 
the pulpit wholly unprepared: “They will say to me that God puts  the words  in their 
mouth, but I maintain that this is not the case, & that God does not help the lazy”.17 
Chappuzeau also discouraged ministers from reciting their sermons in church, re-
marking that “a discourse read out in public cannot easily touch the heart”. He in-
stead advised them to learn sermons by heart and deliver them in church as if the 
words had only just come to mind.18 
! Alternatively, Chappuzeau counselled ministers  with little time to spare to 
write down at least the main points of their sermon. Perhaps  he got this idea from 
English manuals, which habitually advised ministers to either learn their sermon by 
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heart or take small notes  that they could conceal in the pulpit.19 At least one Hugue-
not minister took this  advice to heart: until his death in 1695 Isaac Claude painstak-
ingly wrote out all his sermons,  but the handwriting is so small that he must have 
learnt them by heart. Moreover, interleaved among his  sermons are scraps of paper 
that contain the first words  of each section, which he probably used as a reminder in 
the pulpit (see figure 4.2). 
" Yet not all ministers shared the ideas  of Le Faucheur and Chappuzeau. 
Their objections were neatly summed up by Jean Claude, who rejected the “enthusi-
astic” preaching of his colleagues. In his posthumously published Traité de la composi-
tion d’un sermon (1688) he instead advocated a plain style and thorough exegesis  as the 
best way to deliver a sermon. Rhetorical excesses in voice and gesture would only 
distract listeners from God’s Word, which did not need any human embellishment.20 
“You should not put too much esprit in a sermon, I mean: too many resplendent, sur-
prising & pleasant things,” he wrote, because “when the Mind is overwhelmed with 
too many agreeable things,  it is  not at leisure to reflect on the objects  of a sermon, 
and preserve them in the heart”.21 Claude was supported in his  views  by the disci-
pline of the French Reformed churches, which stipulated that ministers  should “con-
form to the simplicity & ordinary style of  God’s Spirit” (article 12).22

" When Claude advocated a simple style, he also meant that ministers should 
not use too many exempla in their sermons. Amusing stories and larger-than-life 
anecdotes certainly caught the attention of the audience, but they were hardly edify-
ing. Jacques Colas de la Treille, who served as chaplain to a Huguenot regiment dur-
ing the Nine Years’  War, completely agreed. According to his biographer, Colas’ 
great virtue had been “to put aside with care all that is  unrelated to his  topic; to 
stand firm against the temptation of a brilliant, but irrelevant thought”. As Colas 
knew, the ultimate aim of a sermon was not simply to touch the heart, but to edify 
and “illuminate the spirit”. His biographer tartly observed that “enthusiastic” ser-
mons may “bring tears  to the eyes of listeners, but they won’t be able explain to 
themselves  why they are crying”.23 Making an impression on believers  was one thing, 
trying to actually have them understand God’s Word quite another.
" This preference for plain preaching had much to do with Calvinist theology, 
which held that sermons were but a conduit for the Gospel, and could not in them-
selves convert sinners  to a more saintly life. It was only through the workings of the 
Holy Spirit, who opens up hearts and minds, and because of people’s own desire to 
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hear God’s  Word, that sinners are able to receive his  grace. Pierre du Bosc (1623-
1692), a refugee minister from Caen who had taken up a position in the Walloon 
church of Rotterdam, aptly compared preaching to Christ knocking on the door: 
ministers  may announce the Gospel, but only if people allow Him to enter can the 
message from the pulpit become effective.24 Eloquent discourse and expressive ges-
tures, in other words, merely touched believers superficially; for a genuine change of 
heart they were completely useless.  “The Ministers of the Gospel, as so many Sons 
of Thunder, may roar with all the force & eloquence of which they are capable,” 
Jean Guillebert argued in 1687, but “if an internal & omnipotent grace doesn’t come 
to their rescue to lend some weight & efficacy to their words, (...) their exhortations 
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Figure 4.2. A handwritten sermon and its outline by Isaac Claude.



will be like sounding brass, or a tinkling cymbal” – in other words,  they simply 
bounce off.25

" Finally, “enthusiastic” preaching reminded refugee ministers of the mission-
ary priests back in France, who had roamed the provinces  trying to convert their 
flock to Catholicism. Missionaries often delivered their sermons as if they were thea-
tre pieces: services were staged in a public square to accommodate a large audience, 
and preachers spoke with such empathy that people were reported to start weeping 
and confessing their sins  in public.26  The voice of father Antoine Lequieu (1601-
1676) for example, who preached in the Cévennes,  was said to be “a thunder that 
made even the most obstinate sinners melt in tears”.27 Jacques Nicolas  Colbert, co-
adjutor to the archbishop of Rouen, toured the province of Normandy with similar 
success in the wake of the Revocation. In Le Havre he quickly won the praise of the 
nouveaux convertis,  who were so impressed with a splendid procession of the Sacrament 
that Colbert led through town, followed by a sermon in the cathedral of Notre 
Dame, that they came to ask for his blessing when he departed, and even begged him 
to stay.28

" Of course homiletic manuals were more like guidelines  than actual rules, so 
we should not confuse theories of preaching with the “live” delivery of Huguenot 
sermons. We do know, however, that Lefaucheur’s Traitté de l’action de l’orateur was 
widely read, because his  book was reprinted in Paris in 1667 and again in 1676, 
while in 1686 another edition appeared in Leiden, followed by an Amsterdam edi-
tion in 1697.29  The treatise by Jean Claude was only published after his death in 
1688, but his  lengthy instructions influenced the Huguenot clergy from a much ear-
lier date. Already in the late 1650s, when Claude was  still preaching in the Protestant 
church of Nîmes,  theology students flocked to him for homiletical advice, which they 
took to heart when mounting the pulpit themselves.30

" Evidence on the preaching styles of individual ministers  is  scarce; the best 
documented case is that of Isaac Claude, who relied heavily on the advice of his  
father.  Isaac had moved to the Dutch Republic already in 1682, but found himself 
struggling to gain a position as pasteur ordinaire in the Walloon church of The Hague, 
where he preached only sporadically.31 He was  therefore keen to have the advice of 
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his father, even on such a well-known passage as  “For where two or three are gath-
ered together in my name, there am I in the midst of them” (Matthew 18:20). But if 
Jean Claude was dismayed at the lack of Isaac’s  confidence he did not show it,  advis-
ing his son to stick to the orthodox interpretation that the faithful have a sacred duty 
to worship God together, while he also suggested that Isaac condemn schismatics 
who organised their own assemblies.32 While most of Jean’s advice was  limited to the 
content of Isaac’s sermons, in passing he also advised his son to avoid long and po-
tentially boring homilies: “I prefer that you know how to cut words rather than to 
cram them into sermons”, he wrote.33 
" The actual sermonising of Isaac Claude seems to have been a curious mix 
of dry exegesis and vivid delivery. His manuscript sermons  show that he preferred 
the point-by-point analysis of biblical passages as  suggested by his father, but eyewit-
ness accounts also testify to Isaac’s  capacities as an orator.  According to Jean Rou 
(1638-1711), a former lawyer in the parlement of Paris  who had become an official 
translator for the States-General in The Hague, Isaac possessed “a clear pronuncia-
tion, natural gestures, a pure diction, and grand and noble expressions” – clearly 
Isaac paid close attention to how he delivered his sermons  in the Walloon church.34 
In a sermon given in August 1685 Isaac himself argued that ministers should speak 
with vivid enthusiasm if they were to persuade their flock to devote themselves to 
God. The faithful,  Isaac said, “mostly imitate, and examples thus make a strong im-
pression upon them. If in their eyes we appear to be exceedingly persuaded of what 
we announce them, we persuade them as  well, but if this doesn’t seem to be the case, 
it’s certain that we will put them off ”.35

" There is every indication that Huguenot ministers  indeed knew how to 
touch the hearts  and minds of the refugees. Ambassador D’Avaux for instance al-
ready warned Versailles in 1682 that Pierre Jurieu was entertaining large crowds in 
the barges  going between Rotterdam and The Hague, giving rabble-rousing sermons 
that condemned the religious policies of Louis XIV.36  D’Avaux’ chargé d’affaires 
Saint Didier (c.1630-1689) took an equally dim view of Huguenot preaching. Left in 
charge in the winter of 1685 because the ambassador had gone to Paris  on family 
business, Saint Didier reported that the States  of Holland had ordered a day of 
thanksgiving and fasting. The avowed purpose was to thank God for the safe haven 
Huguenots  had found in Holland, but Saint Sidier had picked up a rumour that the 

 SERMONS AND THEIR AUDIENCE / 117

 

32 Jean Claude to Isaac Claude, Paris, 16 June 1684, UB Leiden, BPL 292/2, f. 15r-v.
33 Jean Claude to Isaac Claude, Paris, 11 January 1684, UB Leiden, BPL 292/2, f. 11r. 
34  Francis Waddington, ed. Mémoires inédits et opuscules de Jean Rou, avocat au Parlement de Paris, 
secrétaire interprète des États Généraux de Hollande depuis l'année 1689 jusqu’à sa mort, vol. I (Paris, 
1857), 311.
35 Isaac Claude, sermon on Romans 8:18, ‘For I reckon that the sufferings of this present time 
are not worthy to be compared with the glory which shall be revealed in us’, The Hague, 29 
August 1685, UB Leiden, BW MS C 7, f. 1.
36  D’Avaux to Louis XIV, The Hague, 10  September 1682, AAE Paris, CP Hollande 131, f. 
412r.



118 / FAITH IN EXILE

Figure 4.3. Portrait of  Isaac Jaquelot (1647-1708), refugee minister in the The Hague.



Walloon churches were selecting refugee ministers  to give the thanksgiving sermon, 
“because having been greatly affected themselves, they are more likely to touch and 
animate the people”.37 He also strongly recommended that D’Avaux postpone his  
return via Rotterdam, as he feared that violent Huguenot mobs would roam about 
town after the service at the Walloon church, especially if the sermon would be given 
by a firebrand like Jurieu.38 Needless to say, D’Avaux duly arrived a few days behind 
schedule.
" Undoubtedly, the personal flair of ministers  such as Jurieu was partly re-
sponsible for the successes  they reaped among refugee audiences. The noble Jaucourt 
sisters thus made no secret of their admiration for Isaac Jaquelot (1647-1708),  a 
refugee minister from Vassy who preached in the Walloon church of The Hague (see 
figure 4.3).39  In February 1692 one of the sisters had been so eager to hear him 
preach that in her hurry to reach church she had slipped on the icy pavement out-
side, and had ended up looking like “the body of her deceased godmother”.  Yet her 
scornful sister was no less  charmed by Jaquelot’s preaching, as she wrote to her 
brother François in Berlin that “in my opinion he is one of the most pleasing minis-
ters around; I would gladly give him four hours of my attention – in short, I’m de-
lighted by him”.40

" But most of all, refugees liked to hear ministers who skilfully applied pas-
sages from the Bible to comfort them in their woeful exile, and who promised them 
the restoration of Protestantism in France – precisely the sort of sermons we encoun-
tered in the previous  chapter. The most astute observer of refugee sermons  was 
Pieter Teding van Berkhout (1643-1713), a burgomaster from Delft who kept a diary 
for much of his  adult life, in which he also charted the responses  of French refugees 
to sermons given in the Walloon church. As a young man he had toured France in 
1664, which had given him a fine taste of Huguenot preaching: he had listened to 
Protestant sermons in Charenton, Orléans, Grenoble, Nîmes and La Rochelle, so 
when he returned to Holland it was only logical that he regularly attended the Wal-
loon churches of  Delft, The Hague and Rotterdam.41 
" In February 1688, for example, Van Berkhout went to hear a sermon by 
Antoine le Page in Rotterdam. Le Page took as  his text 2 Corinthians 5:1, “For we 
know that if our earthly house of this  tabernacle were dissolved, we have a building 
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of God,  a house not made with hands, eternal in the heavens”. The refugees were 
greatly moved by Le Page’s sermon, Van Berkhout noted, because the minister sym-
pathised with their difficult life in exile and tried to alleviate their sorrows.  Le Page 
observed that many refugees complained that God made them suffer, but although 
he understood this sentiment,  he replied that it was through persecution that the 
Lord sifted the devout from the incurable sinners.  Le Page also reminded them of 
the homes and property they had abandoned, which caused the refugees “to melt in 
tears”, but he immediately offered comfort by preaching “that they would miss their 
lost and fleeting possessions  but for a short time, and that their affliction could not be 
great, since the building of God would shortly be finished”.42 Le Page’s message that 
the Bible promised the refugees a glorious  return to France was all his  audience 
needed to hear, and why refugee ministers could be immensely popular.
" Sermons that went down rather badly, on the other hand, were those that 
only discussed Protestant doctrine.  In May 1689 Van Berkhout took his  wife and two 
daughters to the Walloon church of Voorburg, just outside The Hague. He soon 
came to regret this decision, because minister Henri Rou preached for over an hour, 
“dogmatising all the way through, barely without any application, which I hardly 
took in”.43 Van Berkhout’s  observation confirms what Joris van Eijnatten has con-
cluded about the nature of early modern sermons: they were either doctrinal or 
practical in nature – and listeners clearly preferred the latter. Doctrinal sermons, as 
Van Berkhout rightly observed,  explained the mysteries  of the Christian religion but 
contained little application, while moral sermons wanted to show people the practi-
cal use of a biblical passage. It is  thus  hardly surprising that audiences  preferred 
moral sermons, because they provided useful answers rather than abstract theology.44 
" Huguenot ministers were well aware of this. In his Traité de la composition d’un 
sermon Jean Claude advised his  colleagues  to avoid preaching on Protestant doctrine 
alone, as he knew from experience that such sermons went over the heads  of most 
people. Moreover, to thoroughly explain a given doctrine would take up so much 
time that ministers would end up giving “dry, packed and scholastic” sermons  that 
equally failed to captivate their flock.45  Samuel Chappuzeau reasoned along the 
same lines when he propagated the preaching of practical rather than doctrinal ser-
mons. The key to giving a successful sermon, he wrote, was understanding your 
audience; only ministers who knew what was on the mind of their community and 
wrote their sermons accordingly, could serve as “their Pilot on the stormy sea of this 
World”.46 It was precisely this concern over audience response that pushed the Wal-
loon church of Groningen to forbid ministers to cite Latin and Greek sources in their 
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sermons, “in order to avoid any suspicion of ostentation”.47 Sermons were not the 
place to show off one’s intellectual capacities  as  minister, but were meant to comfort 
the refugees.

Sermons Under the Cross
Huguenot ministers  in the Dutch Republuc had more than just refugees as their 
audience. Once their sermons were put into print they could also reach the nouveaux 
convertis in France. Scholars  of the Refuge have long recognised that refugee ministers 
used Dutch presses to address  their former brethren, but they have only situated this 
point of contact in the many “pastoral letters” that refugee ministers  wrote to con-
vince their former communities to go into exile.  Initially these letters amounted to 
nothing more than a message in a bottle: ministers  wrote them out and had them 
smuggled into France by trusted merchants.48 In December 1685 for example, the 
Normandy intendant René de Marillac got his hands on an anonymous pastoral 
letter from Rotterdam, which he suspected to have been written by Jacques  Basnage, 
a former minister at Rouen. Worried about the effects of such letters on the nouveaux 
convertis,  Marillac immediately instructed the magistrates to investigate whether more 
letters were circulating in town.49  
" Letter-writing ministers quickly realised that their exhortations were not just 
of interest to their own community,  but also to the nouveaux convertis at large. In the 
years following the Revocation they thus began printing their pastoral letters, hoping 
to reach an even larger audience. One of the first letters appeared in 1686 under the 
title Lettre d’un pasteur banni à son troupeau ravagé, probably written by Samuel de Brais  or 
Jean Guillebert,  both refugee ministers in Haarlem.50 That same year Jean Claude  
also addressed a four-page letter to all Protestants  remaining in France – and the list 
goes on.51 The notable exception was Pierre Jurieu, who wrote a pastoral letter every 
fortnight between 1686 and 1689, telling those who had remained in France to per-
severe and “escape Babylon” (see chapter 7).52 
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" It is  striking, however, that the many Huguenot sermons published in the 
Dutch Republic carried precisely the same message as these pastoral letters. In both 
types of spiritual literature refugee ministers firmly denounced the practice of Nico-
demism and the attachment to worldly possessions,  calling upon Protestants to go 
into exile.53 Huguenot sermons printed in the Dutch Republic, in other words, were 
part of a well-conceived media strategy to reach the nouveaux convertis in France. The 
introductions  that ministers attached to their published sermons are revealing: Sam-
uel de Brais, for instance, noted that his  sermons “mainly aim to lift our Brothers in 
France from the state in to which the most cruel persecution that has ever been, has 
plunged them”.54 Abel Rotolp de la Devèze likewise argued that “I believed that I 
should also contribute to the consolation of those who are dispersed in places  where 
they rarely hear French preachers, and even more to the salvation of so many Faith-
ful who are absolutely deprived of  this happiness in their Fatherland”.55

" French authorities  soon discovered that printed sermons  and other spiritual 
literature from Holland freely circulated among the nouveaux convertis. The books were 
smuggled into France and even sold under the counter by converted booksellers:  in 
1686 a police spy in Paris reported that Étienne Lucas, a known Huguenot book-
seller, was secretly selling Jurieu’s sermon La balance du sanctuaire, as  well as  Jean 
Claude’s pamphlet Les Plaintes des Protestans.56 Moreover, in 1689 a group of Protes-
tants in Rouen, who had been arrested during an escape attempt, turned out to pos-
ses  a precious  volume of sermons by refugee minister Pierre du Bosc. The book was 
only discovered when one of the prisoners,  a man called Druel, was “playing minis-
ter” one Sunday morning,  reading out the sermons  to his fellow inmates. The guard 
had snatched the volume from his  hands, but when he read the first pages “I discov-
ered that it was filled with so many impieties and blasphemies  against the holy 
Catholic, Apostolic and Roman religion, that I did not dare to read any further”.57

! Printed exile sermons were evidently sold and read in France, but how did 
the nouveaux convertis respond to them? As we saw in chapter three, refugee sermons 
were packed with praise for the refugees, but also condemned the nouveaux convertis for 
their religious weakness.  This was  a risky strategy, though, because in the back of 
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their minds  refugee ministers  were well aware that leaving France was not a decision 
most people took overnight. Whereas Louis  XIV had allowed ministers a safe pas-
sage into exile, he had forbidden all other Huguenots to leave the kingdom on pains 
of imprisonment or serving the rest of their lives  as  galley slaves.  Refugee ministers 
also felt the nagging doubt that by going into exile they had left their flock at the 
mercy of the Catholic clergy – would not their presence in France had given them 
the chance to preach the Gospel and strengthen people in their faith? 
" The Paris-based newspaper Mercure Galant, a notorious  government mouth-
piece, neatly summed up the dilemma in an article that appeared in May 1686. 
Refugee ministers spoke haughtily of suffering for one’s beliefs,  the newspaper wrote, 
but in fact they had abandoned their own church, telling the nouveaux convertis to leave 
while they themselves were comfortably living in exile. “What can we say about these 
false ministers  of souls, who, having been entrusted with their conduct, flee to for-
eign countries, & instead of encouraging the weak through their example & with 
their presence, content themselves with giving their opinion from where they cannot 
see them?”58 Bishop Bossuet voiced the same criticism in a pastoral letter to the nou-
veaux convertis in his  diocese of Meaux: he argued that the Church of Rome cared 
more about the spiritual welfare of  the nouveaux convertis than their own ministers.59

" It was not just Catholic authors who accused the refugee ministers of cow-
ardice. Huguenots  in France also criticised them, for instance in the Lettre de quelques 
reformez detenus captifs en France, which appeared in the spring of 1686.60 The anony-
mous authors scorned the refugee ministers for writing pastoral letters – was that 
really all they could do to help their oppressed brothers in France? If they took their 
duty to care for their flock seriously, the only solution was to return. “Do charity & 
the duty of your ministry not oblige you to risk everything to come and console with 
a loud voice & through your good example so many believers, who are exposed to 
the most dangerous persecution that has  ever been?” the pamphlet demanded.61 
Likewise, a desperate nouveau converti from Paris wrote to Jean Claude that the Protes-
tant religion was  on the brink of disappearing, urging him to send refugee ministers 
or even proposants, “who will exhort the nouveaux réunis all over France to keep alive the 
Gospel”.62  Jean Tirel († 1693),  a Huguenot minister who had been locked up in 
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prison in Rouen, summed up the general mood in a letter to all refugee ministers in 
1686, telling them that “the poor captives [i.e., the nouveaux convertis],  hungry for the 
food of life,  ask for you, beg for your charity, yearn for your exhortations,  your in-
structions, your precepts, your orders, and if  possible even for your presence.”63

" These complaints were echoed – although in a more sophisticated form – 
by Claude Brousson (1647-1698), a former lawyer in the parlement of Toulouse. 
Brousson had caused a furore in 1683, when, together with a group of 28 ministers 
from the Midi, he conceived a daring plan: they would organise open-air services  on 
the ruins of destroyed Huguenot churches,  to protest against the destruction of their 
churches. Before long, Protestant assemblies sprang up in the Dauphiné, the Vivarais 
and the Cévennes: on 11 July, for example, over 3,000 Protestants assembled at St. 
Hippolyte. The project nonetheless turned into a fiasco, because some communities 
took up arms to protect themselves, a move that only confirmed the authorities in 
their opinion that the Huguenots were dangerous rebels. In September and October 
1683 regiments sent in by Louis XIV swiftly put an end to the outdoor assemblies, 
killing and executing hundreds of Protestants, burning their homes,  and razing the 
few churches that remained. At least 13 ministers  were condemned to the gibbet or 
the wheel, but Brousson managed to escape to Switzerland.64 
" After the Revocation Brousson joined the debate on the departure of Hu-
guenot ministers. Although he was safely living in exile, in August 1688 Brousson 
addressed an open letter “to the ministers of France who have taken refuge in Prot-
estant states, on the desolation of their churches & on their own exile”.65 Brousson 
acknowledged that God’s  providence had preserved them for the future restoration 
of Protestantism in France, but he argued that in times  of crisis the duty to preach 
and comfort one’s flock weighed more heavily. “Since you are not simple believers, 
but also ministers, you should consider, my dearly beloved brothers, whether by your 
retreat & your long absence you truly fulfil all the duties  of your sacred ministry,” he 
wrote. The answer was obvious: “It’s  true that you are forbidden to preach, but God 
commands it.”66

" Brousson went on to discuss  the biblical passage that ministers  always cited 
to justify exile: “But when they persecute you in this city,  flee ye into another” (Mat-
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thew 10:23). According to Brousson, Christ merely pressed his  disciples  to be careful 
when they went to preach the Gospel on hostile territory; he never told them to be 
faint-hearted. The apostle Paul,  for instance, always fled when authorities tried to 
arrest him, but he never gave up on his mission to preach to the heathens. Brousson 
sincerely hoped that refugee ministers would follow Paul’s example, returning to 
France to tour the provinces and give sermons: “Since the ravishing wolves have now 
entered the sheepfold & devour the sheep of Jesus Christ,  the unswerving ministers 
must summon up their courage and vigorously fight these ferocious beasts, & snatch 
the prey from their jaws.  They must not wait until the sheep come looking for them; 
it is up to them to search for their sheep who have gone astray”.67 For if refugee min-
isters did not come to the aid of the nouveaux convertis, Protestantism in France would 
soon be extinct. 
" His  accusations hit a nerve, because in 1687 Élie Benoist justified his exile in 
a rancourous book,  entitled Histoire et apologie de la retraite des pasteurs. He began by 
holding up a mirror to the nouveaux convertis: during the dragonnades they had en masse 
converted to Catholicism and had refused to shelter their ministers  – the only strat-
egy that would have allowed them to preach undercover. Yet the overriding motiva-
tion for Huguenot ministers to leave France, Benoist wrote,  was their conviction that 
staying behind was counterproductive. He strongly disagreed with Brousson’s expli-
cation of Matthew 10:23, arguing that if ministers had stayed in France, the authori-
ties would have imprisoned or executed them, thus  depriving the Huguenots  of their 
spiritual leadership. It was precisely in exile that God providentially preserved them 
for the future restoration of His Church in France.68 Benoist had a point, because 
after reports of secret assemblies reached Versailles  in 1686, the king decreed that 
ministers  arrested in France would be executed, just as every Protestant caught dur-
ing an illegal Protestant service.69

" But as time went by refugee ministers  began to have misgivings about up-
braiding the nouveaux convertis. One of the first to express his doubts  was Pierre Jurieu. 
In a pastoral letter dated 15 March 1688, he conceded that he had always  urged the 
nouveaux convertis to leave France, but he now proposed them another, more desirable 
possibility: they should organise secret assemblies  in France, where they could praise 
the Lord and repent for their conversion.  “We have given you the advice to flee,” he 
wrote, “but that’s an advice for the weak, since we have considered you all as such. 
(...) [Yet] there is something more noble & more Christian that you are obliged to do: 
to glorify God by staying, especially when He does not give you the opportunity to 
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leave.”70 Of course staying in France did not relieve Protestants of their duty to pro-
fess their faith, so Jurieu urged them to formally retract their abjuration and organise 
private assemblies.71 He nonetheless showed remarkable sympathy for the nouveaux 
convertis,  as  he recognised that most of them lacked the money to travel abroad or 
were living far away from the border,  while the authorities kept a watchful eye on 
them. He even argued that when God would restore His Church, “it will be through 
those who suffer under persecution, & who cannot escape”.72 God’s chosen people 
were no longer the refugees, but the Protestants suffering in France.
" Among those who agreed with Brousson and Jurieu was  refugee minister 
Abel Rotolp de la Devèze. In a sermon held in The Hague on 4 April 1688 he told 
the refugees that complacency was their greatest enemy:  because in exile they were 
safe from persecution, Huguenots  quickly forgot about God. The nouveaux convertis in 
France, by contrast, “had the courage to praise God in the woods, in the most dread-
ful wilderness, & practically under the eyes of a formidable enemy” – a shining ex-
ample for the conceited refugees. As Devèze reminded his audience, they had always 
looked down on the nouveaux convertis in France: “We wanted to think only about our-
selves, to see if we had not shown marks of faith as dazzling as those of the Confes-
sors; it seemed to us that we could also boast of the victory that we had won [i.e., 
exile]”. But now it was  time to understand that Protestants in France were actually 
pointing the way, because they courageously maintained their faith amidst great 
peril.73

" To assist the nouveaux convertis in maintaining their religion in France, Jurieu 
set up a secret committee in Rotterdam that consisted of around thirty refugee min-
isters. They met every first Monday of the month to coordinate the return of Hu-
guenot ministers to France, where they would preach “under the Cross” (sous la 
Croix).74 Accusing the nouveaux convertis in sermons and letters was counterproductive, 
Jurieu told his Swiss  colleagues in December 1688, so he strongly suggested that they 
despatch ministers  to France. “Letters are considered a poor help against the violent 
temptations that trouble our flocks,” he wrote. “I therefore believe that we had better 
send ministers to France, without waiting until the people demand them, because 
you know that our task as ministers  is to warn sinners;  if we wait until their con-
science reawakens, we could be waiting a long time.”75 The nouveaux convertis needed 
their help, not their contempt. 
" In fact, the idea to preach “under the Cross” dated back to December 1685, 
when a group of refugee ministers was hatching plans to dress up as  farmers and 
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return the following spring.76 This intelligence came from a most reliable source,  a 
Catholic spy by the name of Louis  de Pons († 1688), who claimed to be a Huguenot 
refugee and called himself sieur De Tillières. He had quickly gained the trust of the 
inner circle of French ministers, including Jurieu,  Benoist and Claude, because he 
had donated large sums of money to penniless refugees and had helped to set up a 
new French church at Voorburg. Little did the refugee ministers know, however, that 
Tillières was sponsored by Versailles, nor that he reported all their conversations  to 
ambassador D’Avaux.77 
" Tillières also mentioned the names of ministers despatched to France by 
Jurieu’s committee, which was  operating already in 1686. In June of that year, Til-
lières informed D’Avaux that another six ministers were on their way, “well-disguised 
at the request of minister Jurieu”.78 Although the committee thus predated Jurieu’s 
favourable letter to the nouveaux convertis, the initial aim of the Huguenot leadership 
was not to encourage Protestants to remain in France. Rather, it was hoped that min-
isters “under the Cross” would convince the nouveaux convertis to go into exile, thus 
reenforcing the message of pastoral letters  and refugee sermons. According to Til-
lières, the undercover mission was meant “to lift up those who have fallen, to support 
those who could fall again, to animate all to return to the state in which they had 
previously been,  and to show them a door to leave”.79 Only by 1688 did Jurieu understand 
that this was  an uphill struggle, and that Protestantism should be supported inside 
rather than outside the French kingdom.
 " For if refugee ministers hoped they could encourage the nouveaux convertis to 
leave, they were sorely mistaken. The accusing tone of their sermons and pastoral 
letters  did little to convince Huguenots to go into exile, as Jurieu would later realise. 
The anonymous authors of the Lettre écrite à un François refugié neatly summed up the 
position of the nouveaux convertis, as  they refuted the argument that God had pre-
served the refugees as His chosen people: “We are convinced that if God had wanted 
to transport the candle of His Gospel outside the kingdom, He would have opened 
the door & facilitated the departure of an infinite number of good souls who have 
now remained inside. So do not think, most beloved ministers, that we shall follow 
your council and flee.”80 
" On the contrary, the nouveaux convertis argued that Protestantism could also 
flourish “under the Cross”, just as  they were using the less controversial exile ser-
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mons for their own devotions. Élie Benoist reported in his  Histoire de l’Édit de Nantes 
that all over France – especially in the Languedoc, the Cévennes and the Poitou, but 
also in Normandy – Protestants were assembling in secret, praying together and 
reading out sermons.81 Initially these meetings were nothing more than private con-
venticles. In Caen for example, a group of nouveaux convertis was arrested for holding 
an improvised service on Christmas morning 1689 at the house of Jacques  Simon, 
who had led them in psalm-singing and then read out a sermon.82 But soon enough 
Protestants  started organising larger assemblies  in caves and forests, most notably in 
the south of France. “The forests  & the woods, the lairs  and the caverns serve us  as 
churches, and the Holy Word of God that we have among our possessions is  as a 
torch to our feet & a light to our path,” they explained, noting that “God even gives 
the unlearned among us the tongue of the well-studied, so that they can explain His 
Gospel.”83

" Refugee ministers who returned to France agreed with this  position,  as  they 
showed little interest in pushing the nouveaux convertis to go into exile. Before despatch-
ing them into France the Rotterdam committee had urged them to keep a low profile 
once on hostile territory: they should avoid the well-policed cities  and host only small 
gatherings. In reality, however, ministers “under the Cross” stayed abroad for years, 
even went to Paris, and organised massive gatherings, “exposing themselves and their 
audiences to cruel massacres and divers tortures”.84 Among them was Matthieu de 
Malzac (1657-1725), a former minister from La Bastide in the Languedoc, who re-
turned to France in January 1690. Having toured the provinces for two years  he was 
eventually arrested in Paris whilst celebrating Communion with a Protestant inn-
keeper, and subsequently shipped off to the Mediterranean Île Sainte Marguerite. 
He died on the island in 1725, after more than thirty years of imprisonment.85 The 
most famous of ministers “under the Cross”, however, was  Claude Brousson, who in 
1689 decided to return to France and preach the Gospel as a lay preacher. His ser-
mons attracted huge crowds across the Midi, until in December 1693 he again had 
to escape persecution.86 
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Conclusion
From the perspective of Huguenot ministers, knowing your audience was of greater 
importance than ever before. They understood that the refugees had pressing ques-
tions to ask, and did their best to address these anxieties. Although their preaching 
style and charisma undoubtedly helped to make them popular, ministers such as An-
toine le Page, Pierre Jurieu and Isaac Claude were held in high esteem mostly be-
cause they were not afraid to voice the questions  that were on everyone’s mind, and 
because they used Calvinist theology to offer spiritual comfort.  After all,  moral ser-
mons that helped the refugees to cope with the experience of exile were of more use 
to them than exegetical homilies. 
" But whereas the refugees took comfort from exile sermons, the nouveaux con-
vertis in France were disappointed.  Being told by refugee ministers  that they were 
cowards and traitors  to the true religion only made them critical of the Huguenot 
leadership in exile. Not only had their ministers abandoned them in the midst of 
persecution, they also failed to see that it was possible for Protestants to keep alive 
their faith in France. Before long, the nouveaux convertis used the less controversial ser-
mons of refugee ministers – such as  those of Pierre Du Bosc – to organise their own 
devotions, rather than go into exile. Only after a few years did some refugee minis-
ters begin to appreciate that leaving France was a tough decision,  which led them to 
encourage Protestantism “under the Cross”. It is the irony of history that until the 
revolutionaries legalised public Protestant worship in 1791, illicit services “in the 
wilderness” (dans le Désert) actually helped Protestantism to survive in France for an-
other century, while the French-speaking churches in the Refuge slowly withered away. 

 SERMONS AND THEIR AUDIENCE / 129

 





5
The End of  Exile

In March 1691 Pierre Jurieu gave a sermon in the Walloon church of Rotterdam 
that made quite an impression upon his audience. As Pierre Bayle later reported,  
Jurieu had once again predicted the imminent restoration of Protestant worship in 
France, “sounding the prophetical trumpet with more emphasis and a more affirma-
tive tone than ever before”. Bayle had little sympathy for such unfounded prophecies, 
but he gloomily observed that “our refugees left church full of happiness and hope, 
more or less  persuaded by his enthusiasm.”1 Admittedly, Bayle was not an impartial 
judge, because only the year before Jurieu had accused him of spreading heterodox 
beliefs  – an accusation that would lead to Bayle’s dismissal as professor at the Rotter-
dam academy in 1693.2 Nevertheless, his  letter reveals that refugees took Jurieu’s 
prophetical message to heart:  sermons that promised the defeat of Catholicism and 
an end to exile were clearly more popular than Bayle’s scepticism. 
" Yet by 1697 the proposition that God heard the prayers  of the Huguenots 
was disputed not only by Bayle, but also by many of the refugees. Just as the nouveaux 
convertis in France they began to question the received wisdom that exile was a neces-
sary sacrifice. The immediate reason for their doubts was the disastrous Peace of 
Rijswijk, which, although it put an end to the Nine Years’ War (1688-1697), failed to 
make any concessions to the Huguenots. As  the refugees understood that their exile 
was likely to be permanent rather than temporary, they did some serious soul-
searching: should they continue to face the hardships of exile, or go back to their 
family and homes in France? 
" This chapter will trace the hopes, disappointment, and anxieties of these 
refugees. On the one hand their difficult life in exile and the promise of Louis XIV 
that they could reclaim their property in France were powerful stimuli to return. On 
the other hand they had made the difficult decision to go into exile,  an experience 
that had become part and parcel of their identity – should they now convert to Ca-

1  Bayle to Minutoli, Rotterdam, 26 March 1691, in Labrousse et al., eds., Correspondance de 
Bayle, vol. VIII, 293-294.
2  Bost, Pierre Bayle, 331-385; Hubert Bost, ed., “L’affaire Bayle”: La bataille entre Pierre Bayle et 
Pierre Jurieu devant le consistoire de l’Église wallonne de Rotterdam (Saint-Étienne, 2006).



tholicism, return home, and admit they had been wrong? The vast majority of the 
refugees therefore stayed in exile, grinding their teeth at the impossible situation in 
which they found themselves. Yet from the unknown and unique correspondence of 
the new French ambassador to The Hague, François  d’Usson, marquis de Bon-
repaus, it becomes clear that in the wake of the peace treaty around 1,000 Hugue-
nots made the ultimate decision to leave the Dutch Republic and return to France – 
even though this  meant they had to convert to Catholicism. For these people the 
harsh reality of exile proved thus  more powerful than the religious message of suffer-
ing for one’s faith. 

Prophecies and Politics
Reflecting on the years between the Revocation and the Peace of Rijswijk towards 
the end of his life, Élie Benoist believed that the refugees  themselves  were to blame 
for their disappointment: they had simply nourished unrealistic hopes. “Since it is 
natural to see in events a certain disposition to our interests and inclinations, as if 
they will always adapt to our desires, they were expecting to see that all of Europe 
would contribute to their consolation and their restoration,” he noted.3 His analysis 
hit home, for Huguenot refugees in the Dutch Republic had indeed believed that 
their exile was only a temporary punishment for their sins. Refugee ministers  in par-
ticular had repeatedly told their flock – both in their sermons and in print – that 
God would soon restore the Protestant churches in France.
" Undoubtedly, the most vocal proponent of this message was Pierre Jurieu. 
In March 1686 he published L’Accomplissement des prophéties, ou la délivrance prochaine de 
l’Eglise, in which he argued that the restoration of the Protestant churches in France 
was imminent.4 Jurieu based his  prediction on chapter eleven of the Book of Revela-
tion, which recounts how two witnesses prophesy for 1,260 days, until the Beast of 
the Apocalypse rises  from its  abyss to slay them. The Holy Spirit revives  them three 
and a half days  later, and while they ascend to Heaven an earthquake destroys a 
tenth part of the Antichrist’s empire (Revelation 11: 3-12).  Jurieu identified the wit-
nesses  as the Huguenots, who, he argued, were the last in a series of evangelical 
movements preaching the Gospel in the face of persecution.  The slaying of the wit-
nesses  corresponded to the Revocation and the dragonnades, which had put an end to 
“the external profession of the truth”. Yet Jurieu predicted that after three and a half 
years the Reformation would once more triumph in France: taking the Revocation as 
the most obvious  starting point, he calculated that Protestant worship would proba-
bly be reestablished in 1689. He even went as far as  to predict that a Protestant king 
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would ascend to the French throne and break the kingdom away from the Church of 
Rome, no later than in 1715.5 “Truth will mount the throne, & just as God has given 
a Papist Ruler to England against all the odds, so God will give a Reformed Prince to 
France, despite all the oppositions of  the Papists,” Jurieu wrote.6

" For those paying attention to the signs of their forthcoming deliverance, the 
writing was already on the wall. In December 1686 Jurieu reported that Protestants 
and Catholics in the Béarn had heard angels singing psalms  from the skies, precisely 
at the sites  of destroyed Huguenot churches.7  Jurieu interpreted this mysterious 
psalm-singing as an omen for God’s imminent intervention: “See this  event as  a 
happy sign that God does not wish your voices & songs to perish, that the angels 
have taken possession of them, & that soon they will return them to you, so that you 
may let them resound in the air yourselves.”8  The angels,  then, were nothing less 
than heralds for the restoration of  Protestant worship in France.
" Political events elsewhere in Europe also confirmed the Huguenots in their 
belief that exile would be short-lived. The “Glorious Revolution” in particular fit 
Jurieu’s eschatological calendar like a glove: in November 1688 stadtholder William 
III invaded England and ousted his cousin and Catholic monarch James II from the 
throne. A resounding victory for the Protestant cause, Huguenot refugees believed it 
also foreshadowed the defeat of “popery” in France.  Just before the Dutch fleet set 
sail for England, William’s refugee chaplain Jean Mesnard thus gave a sermon in 
which he tied the imminent invasion to the restoration of Protestant worship in 
France. Mesnard not only prayed God to protect the stadtholder on his mission “to 
work for the deliverance of Your Church”, he also compared William III to the bib-
lical figure of Zerubbabel,  who led the first group of Jews out of Babylonian captiv-
ity and laid the foundation for a new temple in Jerusalem.9 Mesnard’s  choice of bib-
lical imagery served a clear purpose: he was subtly urging the stadtholder to restore 
Protestantism not only in England, but also in France,  leading the Huguenots back to 
their Promised Land so that they could rebuild the destroyed churches. The state-
sponsored Parisian newspaper Mercure Galant therefore warned its  readers that Mes-
nard was calling for a crusade against Catholicism, indignantly quoting the minister 
as  having asked God “to exterminate all the idolators that wish to oppose the arms  of 
the Prince of  Orange”.10  
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" After William III and his wife Mary Stuart had been crowned English mon-
archs  in April 1689, Jurieu of course hastened to congratulate himself on his  exe-
getical powers. Was the Glorious Revolution not the unmistakable proof that divine 
providence was unfolding, and that the defeat of Louis XIV was  only a matter of 
time? In a pastoral letter dated 1 July 1689 he patiently reviewed all the events that 
had taken place since 1685, arguing that the Book of Revelation was an accurate 
guidebook to the future. The ascension of James II to the English throne, the dragon-
nades in France, the revocation of the Edict of Nantes, and finally the Glorious  Revo-
lution all fit the timetable he had laid out in his  Accomplissement des prophéties.11 Jurieu 
was convinced that with the help of William III, the final part of the prophecy – the 
restoration of the Gospel in France – would also be fulfilled. “I firmly believe that 
God has  let this Prince be born to enforce his great plans, to humble & humiliate our 
persecutors in France,” he concluded.12

" Jurieu’s predictions were widely believed,  not in the least by other refugee 
ministers. Among them was Jean Barbin (1642-1727) from Marchenoir, a town near 
Blois, who had been living on a state pension in Haarlem since 1686.13 In the wake 
of the Glorious Revolution he published an ominous pamphlet in verse, La décadence 
de l’empire papal, in which he praised William III as God’s own envoy, sent to destroy 
the evil of Catholicism in England. Barbin also promised Huguenots  the imminent 
restoration of Protestant worship in France, referring just as Jurieu to chapter eleven 
of the Book of Revelation: “God’s  Holy Spirit will breathe life/ into the witnesses, 
brought down by hate & envy./ We will see them back on their feet with more vig-
our,/ leaving terror in the hearts of  the enemy.”14 
" Philippe Legendre (1636-1725), a refugee minister from Rouen who 
preached alongside Jurieu in the Walloon church of Rotterdam, was more careful in 
his predictions, but he, too, was optimistic about the eventual defeat of Catholicism 
in France.15 In two sermons published in 1688 under the title La Défaite & la Destruc-
tion de l’Antechrist, Legendre preached on a letter from Paul to the Thessalonians, in 
which the apostle wrote that “then shall that Wicked be revealed, whom the Lord 
shall consume with the spirit of his  mouth, and shall destroy with the brightness of 
His  coming” (2 Thessalonians 2:8). Certain though Legendre was of the ultimate 
downfall of the Church of Rome as promised by Paul, he warned the Huguenots 
that this was a slow process, so he refused to give them a precise month or year.16 

134 / FAITH IN EXILE

11 Jurieu, Lettres pastorales, 1 July 1689, 165-172.
12 Ibid., 173.
13 Bots, ‘Liste des pasteurs réfugiés’, 22 (no. 25).
14  Jean Barbin, La décadence de l’empire papal, par laquelle il est menacé d’une prochaine ruïne, pour faire 
place à la Réformation: Eclogue tirée des Papiers de I.B.M.R.A.H. (Amsterdam, 1689), 23.
15  See on Legendre’s career: FP, vol. VI, 515, and Bots, ‘Liste des pasteurs réfugiés’, 49 (no. 
254). 
16 Philippe Legendre, La Défaite & la Destruction de l’Antechrist, ou deux sermons sur la II. Epître de St. 
Paul aux Thessaloniciens, Chap. II. vers. 8 (Rotterdam, 1688).



" The promises of Jurieu and other ministers  certainly sparked hope among 
both the refugees  and the nouveaux convertis that their ordeal would soon be over. Writ-
ing from The Hague in 1689, refugee noblewoman Marguerite de Jaucourt († 1690) 
told her son François († 1727), a chamberlain at the electoral court in Berlin, that the 
Glorious Revolution was generally hailed as a sign of good fortune, observing that 
“most of the refugees expect their re-establishment in France before long”.17 Mean-
while many of the nouveaux convertis hoped to be reunited with their family members 
in exile, often after years of separation and correspondence gone astray. In 1697 
Richard Gallier from Caen admitted to his sister living in The Hague that he was 
sorely missing her,  and longed to have her back in Normandy.  “If the times change 
and we shall have some freedom of religion, as they lead us to hope, you can return, 
because you have never become accustomed [to life in exile]”, he noted. Yet Gallier 
was aware that a miracle was needed, adding that “only God knows  what will 
happen”.18 
" But making predictions was one thing; ensuring that William III actually 
carried them out quite another. When in February 1691 the king returned to The 
Hague from his  campaigns in the British Isles, he was therefore greeted by a anxious 
delegation of the Walloon church.19 Senior minister Jean Carré congratulated Wil-
liam on his recent successes, but he also expressed the sincere wish that the king 
would continue to fight the remaining enemies of the Church – an obvious encour-
agement to defeat Louis XIV. Ending on a rather dramatic note, Carré claimed that 
the refugee ministers “wish only to live in order to see their flocks recovered. (...) Lis-
ten, Sire, to a counsel & plea that is  so just; listen to a voice that is not ours, but the 
voice of God & his People.”20 The Walloon synod likewise sent round a delegation, 
headed by refugee minister Pierre Isarn (1640-1714),  who bade the king to fulfil 
God’s will and help the Huguenots to return home.21 
" The pleas  of Huguenot ministers found a willing ear, although William III 
was always  careful not to make any explicit promises. When Jurieu sent the 
stadtholder a letter to congratulate him on his coronation in April 1689, expressing 
hope for a prompt defeat of Catholic forces, William merely replied that he would 
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“not neglect anything in my power to protect & assure the Protestant Religion, and 
God, I hope, will provide me with the means”.22 The delegation from the Walloon 
consistory met with a similarly cautious response in 1691: the king told them that 
divine Providence would have to guide him in his efforts to restore the true Church, 
but he stopped well short of  promising them a return to France.23

" In fact,  the sermons and pleas  of Huguenot ministers were a growing con-
cern to Dutch authorities. In January 1689, just months after the invasion of Eng-
land, the burgomasters  of Amsterdam ordered the refugee ministers in town “to be 
careful and prudent in their sermons and prayers”. Framing the war against France 
as  a religious crusade only played into the hands of Louis XIV, who argued that Wil-
liam III used religion as a cover for his power-hungry ambitions.24 Pierre Bayle like-
wise noted that by 1691 William had grown tired of the continuous praise heaped 
upon him by refugee ministers: after hearing two sermons by Isaac Claude, who had 
saved no trouble in praising the king’s recent exploits,  he had subtly reminded him 
that “the pulpit is destined not for men, but for God”.25 
" Poised between hope and fear, a group of prominent refugees  decided to 
take matters into their own hands: they set to work on a plan for the reestablishment 
of the Edict of Nantes. The initiative was taken by Daniel Orillard († 1712), a refu-
gee minister from Saintes living on a state pension in The Hague since 1686.26  In 
1694 he approached several Dutch magistrates, and with the blessing of William III 
and Anthonie Heinsius (1641-1720), the powerful pensionary of Holland, Orillard 
formed a secret committee that consisted of Pierre Jurieu, Élie Benoist, Théodore de 
Beringhen – a former councillor in the parlement of Paris – and two noblemen,  the 
marquis De Péray and the marquis De Vrigny. They were joined in 1695 by Jean-
Henri Hervart Dufort, who had a background in finances, and the nobleman 
François la Vallée de Chenailles.27

" At the request of pensionary Heinsius, Élie Benoist eventually drafted a 
memoir that was based on three possible outcomes of the war against France.  The 
most likely result, he believed, was an allied victory that would force Louis XIV to 
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restore Protestant worship in his  kingdom. The second possibility was  a stalemate 
between the warring parties,  in which case the refugees could still hope to recover 
some of their former privileges. Only in the worst-case scenario would the allied 
forces  suffer a defeat, followed by a humiliating peace that left little or no room for 
Huguenot privileges. Yet certain as  Benoist was that God would lead the allied forces 
to victory, he proposed a list of far-reaching demands, from the liberation of Protes-
tant galley slaves and the return of confiscated property, to unconditional freedom of 
worship and the right to operate Protestant academies, hospitals and deaconries.28

" Unfortunately the plan was doomed from the beginning. To begin with, 
there was serious  disagreement among the Huguenot leadership about the best way 
to obtain these privileges. As word got out that a secret committee was meeting in 
The Hague, some refugees – their names are unknown – were offended that they 
had been excluded, and promptly set up a rivalling committee. They also came up 
with a plan that was diametrically opposed to that of the committee of eight: they 
were willing to negotiate directly with the French crown and would be satisfied even 
with a partial restoration of the Edict of Nantes. Benoist, by contrast, had always 
insisted that negotiations with Louis XIV were pointless, because the king could not 
be trusted to honour his agreements.29  Instead of restoring the Edict of Nantes 
Benoist therefore urged the allied powers to demand the restoration of Protestant 
worship in the form of a new treaty, “because according to jurisprudence and even 
the politics of the Council itself, treaties are more solid than Edicts,  which are the 
sole product of the king’s  wishes”.30 The memoir also specified twelve safety clauses, 
or “external guarantees”, including ratification by the States-General, the English 
Parliament, and if  possible the French Assembly of  the Clergy.31

" William’s response to the memoir was  lukewarm at best. The quarrels be-
tween both committees may well have lost the refugees the king’s initial support, be-
cause he warned Benoist “that events were taking such a turn that not much was to 
be expected”.32  The peace negotiations that started at Rijswijk in the summer of 
1697 were to prove his  point. Although the States-General instructed its three nego-
tiators  Boreel, Dijkveld and Van Haren “to have as  much regard as  possible to the 
interest of those who have been forced to flee France for the sake of Religion”, it is 
telling that the men received no specific orders on the demands they should put 
forward.33  Moreover, once negotiations went underway the other Protestant diplo-
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mats  dismissed the refugees’ proposal to include a separate “Huguenot article” in the 
peace treaty. They feared it would only confirm the French diplomats  in their opin-
ion that the allied powers had been waging a War of Religion, which made a favour-
able outcome unlikely. They had even tried in vain “to moderate the zeal of some 
preachers,  who in their sermons only spoke to the people about Religion and 
Restoration”.34 
" The coup de grâce was delivered by the French delegation, headed by the 
able diplomat Nicolas Auguste de Harlay (1647-1704). He made William III an offer  
the stadtholder could hardly refuse: Louis  XIV was prepared to acknowledge Wil-
liam’s claim to the English throne and to return virtually all the territories  occupied 
by France during the war, but in return the Protestant negotiators had to drop the 
case of the Huguenots.35 In fact, the French king had specifically warned his  pleni-
potentiaries to the Rijswijk conference that they “must not accept nor listen to any of 
the demands  that could be made to them in favour of His Majesty’s  subjects of the 
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Figure 5.1. View of Huis Ter Nieuwburg and its surrounding gardens, the setting for the 1697 
peace conference at Rijswijk. Note the delegations entering the gardens in carriages at the bottom of 
the picture; on the horizon is the town of  Delft.



so-called Reformed Religion”. If the Protestant powers insisted, the French delega-
tion was to threaten them with breaking off  the negotiations.36 
" The Dutch negotiators  quickly agreed. Initially the delegation had been led 
by Jacob Boreel (1630-1697), but when he fell ill by the end of July his  place was 
taken by Anthonie Heinsius. As  state pensionary Heinsius  had been closely involved 
in the diplomatic negotiations  that had resulted in the grand alliance against France,    
and during the war he had maintained extensive correspondence with diplomats, 
spies,  and princes across Europe. But Heinsius  was also a secretive person, who in-
formed even the States-General sparingly of what was going on at the peace 
conference.37 As a result,  the committee headed by Benoist and Jurieu only found out 
that an agreement had been reached when it was too late. They nonetheless made a 
last-ditch attempt to persuade the Protestant powers to intervene on their behalf: on 
19 September they passed on a memoir to the Swedish mediator, baron Nils Lillien-
root (1636-1705), demanding that “their rights, liberties & privileges  in matters of 
Religion be restored, so that they may enjoy an entire freedom of conscience, & that 
those among them who are in prison or otherwise detained, be freed”.38 But as was 
to be expected, the French plenipotentiaries  refused their demands, and the peace 
treaty signed in the night of 20 September 1697 did not include any Huguenot 
privileges.39

" As news of the peace treaty spread across  Europe, the refugees were sorely 
disappointed. From her refuge in The Hague one of the Jaucourt sisters lamented 
that “by now you will know, my dear brother, that peace has been made, but alas, the 
refugees & other Protestants have no part in it, & if something shall be obtained for 
them, it will only be by pleading”. She therefore begged François to leave Berlin and 
spend some time in The Hague to discuss the family’s future. “It’s  not that I think 
that we must expect anything, and I would gladly give up on France if it is God’s will 
that we won’t enjoy our patrimony, but I still believe that it would be wise to first see 
if we must give up on it or not,” she explained, adding that “the desire to kiss  you, 
my dearest brother, is the surest part of my reasoning”.40 With their hopes for a bet-
ter future laying in shambles, the bonds of family were the only reassurance Hugue-
not refugees had left.
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" Meanwhile Jurieu tried to deflect the widespread criticism that both the 
Huguenot leadership and the Protestant powers had abandoned the refugees, pub-
lishing a flattering account on the efforts undertaken by the committee of eight.41 He 
refused to take responsibility for the failed negotiations, nor did he blame the Protes-
tant negotiators.  On the contrary, Jurieu argued that the committee had found a will-
ing ear with the allied diplomats, who were aware that the persecution of Protestants 
in France, the Palatinate, Hungary and Bohemia required concerted action.  The 
trouble was that the allies “were not in a position to dictate the law to a Prince who 
persecutes on a principle of conscience”.42 True as that may have been, Jurieu ex-
pertly glossed over the fact that the Protestant powers had abandoned the refugees 
the moment they realised that pressing their case would jeopardise the negotiations.  
" But if anyone had reason to be discouraged it was Élie Benoist,  who had 
devoted much of his time and energy to favour the Huguenot cause. What worried 
him most was the growing disillusionment among the refugees:  because they had lost 
all hope of seeing the Protestant churches  restored in France, they were considering 
to return rather than weather out the storm in exile. In a sermon given in the Wal-
loon church of Delft shortly after the disastrous  peace, Benoist warned the refugees 
to accept God’s providence instead of complaining about this latest setback. Echoing 
the notion that the Revocation was a divine punishment, he claimed that they were 
obviously not ready for God’s grace, otherwise the Lord would never have unleashed 
a war. It was only out of mercy for His chosen people that God had blessed them 
with this recent peace treaty, Benoist explained; if the refugees wanted a more de-
serving peace, they should become more serious about their religion.43 
"" Benoist had also not lost hope that one day Protestant worship would be re-
established in France. Edicts  and treaties were hardly everlasting, that much the 
revocation of the supposedly “perpetual and irrevocable” Edict of Nantes had 
taught him. The refugees should therefore not attach too much importance to the 
Peace of Rijswijk: rulers  concluded treaties out of self-interest, and they often 
changed their minds.  A man-made peace, he explained, “is always uncertain & ill-
assured. There are no precautions that may render it eternal. But the peace that 
God gives is  firm & constant, because its foundations  are solid & unchangeable”.44 
Europe’s  rulers  may have abandoned their cause, but Benoist was  certain that God 
would always be looking after the Huguenots. 
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The Riches of  Conversion
Yet despite this bravado Benoist knew that he was fighting an uphill struggle. In a 
letter to a group of refugee ministers in Switzerland, written in March 1698, he con-
ceded that Louis XIV “has spoken so clearly and decisively, that one must take 
pleasure in believing in fantasies to still expect a return of his goodness”.45 Hugue-
not refugees in the Dutch Republic were of the same mind: they were agonising over 
the question whether to stay in exile or return to France. The most potent reason to 
go back was the possibility to reclaim their abandoned possessions in France. As  we 
saw in chapter one, Huguenots had often left behind property when they fled 
abroad, especially houses and lands that were difficult to move or sell discreetly. 
French authorities had seized this  abandoned property in the wake of the Revoca-
tion, although most refugees had been clever enough to entrust their goods to family 
members staying behind as nouveaux convertis. 
"" Louis  XIV was  well aware that confiscated Huguenot property could be 
used as leverage to tempt the refugees back into France. After all, the king had never 
meant for the Refuge to happen: he expected French Protestants to become loyal sup-
porters of the Church of Rome, not leave the kingdom. In the years  following the 
Revocation the king had therefore issued a string of declarations  that promised refu-
gees the restitution of their goods, provided they converted to Catholicism. The 
Edict of Fontainebleau already granted Protestants who had left France before the 
Revocation a four-month clemency period to return and claim their property (article 
9) – only after this date would their goods be forfeited to the state. As this article did 
little to stem emigration, Louis XIV prolonged his grace period with another nine 
months  in July 1686, extending it to all Huguenot refugees. In practice provincial 
intendants  had already started confiscating the houses and goods  of absent Protes-
tants, a move that was formally authorised in January 1688. From that time onwards 
the refugees could not stake any more claims on their abandoned property.46

"" By December 1689 the king changed tactics,  however, as he allowed the 
nouveaux convertis in France to inherit the confiscated possessions  of absent family 
members. They only had to present a written petition to the local judge to obtain the 
desired goods.47 According to Élie Benoist,  this decision was a stroke of genius. On 
the one hand it severed the fragile ties  between nouveaux convertis and refugees, be-
cause “the advantages  of an unhoped-for inheritance could, without much trouble, 
stifle the little consideration and tenderness [for the refugees] that still rested in the 
hearts of the new inheritors.” For the refugees, on the other hand, the possibility to 
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reclaim their property in France as nouveaux convertis was a powerful incentive to re-
turn home, even if  this meant they had to become Catholics.48 
"" In spite of these promises, however, most refugees  had remained in exile, 
patiently awaiting a favourable peace that would allow them to worship in France 
and reclaim their confiscated property without having to convert. Yet when the 
Peace of Rijswijk dashed their hopes  for a religious  settlement, the siren song of 
Louis  XIV became difficult to resist. The king’s terms were still the same as in 1685: 
refugees could only inherit their confiscated property if they converted to Catholi-
cism. The Dutch plenipotentiaries at Rijswijk only found out about this snag in a 
meeting with the French delegation in December 1697. Intervening on behalf of 
Nicolas Tribault, a Huguenot draper from Leiden who had been arrested near Lille, 
they were informed “that His Majesty would not suffer, under whatever pretext if 
may be, that a French refugee returns to his kingdom, unless  he abjured his Religion 
beforehand, and would want to live in France as a good Catholic”.49  The States-
General swiftly wrote to all the Walloon consistories to warn the refugees, “so that 
they would not fall into any discomfort because of ignorance”.50 The refugee minis-
ters willingly obliged; in January 1698 the letter from the States-General was even 
read from the pulpit in the Walloon church of  Rotterdam.51 
" Not that it had much effect. Initially Huguenots  tried to regain their prop-
erty by looking for loopholes  in the law. The new Dutch ambassador to Paris, Coen-
raad van Heemskerck (1646-1702), was flooded with petitions from refugees asking 
to plead their case at court.52 Strictly speaking the Treaty of Rijswijk did not men-
tion the French Protestants, but articles  2 and 6 were open to interpretation, since 
they promised the restitution of all property confiscated during the war.53 The nego-
tiators  had obviously had in mind ships, houses and other property seized by the 
warring parties, but Huguenot refugees argued that the treaty also applied to their 
abandoned goods in France. 
"" Among them was  Susanna Jacobs, widow of Charles Drelincourt (1633-
1697), a former professor of medicine at Leiden university. The couple had moved 
to Leiden already in 1668, but when in 1690 Susanna inherited a house and brewery 
in Paris, located in the faubourg St. Germain, trouble began. The will clearly desig-
nated Jacobs  as sole inheritor, but one of her Parisian friends  had successfully staked 
a claim to the property before the parlement of Paris, and now made a handsome 
profit from the brewery. In a desperate letter to ambassador Heemskerck, Jacobs 
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argued that he was now her only hope to recover the inheritance: “You know, Mon-
sieur,  that this justice no longer exists  for those who reside in foreign countries; only 
the power of  Your Excellency can return what belongs to me”.54

" We do not know whether Susanna Jacobs ever recovered her inheritance, 
but as her letter already suggests, she knew the odds were against her. French 
authorities considered the refugees as  French subjects who had left against the king’s 
wishes, and their property as forfeited to the state.  Van Heemskerck came to the 
same conclusion in the case of another Huguenot, shoemaker Jean Bonnel from 
Amsterdam: in 1699 he was arrested as he tried to enter France, supposedly on a 
business trip, and condemned to serve the rest of his life on the galleys. In a petition 
to the States-General Bonnel’s wife Madelaine argued that because her husband had 
become a citizen of Amsterdam he was  no longer bound to French law, but Van 
Heemskerck doubted that this argument would curry favour at court.  The French 
authorities, he wrote, “do not in the least consider a purchased citizenship in Hol-
land as a reason to consider refugee Frenchmen as naturalised inhabitants of the 
[Dutch] state.”55 
" Faced with the refusal of Louis XIV to make any concessions, the only solu-
tion for refugees who sought to recover their property was to convert and return 
home. For the claims staked by family and friends in France were not a foregone 
conclusion. Already in 1686 the intendant of the Languedoc, Nicolas de Lamoignon 
de Basville (1648-1724), realised that such claims  were likely to lose him confiscated 
property, so he decided that claimants  henceforth had to present a certificate of 
Catholicity.56 Authorities  in Normandy likewise made inheritance dependent upon 
the piety of the nouveaux convertis. In 1688, for example, Marie Gosselin from Dieppe 
wished to inherit the confiscated goods of her refugee son Abraham, arguing that 
she was living in poverty and still had three other children to raise, but there were 
doubts  about her attachment to the Church of Rome. The marquis  De Châteauneuf 
(1638-1700), secretary for Protestant affairs  at court, therefore ordered intendant 
Feydeau de Brou “to inform yourself whether this woman is behaving like a good 
Catholic, and if  she raises her children in the same religion”.57 
"" In 1698 intendant Basville went one step further: he required not only re-
turning refugees to show a certificate of their conversion to Catholicism, he also 
pressed the nouveaux convertis who had inherited property in previous years to demon-
strate their good faith.  Lists  were drawn up of all the nouveaux convertis that had bene-
fited under the 1689 scheme, and priests sent out to investigate their inward beliefs. 
Impressed with Basville’s  efforts, Louis  XIV made it standard procedure throughout 
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France to ask for a certificate of Catholicity whenever people asked to inherit the 
goods of absent family members.  In December 1698 the king also granted returning 
refugees a six-month period to reclaim their property before a local court, and 
promised restitution even if family or friends were currently in possession.58  All in 
all, refugees stood a good chance to have their abandoned property restituted.
"" The correspondence of the new French ambassador to The Hague, 
François d’Usson, marquis de Bonrepaus,  contains  a series of exciting reports – 
never studied by historians so far – that show that in the wake of the Peace of 
Rijswijk many refugees indeed left the Dutch Republic,  fed up as they were with 
living in exile. Already on the day of his arrival, the first of January 1698, Bon-
repaus was astonished to find several refugees on his doorstep, “wishing to abjure 
their so-called Reformed Religion, and assuring me that they shall live as good 
Catholics in the kingdom”.59 Louis  XIV told Bonrepaus that he would gladly wel-
come them back to France, as long as  they abjured their beliefs in the ambassador’s 
chapel prior to their return, or promised to convert immediately after crossing the 
French border.60 The king gave similar orders to other French diplomats: upon arri-
val in Hamburg in 1698, the French envoy abbé Étienne Bidal (c.1642-1722) tried to 
facilitate the conversion of the refugees by constructing a fine embassy chapel and 
proposing a “softened” version of  Catholicism.61

"" Although Bonrepaus was not a clergyman, he was certainly as fit for the job 
as  the abbé Bidal. Born into a Protestant family at Le Mas-d’Azil in southern 
France, Bonrepaus had started his career in 1671 as lieutenant in the Mediterranean 
navy.  He subsequently rose through the ranks of administration to become a naval 
commissioner, and finally intendant-general of the navy  in 1683. Somewhere before 
the Revocation he also converted to Catholicism, perhaps to demonstrate his loyalty 
to the king, but he would remain a devout Catholic for the rest of his  life.62  Bon-
repaus also gained the confidence of naval secretary Seignelay, who in December 
1685 sent him on a diplomatic mission to England with orders to negotiate a treaty 
of commerce.  Yet secretly Bonrepaus was also to persuade as many refugees as pos-
sible to convert, “skilfully urging them to return to their houses by proposing those 
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things to which they are most susceptible”.63  Before long, refugees were indeed 
queuing up to leave England: according to Bonrepaus’ own calculations,  by the end 
of April 1686 he had already managed to convince 507 out of the estimated 4,500 
Huguenot refugees to convert and return to France, mostly artisans and sailors.64

"" In May Bonrepaus voyaged on to the Dutch Republic. He had little hope 
for success, however, because by the time he left England his  covert mission had be-
come common knowledge: during Easter service the ministers of the French church 
in London’s Threadneedle Street had found their communion table suspiciously 
empty – Bonrepaus noted that the absence of a group of merchants  from La 
Rochelle,  recently returned to France, had “extremely mortified them”.  They had 
immediately contacted their Walloon colleagues, who now kept a close watch on the 
refugees.65  Bonrepaus nonetheless managed to persuade a handful of Huguenots 
living in Amsterdam to return, including four sailors from Normandy and a passe-
menterie worker called René Briand.66  He also left behind a handful of converts, 
who, assisted by “good Catholics” and a few missionary priests,  had promised to 
persuade more refugees to convert and return to France.67

"" When Bonrepaus returned to the Dutch Republic in January 1698, having 
served as French ambassador to Denmark from 1692 until 1697, he thus  came well-
prepared for the task at hand. Just as  during his 1686 mission he tried to convert as 
many refugees  as  possible. This time Bonrepaus ran into far less  trouble, because 
tempted by the promise to regain their property in France,  the refugees came flock-
ing to his embassy. By April he had already managed to convert and repatriate 723 
Huguenots, while he was hoping to convince at least another 3,000 to follow their 
example.68  The ambassador focused his efforts  on skilled Huguenots, because he 
believed that they would most benefit the French economy: his first list of returns 
mentioned, among others, 52 drapers, 23 weavers, 31 tailors, 12 carpenters, 15 
shoemakers,  12 masons and 19 winegrowers.69 No further lists appear in Bonrepaus’ 
correspondence, but it is clear that he continued to send people back well into the 
next year:  in September 1699 another 23 refugee families travelled back to France, 
“among whom many silk workers and drapers, which means  that in addition to Re-
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ligion, there is an advantage for the State in returning part of the industry that had 
left.”70 All in all, probably around 1,000 refugees returned to France. 
"" Besides the disillusionment following the Peace of Rijswijk and the wish to 
reclaim their property, Huguenot refugees also went back because they struggled to 
make ends  meet,  as  we already saw in chapter two. Indeed, on the first list Bon-
repaus sent to Versailles he noted that out of the 723 returned refugees, 293 were 
“without any employment”.71 Their precarious situation as  migrants on the Dutch 
labour market was undoubtedly part of the problem, but the ambassador was  con-
vinced that recent developments had aggravated their situation. 
"" To begin with, the initial solidarity between Dutch authorities and refugees 
was breaking down. Whereas in 1686 Bonrepaus  had complained that his mission 
was hampered by “the great advantages that the States-General bestow upon the 
refugees in this country”, by 1697 the opposite was true, as magistrates were unwill-
ing to prolong Huguenot privileges.72 The burgomasters of Amsterdam, for exam-
ple, had already abolished tax exemptions and free entrance into the guilds  in 1690, 
after complaints  from Dutch artisans.73 In 1696 refugee widow Maria Varin experi-
enced the consequences of similar policies  in Rotterdam: when she asked the bur-
gomasters for the same tax exemptions as they had granted to her husband, the de-
ceased hatter Louis Thiolet, her request was turned down.74  Bonrepaus also re-
ported that town councils had forbidden the Walloon churches  to support Hugue-
nots who had arrived since the Peace of Rijswijk, and that they had cut refugee pen-
sions by a third.75 
"" A second problem was the financial uncertainty caused by the peace treaty 
itself. During the Nine Years’ War many refugees  had found employment in the ar-
mies of William III or in trades that benefited from the war effort, but now that the 
peace was  signed Bonrepaus reported that “the better part of the French workmen 
remain without occupation. The war allowed a large number of them to make ends 
meet, but they presently find themselves in misery.”76 Huguenots serving in the army 
were especially vulnerable, because they were disbanded after the Peace of Rijswijk 
and faced unemployment at least until the War of the Spanish Succession broke out 
in 1701.77 At the behest of William III the refugee officers who had fought in Pied-
mont and the Palatinate received a pension from the States-General, but 60,000 
guilders per annum was a small sum to split between what Bonrepaus estimated 
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were at least 114 officers.78 Citing the example of two destitute colonels  and their 
families who had turned to him for help, the ambassador was convinced that if 
Louis  XIV granted them a royal pension or a position in the French army, even pen-
sionary officers would be willing to return home.79

"" The king willingly obliged, allowing Bonrepaus to give returning refugees 
some money to cover their voyage from Rotterdam to the ports of Dunkirk or 
Rouen, which amounted to no more than 2 or 3 écus for each passenger.80 Of course 
the obvious drawback to this scheme was that it could attract fortune-seekers  and 
impostors. Bonrepaus had therefore deemed it wise to take some precautions, assur-
ing the king that his embassy chaplains subjected all prospective converts to “a thor-
ough test to determine their sincerity”.81 Only if the refugees could convince them 
that they understood the teachings of the Church of Rome did the chaplains receive 
their abjuration in the embassy chapel, and deliver a certificate that allowed them to 
enter France unhindered.82

"" Despite these safeguards the promise of easy money indeed attracted some 
shady characters, such as Daniel Quesnot (b.1630).  Before 1685 Quesnot had been a 
minister in Clarensac, a small town in the Languedoc, but when he appeared on 
Bonrepaus’ doorstep in April 1698 he claimed to have converted to Catholicism in 
the wake of the Revocation. He had then followed his wife into exile to Geneva, 
where he had served as an informant to the French envoy, Charles François d’Iber-
ville (1653-1723). Eventually Quesnot had moved to Amsterdam, but he had soon 
fallen upon hard times and now offered Bonrepaus to tempt other refugees into con-
version. The lapsed minister was even prepared to return to France to spy on the 
nouveaux convertis,  if only Louis XIV would grant him a pension as converted minister, 
worth 1,000 livres.83 
"" To show that he meant business, Quesnot handed Bonrepaus a detailed list 
of Huguenot ministers preaching illegally in Normandy and the Languedoc, as well 
as  a detailed description of Claude Brousson, who had returned to France in August 
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1697. The ambassador immediately forwarded this report to Versailles, but by the 
time it arrived Brousson had already been arrested,  on 18 September 1698.84 The 
king nevertheless  agreed to have Quesnot back as an informant in the Languedoc, a 
region still teeming with insidious Protestants, but Bonrepaus had his  misgivings: 
although Quesnot seemed well-versed in Catholic doctrine, the ambassador com-
plained that “it’s  inconvenient when you only see these people in passing, and cannot 
penetrate the depths of their conscience”.85  In December 1698 Daniel Quesnot 
nonetheless  made a formal conversion in Bonrepaus’ chapel and departed for 
France.86

"" Bonrepaus  was well aware that the hardships of exile and the promise of 
regaining their abandoned property in France, combined with the money he pro-
vided to the refugees, were all powerful incentives to convert, but he never ques-
tioned the possibility that Huguenots could become sincere Catholics. In a letter to 
the archbishop (and future cardinal) of Paris, Louis Antoine de Noailles  (1651-1729), 
he drew a clear line between “those who trade their conversion” and the Huguenots 
who were “converting in good faith”, arguing that the latter deserved their full 
assistance.87 
"" In fact, the ambassador recommended several converts to Noailles, as  he 
deemed them true Catholics. Among them was the son of Jean Modenx (b.1623),  a 
refugee minister who had served the church of Marsillargues, in the Cévennes. In 
1683 Modenx had participated in the project of Claude Brousson, holding a service 
on the ruins  of his recently destroyed church, an act for which he was subsequently 
banished. He fled to the Dutch Republic,  where the Walloon synod declared him fit 
to preach, but like so many of his colleagues  he failed to find a position and moved 
to Bern, before moving on to Ireland in 1693.88 Modenx’ son had also wandered 
around Europe in search of employment. The Revocation had probably cut short 
his studies in theology,  because in 1691 he was preaching in the Swiss  town of Morat 
without the approbation of the other refugee ministers. He eventually took up a 
position as governor in the household of an English lord, until in July 1699 he ar-
rived in The Hague,  asking Bonrepaus to help him return to France.  The ambassa-
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dor entrusted Modenx to one of his chaplains, who instructed him in the finer points 
of  Catholic doctrine and converted him a month later.89 
" Another of Bonrepaus’ protégées was Henry Barbœuf, a refugee minister 
who in the wake of the Revocation had failed to find a position in the Dutch Repub-
lic. He had eventually opted for the escape route taken by many of his colleagues, 
and had gone to serve the allied forces as a chaplain. The end of the Nine Years’ 
War had probably left him without a job once more, but Bonrepaus assured Noailles 
that Barbœuf had purely religious motivations for converting to Catholicism, writing 
that “taking advantage from the understanding that he has of Religion, [he] has 
taken the decision to abandon Calvin’s errors”.90

"" Thanks to Noailles’ intercession in Versailles,  Bonrepaus  also managed to 
convince a Huguenot colonel from the Dauphiné – the ambassador was careful not 
to mention his  name – to return to France. Before the war he had married a Catho-
lic wife in The Hague, but much to her chagrin each of their three children had 
been baptised as Protestants and now received a Protestant education. “She is af-
flicted as any lady of virtue and piety would be in such a position, as she sees  that 
her children are raised in a Religion opposed to her own,” Bonrepaus confided to 
Noailles. It was only in 1699 that efforts  to convert her husband bore fruit, although 
the royal pension that Noailles arranged for the colonel undoubtedly hastened his 
return.91 

Preaching to the Converted
Bonrepaus  obviously tried to keep his mission a secret, but in the small society of 
gossiping and letter-writing refugees, word soon got out that the French ambassador 
was offering Huguenots  money to return home. Pensionary Heinsius also learnt of 
Bonrepaus’ efforts  to recruit refugees, but in a private meeting with the ambassador 
he admitted that the States-General were powerless to act against refugees  who vol-
untarily asked for a passport and returned.92 Huguenot ministers, on the other hand, 
were not prepared to let the refugees leave without a fight. The consistory of the 
Walloon church in Haarlem even used one of the refugees, Jean Grossier, to set an 
example for the entire community. Grossier had returned to France after the Peace 
of Rijswijk, only to be arrested and thrown into prison. The only way out had been 
to convert to Catholicism, and by the summer of 1699 he was back in Haarlem to 
ask forgiveness. The consistory agreed, but it was decided that Grossier was to ab-
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jure in front of the entire church and his name be read from the pulpit, as  a warning 
to others that France was not a safe place for Protestants.93 
"" Pierre Jurieu relied on a very different shock therapy. In 1698 he published 
three letters  in which he warned both nouveaux convertis and refugees about the dan-
gers of living in France. In the wake of the peace treaty reports  had reached Jurieu 
about renewed persecution, even against Protestants who had converted. For years 
they had quietly lived as lukewarm façade Catholics, but now they were suddenly 
forced to attend Mass and send their children to catechetical instructions.  In the 
Languedoc for example, intendant Basville had ordered a dragonnade in Castres, 
quartering some 800 soldiers  on the nouveaux convertis to force them to attend Mass. 
Jurieu was pleased to report that only eight people had caved in, thus  setting a shin-
ing example for Protestants elsewhere in France, but he believed that the Refuge was 
still a better place.94  Such stories  were more than just a rumour, because in the 
spring of 1698 Ezechiel Spanheim (1629-1710), the Brandenburg ambassador to 
France, warned his friend François de Jaucourt that the French authorities  “are in-
tensifying even throughout the provinces the rigours  against the mal convertis, as  they 
are called”.95

"" Yet the best way to deter Huguenots from returning, so refugee ministers 
believed, was to preach. The consistory of the French church in London not only 
ordered its elders and deacons to pay wavering refugees a house visit,  it also urged 
all ministers “to preach for some time against those who return to France”.96 Refu-
gee ministers  in the Dutch Republic were of the same mind, because many of the 
sermons they gave in the aftermath of the Peace of Rijswijk dealt with the question 
whether or not to remain in exile. 
"" One of the most outspoken critics of returning to France was Jean Cambois 
du Roc († 1715), a minister from Saintonge who had first served the Walloon church 
at Veere before he was called to Vlissingen in 1695.97  In the only surviving exile 
sermon from Zeeland, Du Roc reiterated the Huguenot mantra that no matter how 
harshly they were persecuted, true Protestants  should always be faithful to Christ, 
because Jesus would surely renounce lapsed believers before God.98  Perhaps  the 
refugees would argue that this  message only applied to the nouveaux convertis in 
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France, Du Roc said, but he argued that Huguenots in exile were not one jot better: 
“Alas! My Brothers, how many of you are there every day, who, frustrated by their 
exile, & who, after this  peace in which the Church did not have its fair share, be-
cause they feel deceived in their just expectations, are hatching plans of infidelity & a 
shameful retreat?” Continuing his diatribe, Du Roc observed that it was the prospect 
of reclaiming their property that made them forget about religion. “How many of 
you are there, who, after having generously abandoned their possessions & their fa-
therland, are now cowardly abandoning the interests of Christ to regain their goods 
& return to their fatherland?” he asked.99 The obvious answer was far too many – 
and Du Roc believed that they should rethink their decision.
"" Refugee minister Daniel Pain (1639-1698) vented much the same criticism 
from his pulpit in Amsterdam. A former minister at Fontenay-le-Comte in the Poi-
tou, he had been thrown into prison during the dragonnade of 1681, until he obtained 
permission to travel to Amsterdam, where in 1686 he was attached as minister to the 
Walloon church.100 After his sudden death in 1698, his son, the Amsterdam book-
seller Daniel Pain, jr., (b.1672) published three of his father’s last sermons. In the first 
sermon Pain reminded the refugees that Christ would judge them in Heaven; if they 
wanted to avoid damnation,  they had better take their faith more seriously and for-
get about their worldly possessions. “What purpose does it serve us to have gained all 
the world for a moment,” he preached, “if we will lose our soul for the eternity that 
follows upon our death, & what does it matter on the other hand to lose some fleet-
ing commodities on earth?”101

"" In the third and last sermon, written shortly before his death, Pain was less 
gentle with his  audience, accusing the refugees of “murmuring as the Israelites did, 
of having only manna in the desert instead of the meat & spicy stews they had left 
behind in Egypt”. Finding the experience of exile difficult to bear, Huguenots had 
become so obsessed with the life and property they had left behind in France that in 
their phantasies it had taken on mythical proportions, and were now even prepared 
to “return to idolatry and sin”. Pain therefore roared against his flock: “Shame on 
you,  clearly instructed as you are every day in God’s  will, & yet be so cowardly & so 
careless not to listen!”102

" And that, of course, was precisely the problem. Huguenot ministers had 
great difficulties in making sense of the harsh reality of exile, and to formulate a 
clear answer to the questions of the refugees. Why, for example, did God still punish 
them? And was it not possible to secretly practice their faith in France? From their 
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pulpit ministers  were still preaching to persevere and await God’s deliverance in 
exile, but the refugees wanted a more comforting answer.
" No one grappled more with these questions  than Jacques Basnage (1653-
1723), a refugee minister from Rouen serving the Walloon church of Rotterdam. 
Beginning in January 1698, he wrote a series of eleven short letters, entitled Lettres 
pastorales sur le renouvellement de la persécution, which were clearly modelled on the pas-
toral letters of Jurieu.103 Basnage’s leitmotiv  was  a passage from the Book of Revela-
tion, “Behold, I come quickly:  hold that fast which thou hast, that no man take thy 
crown” (Revelation 3:11). This text nicely summed up his argument, because he time 
and again told the nouveaux convertis – and by extension,  the refugees – to persevere in 
their faith and patiently wait until God delivered them. As Basnage explained in a 
letter to his Genevan colleague Turrettini: “I have taken it upon me to write pastoral 
letters  each month; necessity alone forces  me to undertake this  work, since I had 
enough to occupy me, but it was not fair to leave the Church afflicted after the 
Peace”.104

" Already in the first letter it was clear that Basnage would not opt for com-
promise.  He accused the nouveaux convertis of having sold their conscience to the devil 
in return for money, and warned them that “an attachment to perishable goods” 
would not save them from God’s judgment.  Christians had been persecuted for their 
beliefs  throughout history, he observed, but at least their ancestors had understood 
that suffering marked them out as true believers: “You can see in those people the 
Christian faith, which ever since Christ’s birth goes  beyond the prejudice of prosper-
ity, & which is not shaken, even though it sees that persecution begins as soon as the 
Church is planted.”105 The thorny question, however, was why God made them suf-
fer for such a long time, and why He had not restored the Protestant churches in 
France. Basnage gave the obvious answer: God wanted to avenge their sins, espe-
cially the refusal of the nouveaux convertis to repent for their conversion to Catholicism. 
Moreover, had not the Glorious Revolution shown that the Almighty could intervene 
unexpectedly to save His Church?106 
" In his  second letter Basnage critiqued the often-heard notion that Protes-
tants could also maintain their faith in France, if necessary behind a façade of 
Catholic conformity. He argued that just as the apostles in the New Testament had 
fled from one place to another whenever they were persecuted, Huguenots had to 
leave France, or they would fall victim to the Church of Rome.107 Basnage acknowl-
edged that a minority of brave Protestants continued to hold secret services under 
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Figure 5.2. Portrait of Jacques Basnage (1653-1723), refugee minister in the Walloon church of 
Rotterdam.



the Cross, but it was  just a matter of time before they would also be arrested or de-
cided to attend Mass. He moreover reminded his readers that dissimulation was  a 
serious offence, as the Bible clearly urged believers  to profess the Gospel in public, 
not just in private. In short, Protestantism within France was doomed to fail without 
a church structure: “Do you pretend to pass on to your descendants a mute Religion, 
stripped of all its  practices, & which you do not dare profess? It would be foolhardy 
to believe that a Religion can be transmitted without ministers, without books, 
without sacraments”. It was only in exile that Huguenots could find the spiritual 
guidance that was absent in France.108 
" Basnage continued to condemn the practice of dissimulation in subsequent 
letters, and repeatedly discussed Catholic doctrine to show that the Mass – particu-
larly the notion of transubstantiation – was incompatible with Calvin’s teachings. Yet 
one wonders if the nouveaux convertis were not offended rather than ashamed when 
they read the Lettres pastorales,  because Basnage showed little sympathy for their situa-
tion. The Rotterdam minister was nonetheless  convinced that his letters were a huge 
success, writing in June 1698 that “they have produced a good effect, since people 
have been reawakened”.109 
" Still,  behind his  posture of self-assurance Basnage struggled to make sense 
of the changing circumstances,  because a month later he suddenly allowed the pos-
sibility that Protestantism could also flourish in France. In his  pastoral letter of 1 July 
he argued that exile was still the preferable solution for Huguenots facing persecu-
tion, but just as  Jurieu before him he granted that sickness, old age or strict surveil-
lance by the authorities could form “an almost unsurmountable obstacle”. Basnage 
therefore urged those nouveaux convertis who decided to remain in France to at least 
repent and profess their faith in public: “What else can you decide but confess Christ 
before men?” he asked. “It is  by doing so that you will make up for your former er-
ror, that you will fulfil your entire duty, that you will edify a Church that has been 
scandalised for such a long time, that you will sway God, [and] that you will attract 
his grace.”110 
" Whether it was this change of heart or the stubbornness of the nouveaux 
convertis,  but according to ambassador Bonrepaus the letters that Basnage wrote only 
strengthened Huguenots in their belief that they could practice their faith in France. 
The nouveaux convertis, he wrote, “think only of passing this  time, which they call diffi-
cult, in the hope that another one will come in which they will shall have more lib-
erty in their religion”, adding that “they are supported in this opinion (...) by the Let-
tres pastorales that sieur Basnage presently writes.”111 Although keeping the Protestants 
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in France was not something he could object to, Bonrepaus still thought the letters 
made for an explosive read, fomenting a rebellion against king and Church. He 
therefore tried to stop their publication via Basnage’s brother, the savant Henri 
Basnage de Beauval. The ambassador was partly successful, because Basnage wrote 
him an obliging letter in which he promised to reduce his  output to one letter a 
month,  instead of every fortnight, and to omit the passages that could be displeasing 
to Louis XIV. By August 1698 he actually stopped writing letters altogether.112

"" Basnage was not the only minister who came round to the idea that remain-
ing in France was a tolerable alternative to exile, as  long as Huguenots secretly pro-
fessed their faith and shunned Catholic ceremonies. Among those who also changed 
their mind was Antoine le Page, a refugee minister from Dieppe who had moved to 
Rotterdam, where he became a pasteur ordinaire in the Walloon church in 1695.113 Just 
as  Basnage he had initially joined the chorus of ministers who had drawn a clear 
line between exile and Nicodemism. In 1686 he published two sermons, together 
with an anonymous  letter to his  converted brethren in Dieppe, in which he con-
demned their abjuration and participation in the Catholic Mass. He urged them to 
wake up from their spiritual stupor, just as Jesus had woken his disciples in the Gar-
den of Gethsemane – hence the apt title of his two sermons,  Exhortation à la vigilance 
chrestienne.114

"" By 1698, however, Le Page was less  convinced of the necessity to flee. In a 
series of sermons that appeared under the title Sermons et prières pour aider à la consola-
tion des fideles de France persecutez, he appeared markedly more tolerant towards the 
nouveaux convertis. In the preface Le Page obliquely told them to flee Babylon, but he 
also recognised that many were unable to actually go into exile. To encourage them 
in their devotions he had therefore published these sermons, as he believed that in 
“countries blighted by spiritual famine”, they were the only way to keep alive the 
Protestant religion.  And whereas Basnage was still reluctant to endorse secret assem-
blies “under the Cross”,  Le Page fully supported this practice,  telling the nouveaux 
convertis that “they must take care to serve God in private, to accustom their families 
to do likewise,  & to turn their homes into many small Sanctuaries”. He even went 
through the different stages of an improvised church service, suggesting passages 
from the Scriptures and listing a series of  appropriate prayers and psalms.115

"" In his sermons Le Page touched upon many of the well-known themes 
elaborated by his colleagues. The first sermon, Le zèle des fidèles pour le rétablissement de 
l’Église, was exemplary of his approach: Le Page called upon the faithful to persevere 
in their faith and pray God incessantly, so that He might be persuaded to restore 

THE END OF EXILE / 155

 

112 Ibid., f. 323v-324r.
113 FP, vol. VI, 556; Daval, L’Église reformée de Dieppe, 13, 160-164, 190-195.
114 Antoine le Page, Exhortation à la vigilance chrestienne, et la mort heureuse: Avec une lettre aux fidèles de 
l’Église Reformée de *** (Rotterdam, 1686).
115 Antoine le Page, Sermons et prières pour aider  à la consolation des fideles de France persecutez (Rotter-
dam, 1698), avertissement, sigs. *ii-†ii.



Protestant worship in France. He also told the Huguenots,  whether they be in France 
or in exile, to be patient.  Although the Protestant church seemed on the brink of 
total annihilation,  God would ultimately destroy Babylon and dethrone all rulers 
who served the Antichrist.116 “It’s true that today this Babylon speaks more haughtily 
than ever. She bans us forever from our fatherland:  she declares that we shall never 
come back to it,” he said. “But that’s a ‘never’ uttered by man. These are declara-
tions made by mortal creatures,  which God dispels with a single breath when it shall 
please Him.”117  Despite the bleak outlook for Huguenot refugees and Protestantism 
in France, Le Page refused to admit defeat.

Conclusion
In the minds of Huguenot refugees, the end of exile never was an illusion. Just as  the 
people of Israel they were wandering in the desert,  but God would soon lead them 
back into the Promised Land. Huguenot ministers also prophesied, or at least prom-
ised, refugees the restoration of Protestant worship in France – after all, the signs of 
their oncoming deliverance were hard to miss, especially with William III providen-
tially installed on the English throne in 1689. The Peace of Rijswijk brutally shat-
tered these hopes, however, because the treaty did not grant the Huguenots any con-
cessions. The harrowing experience of  exile turned out to be permanent after all. 
" Just as in the decision-making process leading up to exile,  refugees again 
had to decide if they were staying or going: should they remain in exile, or return to 
France? Easily the most important pull factor was the promise made by Louis XIV 
that returning refugees could reclaim their property, but the desire to see their family, 
friends and fatherland after years  of separation was at least as  powerful. The uncer-
tainty of exile, especially the economic downturn that followed the end of the Nine 
Years’ War, also made returning an attractive option. Yet these financial benefits did 
not outweigh the huge personal costs  of returning. After the Revocation Huguenot 
refugees had taken the difficult decision to abandon their homes for the sake of relig-
ion, so how could they now admit defeat and return as nouveaux convertis,  whom they 
had learned to despise? Besides, it was difficult to know if they could build up a new 
life once they had returned. Just as  in 1685 most people therefore decided to remain  
where they were, but some 1,000 refugees decided to take the risk: they converted to 
Catholicism and returned to France in the hope to find a better life – a most momen-
tous leap of  faith. 
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III
Memories in Exile





6
Refugee Memoirs

If, in the late seventeenth century, you happened to be looking for a gripping adven-
ture story, you had best ask a Huguenot refugee. Not only had they experienced per-
secution in France, they also prided themselves on a miraculous escape abroad. In 
fact,  storytelling was so ubiquitous among the refugees that in December 1686 minis-
ter Abel Rotolp de la Devèze tempered their enthusiasm from his  pulpit in The 
Hague, telling them to worry about their future redemption rather than recount the 
horrors of the dragonnades and their sensational escape. “I think, actually, that we 
speak too confidently of these first successes of our struggle; we congratulate our-
selves to have slipped past the guard of harsh Inquisitors & a hungry army of 
Guards that stood in the way of our escape,” but Devèze wryly observed that God 
was never on their mind.1 
! The reason Huguenot refugees began telling these stories about their past, 
and eventually wrote them down in memoirs,  was to define their identity in exile. As 
strangers  in a new country they somehow had to make sense of what had happened 
to them; they had to tell a story that explained why they had left France, and why 
they were now living the tortuous experience of exile. Recounting their own past, in 
other words, gave Huguenots a new sense of purpose and belonging: it defined who 
they were. 
! To uncover these stories and find out how refugees  remembered their past, 
this  chapter will analyse eight memoirs and escape accounts  written by Huguenots in 
the Dutch Republic. Unfortunately, only a very small number of exile memoirs has 
survived the centuries,  but those that did all contain a remarkable double standard 
when it comes to remembering the past. On the one hand, Huguenot authors drew a 
clear confessional boundary. They denounced the superstitious  beliefs of Catholics, 
portrayed clergymen as malicious inquisitors  working in tandem with the dragoons, 
and were shocked at the general lack of religious steadfastness among their friends 
and family. Yet despite these hardships journal-writers  also remembered how they 
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had befriended Catholics, who had often willingly helped them to escape persecu-
tion. Memories of  intolerance and confessional coexistence thus went hand in hand. 
" To be sure, some Huguenot scholars have already drawn attention to these 
divergent memories.  In her classic study on the Revocation,  Élisabeth Labrousse 
remarked that the authors of Huguenot escape accounts  often thank their Catholic 
friends for helping them to flee France.2 Yves  Krumenacker has  likewise pointed out 
that refugee Jean Migault described not only the dragonnade of 1681 in his  journal, 
but also the ties of friendship that bound him to his Catholic neighbours. Yet what 
primarily interests  Krumenacker is not why Migault chose to remember the past in 
such a multi-faceted way; rather, he seeks to establish if religious coexistence indeed 
was common practice in seventeenth-century Poitou.3 This chapter takes a different 
approach. Instead of determining whether events  really happened as Huguenot 
authors presented them in their memoirs, I will explain why refugees remembered 
the past in such conflicting ways. Reading their journals not as clear-cut news reports 
about the seventeenth century, but as constructed memories of the Huguenot past, 
we can learn a great deal about the complex process of  forming an identity in exile. 

Cross-Confessional Friendships
Arguably the most striking example of a journal containing contrasting stories about 
the Huguenot past is  that of Jean Migault,  a Protestant schoolmaster from Mougon, 
a town in the Poitou. He wrote his  memoirs  in two stages, the first part in 1683, 
shortly after the death of his wife Elisabeth in France, and the latter half in 1690, 
once he had taken refuge in Amsterdam. Migault’s account is one of ongoing trials 
and tribulations, because his family refused to abjure their Protestant beliefs. He 
paints  a bleak picture of the legal restrictions Huguenots  suffered in France, and of 
the 1681 dragonnade that forced him to hide his children and abandon his home in 
Mougon to looting soldiers.  The family resettled at Mauzé, where Elisabeth died in 
1683 after giving birth to their son Olivier. Migault was heartbroken, and when a 
fresh wave of persecutions  swept across  the Poitou in the wake of the Revocation, he 
decided to escape France.  Before he could carry out his plans, however, he was ar-
rested at La Rochelle and thrown into prison, where he signed his abjuration. He 
instantly regretted this decision, but as a nouveau converti he at least became a free man 
again, and in April 1688 Migault and his children finally managed to board a ship 
bound for Holland.4 
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" Migault’s memoir starts  off as a grim chronicle of persecution. The family 
first lived in the town of Moulay,  where Migault held the position of notary. In June 
1681, however, the king prohibited Protestants from working as  notaries, a decision 
that lost Migault his  job.5 Once he had moved to Mougon and had taken up a posi-
tion as  school teacher, his misfortunes continued, because in August 1681 dragoons 
arrived to convert the Protestant inhabitants.  Migault was especially shocked at the 
religious cowardice of his fellow Huguenots, who en masse signed their abjuration. 
“The most pitiful thing was that most of them changed religion on the day the dra-
goons arrived in their homes, without having suffered the slightest”, he recalled in 
exile.6 Migault and his wife were more steadfast and thus refused to sign their abjura-
tion, but this  decision came at a heavy price. The soldiers first demanded Migault to 
prepare them a copious meal at his  own expense; as he went off to fetch the neces-
sary ingredients, they tortured his  wife Elisabeth,  kicking her and threatening to push 
her into the fire if  she refused to abjure – but she never caved in.7

" In spite of these horrors Migault also remembered how Catholic neigh-
bours and friends had come to his family’s  rescue. When he came to ask his neigh-
bours for some food to serve the dragoons, they persuaded him to hide in their se-
cluded garden and promised to look after his wife. Help also came from the parish 
priest, “one of my best friends and an honest man” according to Migault. While the 
dragoons  were torturing Elisabeth,  the man rushed to the scene to persuade the sol-
diers to stop their brutal treatment, telling them that he himself would force her to 
abjure. They agreed, but when the priest led her away the neighbours quickly inter-
vened, and under the pretence of putting her to bed they managed to hide her in 
their attic. As the dragoons discovered they had been duped, the curé ended this 
Shakespearian drama with a fitting speech: “So they have escaped both of them; 
may God guide them!” he exclaimed.8 
" Migaults’ neighbours and the curé were not the only Catholics to show 
them compassion. When news of the approaching dragoons had reached Mougon, 
the Migaults had wisely decided to hide their children with other family members 
across  the Poitou. The only problem was to find a hiding place for their youngest son 
René, who had been born just two three weeks before and needed regular breast-
feeding. Surprisingly, their solution was to leave René with a Catholic wet nurse in 
town. When the boy died three months later and a priest ordered the infant’s corpse 
to be thrown to the dogs, the nurse’s husband stepped in: Migault remembered that 
“this man, although a papist, was  as Christian as the priest was barbaric, and unwill-
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ing to do such a thing, he took this innocent body to minister Champion, who had 
the goodness to have him buried at night in the cemetery of  those of  our religion”.9

" Zealous clergymen and dragoons had turned Migault’s life into a tragedy, 
but this did not prevent him from remembering that even in times of religious divi-
sion the bonds of cross-confessional friendship had held. Such contrasting memories 
can also be found in the journals of other Huguenot refugees. The anonymous 
author who penned down his experiences after arriving in the port town of Hoorn, 
for example, remembered that during the 1685 dragonnade in Dieppe help had come 
from those he had least expected it. At the Revocation he had just been a sixteen-
year old boy, but even so he had stubbornly refused to abjure his religion, and was 
therefore carted off to prison by the dragoons. Even the darkest dungeon did not 
make him change his mind,  the author noted in his memoir, so he was put in an 
open cell underneath the prison gate, normally reserved for “raving fools”. Left 
alone in the cold – it was mid-December – and without a bed to sleep on, he felt 
utterly deserted, until suddenly a band of Catholic carpenters appeared: as they rec-
ognised the boy, they took pity on him and constructed a makeshift bed on the spot, 
and even had the gaoler fetch him a blanket.10

" Another Protestant exile from Dieppe, the young ivory turner Jean Perigal 
(see chapter one), also recalled that not all Catholics in 1685 had been vengeful.  In 
the journal he composed during his London exile, Perigal recalled how the first sol-
diers to be lodged in his parents’  house were remarkably well-behaved.  They de-
clared that as long as  the Perigals lodged and fed them properly, they would not force 
the family to convert: “You know of course why they have sent us here: to force you 
to change religion. However,  we won’t speak of religion to you; provided that you 
will treat us properly, we shall let you live as you like.” Scarcely believing their luck, 
the family hastily prepared them a welcoming supper, which turned out to be an 
almost festive occasion, as the Perigals drank to the soldiers’ health, and the two men 
to theirs. More dragoons  were sent after a fortnight,  but again these proved to be 
“honest men” who cared little about the Perigals’ religion. Jean remembered that 
they had even allowed him to say grace before and after dinner, taking off their hats 
in respect, and that they had never prevented the family to read their bible or sing 
psalms to gain courage.11 
" Claude Brousson, jr.  (1674-1729) had also been just a boy when the Revoca-
tion struck the Huguenot community at Montpellier. Born in 1674, he came from a 
family of committed Protestants: his father Daniel Brousson was a wealthy merchant 
who served as an elder and treasurer in the consistory of Montpellier; his uncle was 
the famous lawyer Claude Brousson, who after the Revocation became a self-
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proclaimed minister, secretly preaching the Gospel “under the Cross”. Brousson jr. 
wrote his  memoirs as an adult refugee in Amsterdam, shortly after the death of his 
uncle in 1698, in order to give a “faithful account” of the troubled times in France, 
when he had only been a eleven-year-old trying to escape persecution. Following the 
Revocation his  family had tried to leave France,  but only his  father Daniel had man-
aged to reach Protestant territory and settle in Amsterdam, where he continued his 
trading business. In 1686 Brousson jr. hazarded a second attempt on his  own, which 
hardly went according to plan: he was arrested in the French Alps and thrown into 
prison. To obtain his release he eventually converted to Catholicism, and within 
weeks he crossed the mountains to Switzerland, travelling on to Amsterdam to rejoin 
his father.12

" Just as  in the journal of Migault,  the earliest memories  that Brousson jr. had 
about his childhood in France were marked by religious  differences  and intolerance. 
He remembered that passing through Aix-en-Provence he had been appalled at the 
“rotten ignorance” of the Catholic inhabitants, who had constructed small chapels 
on almost every street corner, in which they had placed small statues of the virgin 
Mary#and other saints. “They offer them the best fruits to be found in their homes, 
they illuminate them every evening with small lamps, but what’s even worse: all the 
local children kneel down before the chapel, singing Litanies  and Canticles  in hon-
our of the Saint,” he recalled.13 Surely this  was  not the first time Brousson had wit-
nessed public scenes of Catholic piety, but interjecting this  memory of a shocked boy 
served him well to explain why it had been necessary to leave France rather than 
conform to the Church of  Rome. 
" Indeed, what made him hazard an escape was the lack of zeal among the 
Protestants  of Montpellier, who abjured en masse, as well as the treatment of those 
who refused to convert. Another of Brousson’s  early memories concerned the terri-
ble fate that had befallen madame Carquet, who on her deathbed reneged on her 
apostasy and told the priests  she wanted to have a Protestant funeral after all. Venge-
ance was both swift and brutal: Brousson witnessed how the authorities of Montpel-
lier had her body dug up and dragged through the streets, preceded by a solemn 
procession of trumpeters,  soldiers, and town magistrates.  To Brousson this was  the 
last straw: “I was so touched by these sights that I  could no longer bear to live in this 
miserable country, and having found an opportunity that seemed favourable, I  asked 
my mother to let me go”.14 
" She consented, and he joined a group of Huguenots trying to leave France 
by crossing the Alps into Switzerland. Unfortunately, a band of patrolling soldiers 
surprised them in the mountains,  and Brousson ended up in the dark and lice-
infested prison of Belley, a town sixty miles  east of Lyon. At this point,  however, 
memories of cross-confessional friendship enter his story. He remembered for in-
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stance that the bishop of Belley, Pierre du Laurens (1678-1705), had taken pity on 
the prisoners, who had only crusty old bread to eat: he ordered the villagers to bring 
them soup every day.15 Brousson himself also had to compromise, because after six 
months  in prison he abjured his Protestant beliefs. He then befriended the prison-
keeper, a devout Catholic whom he believed to be the victim of manipulating cler-
gymen rather than a demonic papist. When the man proudly showed him around 
the cathedral of Belley, pointing out the various relics and the miracles they had per-
formed, Brousson was only indignant about the priests, “who took advantage of the 
credulity of  the people in such a crude way”.16

" Because they were now deemed loyal Catholics,  Brousson and his prison 
comrade Perié were freed, but of course their conversion was  just a sham – soon 
enough they were hatching plans to escape to nearby Geneva. They turned to a 
Catholic villager for help, because he had often smuggled wine into the prison. 
Brousson had no religious misgivings: “As he had seemed to us  a truly honest man, 
we paid him a visit on the same day of our release. He was  delighted to see us, and 
gave us  a thousand marks  of friendship.” When the boys  divulged their plan to es-
cape across  the mountains the man even offered to guide them, but they turned 
down his  offer, knowing that he risked being sent to the galleys if they were arrested. 
Eventually they left Belley on their own, reaching Geneva a few days later.17

" The escape accounts written by two refugee noblemen reveal that memories 
among the Huguenot elite hardly differed from those of humbler backgrounds. At 
first glance the journal of the Normandy nobleman Isaac Dumont de Bostaquet 
seems a poignant example of how Protestant convictions  could motivate noblemen 
to leave France and fight on the Calvinist frontier. Dumont de Bostaquet had studied 
at the academy of Saumur and pursued a military career during the Fronde, but 
after his marriage in 1657 he retired to his country estate at Fontelaye. At the Revo-
cation he abandoned his carefree life among the country elite,  however, to make his 
escape to the Dutch Republic, where he took up a position as army captain in the 
regiments  of William III. He indeed proved himself an godly soldier, taking part in 
the invasion of England in 1688 and William’s subsequent campaign against Jaco-
bite forces  in Ireland.18  Field marshal Henry de Montacier, lord of Lislemarais († 
c.1722) also left France in search of religious freedom and a military career in Protes-
tant Europe: as his annual leave came up he told his superiors that he was  fetching a 
company of new recruits, but in reality these soldiers were Huguenots from the Poi-
tou, whom he secretly led across the Alps to Geneva. He eventually moved to The 
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Hague, entering the army of William III to fight in the Piedmont and the Palatinate 
during the Nine Years’ War.19

" Both men were devout soldiers, but their memoirs still contain ample evi-
dence of confessional border-crossing. Dumont de Bostaquet may have condemned 
the mass abjurations in Rouen following the Revocation, but he could hardly forget 
that within weeks he had joined their ranks  by signing his  own abjuration. Plagued 
by remorse he tried to escape by sea in the spring of 1687, but just as he was ready 
to board an English vessel he was discovered by guards patrolling the Normandy 
coast: after a bloody skirmish Dumont de Bostaquet fled back to Fontelaye, seeking 
refuge with his Catholic neighbours.20 Even more striking was that he told them to 
fetch the village priest,  “one of my best friends”. This  man, so he remembered, “had 
always behaved towards  me in such an obliging manner during these distressing 
times of persecution, that I perfectly trusted him”. For the priest had never per-
suaded Dumont de Bostaquet to convert; on the contrary,  “he had always protested 
that it would sadden him deeply to see me enter his  Church under pressure and that 
I should at least be convinced of  the truths of  his religion”.21

" Dumont de Bostaquet asked the priest to look after his family, embraced 
him, and then mounted his  horse to head north. En route to the Dutch Republic 
religious differences were again easily bridged. Dumont de Bostaquet spent most 
nights  with Protestant friends, but when one evening he was lodged with a nobleman 
entertaining the local Catholic elite, he noted that these men showed more concern 
about his  wounds than his  religious beliefs.  “Although they were all papists,  they con-
demned my assassin and treated him as  the greatest villain in the world,” Dumont de 
Bostaquet recalled.22 
" Army commander De Montacier likewise blended Protestant devotion with 
cross-confessional camaraderie. Though he had been shocked at the violent dragon-
nade that took place in the Béarn in the spring of 1685, he also recalled that news of 
these persecutions had reached him via letters sent by Catholic friends who served as 
dragoon commanders, and who were thus  responsible for the wholesale conversion 
of Protestants in the Béarn.23 In response, De Montacier decided to maintain the 
Huguenot fervour of his Protestant soldiers  at all cost, leading them in regular prayer 
and psalm-singing. Yet he always remained on friendly terms  with his Catholic sol-
diers; one of them even assured De Montacier that “in the age we now live in people 
were only trying to find an opportunity to gain favours by destroying their best 
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friends, and that I should be persuaded that he was [still] one of mine”.24 When De 
Montacier finally left his regiment all the soldiers embraced him, including the 
Catholics. Being loyal comrades-in-arms, then, was more important than letting re-
ligious differences come between them. 

Collective Narratives
But why did Huguenot memoir-writers  remember the past the way they did, and 
how was it possible to keep such ambiguous  memories? Part of the answer is that 
they wrote with specific audiences in mind, and structured their narratives accord-
ingly. The memories they recorded were not simply individual experiences, but also 
derived from a common memory culture. Consciously or unconsciously, Huguenot 
journal-writers borrowed templates – what historian Peter Burke has termed “mne-
monic schemata” – to structure their memories.25 This  observation was first made by 
the French sociologist Maurice Halbwachs  (1877-1945). In his book Les cadres sociaux 
de la mémoire (1925), and again in his posthumous La mémoire collective (1950), 
Halbwachs went as  as far as to argue that individual memories do not really exist, 
but are defined by a shared memory culture,  or what he called “social frameworks” 
(cadres sociaux). To be true, only individuals  can possess  memories, but Halbwachs 
believed that the way in which we recall the past is always shaped by collective mas-
ter narratives and our interactions with others. Individual memories are more like 
viewpoints or variations on collective memory.26  As he succinctly put it, “the func-
tioning of individual memory is  not possible without instruments, that is: words  and 
ideas, which the individual has  not invented, but borrowed from his milieu”.27  The 
German scholar Astrid Erll has called this process  “premediation”: media circulating 
within a society provide people with templates to represent their own experiences, 
even though they will often draw on these narratives without them realising it.28 
" In the early modern period the most obvious template available to people 
was the Bible. Protestants especially were steeped in biblical knowledge, as they 
heard these stories over and over again in church, or read them in the privacy of 
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their own homes. It was only logical that biblical story lines shaped the way in which 
people remembered their past. Take the example of Johann Kessler, a sixteenth-
century minister from Switzerland: in his  memoirs he recalled how as a student, he 
had spent the night with a companion at an inn in the German town of Jena.  They 
happened to share a table with a man reading a Hebrew psalter, who seemed willing 
to discuss  theology. When they asked him if he knew whether Martin Luther was in 
Wittenberg,  the man answered, “I know for certain that he is not...” – only when the 
landlord dropped Kessler a hint did the students realise that they were facing Luther 
himself. The real moral to this  story, however, is that Kessler unconsciously struc-
tured his  memory on the biblical story of the disciples who met Christ on the road to 
Emmaus.29 
" For Huguenot journal-writers the Bible was  an equally inexhaustible source 
of templates that they could use to structure individual memory.  The stories  of plight 
suffered by the people of Israel and the first Christian communities proved especially 
popular, as  did the stories of fall and repentance that were so important to early 
modern Protestants, most notably the death of Christ, Peter’s  fall and subsequent 
repentance, and the conversion of Paul on the road to Damascus. This should come 
as  no surprise, because as  we saw in chapter three, these were precisely the stories 
that Huguenot refugee ministers regularly discussed in their sermons.
 " The journal of Jean Migault is  a case in point. The master narrative guid-
ing his recollections was one of divine providence and mercy: he argued that at every 
turn in his life the Lord had miraculously helped him escape persecution. Indeed, 
the reason Migault had taken up his pen was to instruct his  children, showing them 
how God’s  hand was behind their tribulations as  well as  their ultimate deliverance 
from Babylon. In his  memoirs they would find reason enough, he wrote, “to praise 
God’s goodness  for electing us”, as well as “to admire and praise God’s  wise provi-
dence in using such efficacious means to remove you, each in turn, from that horri-
ble persecution”.30 In this way, Migault could also fit in stories of Catholic aid, insist-
ing that the Lord worked in mysterious ways to rescue His chosen people. Migault 
thus recalled that after his escape from Mougon in 1681, he had not only joined his 
wife Elizabeth in prayer “to give thanks to God for our deliverance”, but had also felt 
“an inexpressible sweetness, seeing how these good Catholics [Migault’s  neighbours] 
joined in with their thanksgivings to our common Father, who had delivered us so 
successfully”.31 
" Besides providence,  Migault also moulded his  memories on biblical stories 
of fall and repentance. He told his children that “you will also find another subject to 
praise the Lord: He had taken pity on me, honouring me by picking me up after that 
terrible and unfortunate fall”.32  Migault was  referring to his  conversion to Catholi-
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cism in the prison of La Rochelle, an event he also perceived in biblical terms: he 
likened it to the well-known story of Peter renouncing Christ in the home of high 
priest Caiaphas. Just as  Peter had realised his mistake after the cock’s crow, so Mi-
gault was torn apart by a guilty conscience after signing his abjuration: “The horror 
of my sin appeared so sharply to me, that for some time I went almost mad from 
despair.” And just as Peter had wept bitterly and fled, Migault left his crime scene to 
seek refuge on the estate of the Protestant lady D’Olbreuse, where he cried his eyes 
out. “My heart beat violently,  and I don’t know what would have become of me if 
my tears, which poured down in floods, had not relieved me,” he wrote.33 He finally 
praised the Lord for showing him mercy, just as He had forgiven Peter, because in 
Rotterdam he was able to make a reconnaissance to show his good faith.34 
" Guilt and repentance also marked the memories  of Dumont de Bostaquet, 
whose journal reads like a confession to his  children and God. Just as Jean Migault 
he bore a guilty conscience because of his conversion to Catholicism, but the way in 
which he crafted his  memories differed from that of the schoolmaster. Whereas Mi-
gault argued that his abjuration was  a temporary lapse, Dumont de Bostaquet had in 
mind the Deluge and Paul’s conversion when he confessed to have forsaken God,  
until the Revocation made him see the error of his ways.35 “We gave thought only to 
leasing out our property, when we should have been taking more prudent measures,” 
he wrote. “Just like the first dwellers on this earth, we were building and marrying 
without noticing that the clouds were ready to burst and flood the earth where we 
dwelt.”36

" Indeed, the first part of his journal charts the carefree life of a Normandy 
nobleman, not that of a devout Protestant. Dumont de Bostaquet recalled how he 
had failed to live a godly life before the Revocation, because he had been more con-
cerned with marrying a woman of noble birth,  entertaining his  friends, and enlarg-
ing his estate, rather than devoting his time to God.  The Lord sent his  first warnings 
in the 1670s, when his  five-year-old son Charles died,  followed by his second wife 
Anne, while his  chateau at Fontelaye went up in flames. In hindsight, Dumont de 
Bostaquet observed that these misfortunes  were due to divine providence, as God put 
his Protestant faith to the test: “I regarded all these violent blows as a result of God’s 
anger against me: I made all the reflections of which human weakness  is capable, 
and throwing myself in the arms of His  divine providence, I tried to constantly bear 
all these displeasures”.37
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" This was  easier said than done, because when the dragoons arrived in 
Normandy in the winter of 1685, Dumont de Bostaquet had quickly signed his  abju-
ration. At this point,  however, he became burdened by guilt, considering himself a 
“criminal” and convinced that God had abandoned him. This awareness  had a so-
bering effect, for he was soon on his way to the Dutch Republic to repent for his ab-
juration and defend the Protestant religion by soldiering for William III. The second 
part of his  account,  aptly entitled “Memoir of my new life”, clearly emphasised the 
break with his sinful past, as he started by thanking God for his deliverance.38 For 
Dumont de Bostaquet, then,  composing an exile memoir was a form of Calvinist 
self-therapy. He couched his  memoirs in biblical narratives of sin and repentance 
because they allowed him to examine his  own conscience, confess his sins to God, 
and justify his escape from France to his children, meanwhile teaching them a valu-
able lesson: although their father had strayed from the path of righteousness, he had 
managed to pull himself  together and truly convert himself  to God.39 
" Army commander De Montacier, on the other hand, had never forsaken his 
religion, and therefore did not perceive his past in terms of sin and repentance. Yet 
he still borrowed from biblical consciousness to write his  memories, justifying his  
escape from France and, above all, his switching allegiances to William III. To do so 
he used the well-known story of the Pharisees asking Jesus whether they should fol-
low their conscience and obey God, or submit to the Roman emperor and pay taxes 
(Matthew 22). In a separate letter to his former comrade-in-arms, Catholic field 
marshal De Catinat, De Montacier repeated Jesus’ reply “to render unto Caesar the 
things which are Caesar’s, and unto God the things that are God’s”.  He had always 
managed to serve both Louis XIV and God, De Montacier argued,  but the Revoca-
tion had turned these into conflicting allegiances. Ultimately he had been forced to 
obey his conscience: “When he [Louis XIV] demanded from me what I could not 
give him, and which was not rightfully his, I consulted neither flesh nor blood; I  have 
come to render to God what belongs to him”. He also affirmed “that our souls and 
our consciences depend absolutely on God alone, and that no one has the right to 
rule over them”.40

" In his memoirs De Montacier used religious narrative to underpin this  ar-
gument,  for the events he remembered were clearly moulded after biblical stories of 
suffering and deliverance. He thus likened the crossing of the river Durance to the 
exodus from Egypt. The strong current had almost swept his  men downstream, but 
God never abandoned his elect: holding on to their horses they had safely reached 
the other shore.  De Montacier noted that only a Catholic soldier had drowned, be-
cause he had been “much devoted to the Virgin and Saint Nicholas, whereas all the 
Protestants, in the name of Christ,  ended up on the riverbank”.41  This episode 
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clearly rang of providential deliverance to De Montacier, who instinctively thought 
of  the people of  Israel crossing the Red Sea to escape pharaoh’s troops. 
" As the troop pursued its voyage, De Montacier shaped his  memories  after 
events in the New Testament. He recounted how two soldiers had imprudently told a 
villager in Seyne that they were in fact Huguenots on the run. The man had seemed 
trustworthy because he claimed to be a nouveau converti regretting his conversion, but 
in truth he was a Judas who reported them to the authorities for money. And just as 
Roman soldiers had arrested Jesus in the Garden of Gethsemane, so a troop of 
armed men accompanied by the local judge came to arrest De Montacier well after 
midnight – fortunately, he managed to convince the governor that he was leading 
these so-called recruits back to his troops.42

! In sum, a close reading of the memoirs written by Migault, Dumont de 
Bostaquet and De Montacier shows that consciously or unconsciously, Huguenot 
refugees used biblical story-lines to craft their memories, as these narratives served to 
prove that Huguenots should never renounce their Protestant identity, and that their 
decision to go into exile was approved by God. But since not all journal-writers  had 
this  same goal in mind, they could use different schemata if these better suited their 
aims of  memory-keeping. 
" This becomes even more evident when we turn to the escape accounts  writ-
ten by two Huguenot women, Marie de la Rochefoucauld († 1730) and her daughter 
Suzanne (1668-1740), who escaped from La Rochelle in 1687. The memories of 
Marie are remarkably devoid of religious narrative, as she seems to have modelled 
them after the reconnaissance story she had recounted many times after leaving 
France. Her account tellingly lacks punctuation, and reads more as an oral narrative 
than a well-written history.  Marie’s storytelling record was impressive indeed: after 
her escape from La Rochelle she had first made her way to the English town of 
Dartmouth, where she made her first reconnaissance, next travelling on to Exeter to 
meet up with her children. Because she feared renewed persecution under the rule of 
Catholic monarch James  II, she took her family to Rotterdam and Leiden, finally 
settling in the village of Voorburg. In all these towns Marie had turned to the local 
Huguenot community for church membership and charity, and had thus needed to 
explain her reasons for fleeing France.43 
" Her story was both brief and matter-of-fact, because she was  well aware 
that entering into the gruesome details  of the dragonnades was pointless.  If elders  and 
ministers  did not have firsthand experience themselves, they had at least heard 
countless stories of plight before. Nor did Marie mention that she had left her hus-
band and baby behind, an embarrassing detail that might only make her look bad. 
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All in all, it was the audience of Marie’s story and the corresponding goal of her 
narrative – obtaining church assistance – that had shaped her ultimate memoir.44

" Marie also structured her memories as an account-keeper.  She may have 
skimmed over her religious plight,  but Marie did not fail to mention the pains it had 
taken her to look after her children since they had left France. Not without reason 
she composed her memoir on the first pages  of her account book, which meticu-
lously listed the financial costs of escaping: 1,200 francs for embarking her children, 
473 livres for her own voyage to Exeter in the company of her son and maidservant, 
and another 40 écus to reach Rotterdam with her family. Marie also boasted how she 
had managed to secure them all a stable future. Thanks to her efforts, she argued, 
her second son had become a page at the court of the princess of Anhalt, another 
served at the Orange’s  court,  and when in 1688 her husband Josias arrived in the 
Dutch Republic, he easily entered the stadtholder’s army as captain. In a very literal 
sense Marie “rendered account”, in order to show that she was the mater familias who 
had taken care of  her exiled family.45

" Her daughter’s parallel story was very different; though it also lacked a re-
ligious narrative,  Suzanne de la Rochefoucauld chose a very different template to 
structure her memories. She composed her journal with great care, in almost literary 
fashion, as she put herself at the centre of events and turned her mother’s blow-by-
blow account into a tale of hardship, in which Suzanne starred as the sole hero. Be-
cause her mother had missed the first embarkation at La Rochelle, the task had 
fallen on Suzanne to guide her small brothers  and sisters  across the sea to England, 
where they had wandered through the wilderness for days  before reaching Exeter. In 
this  town she had looked after them better than any mother, saving money and slav-
ing to cook and clean for her small household. Suzanne’s  memoir reads as  a fairy 
tale, in which she played the role of Cinderella.46 Indeed, she recalled that when 
their mother finally caught up with them, she “seemed pleased by the cares and 
pains  I had taken for my little children, for at Exeter they called me ‘the mother with 
the little children’. (...) I had missed no opportunity to fulfil my duties well, to the 
extent that my young age and capacity would permit.”47 
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Conclusion
In 1687 Judith Bonvoust (c.1643-1711), the wife of refugee minister Élie Benoist,  
observed “that there is  a proverb in France, that it is a wise idea to have friends eve-
rywhere, both in Paradise and in Hell.” Her husband, she explained, had known 
many “papist friends” in Alençon, who had guarded his library when Benoist fled 
abroad, and sent it onwards to Delft after the Revocation. As  Judith noted matter-of-
factly, “without these friends from Hell,  he would never have had his books”.48 These 
“friends from Hell” also populate the memoirs  of other Huguenot refugees, who 
kept a variety of memories about their past. On the one hand they claimed that 
Protestant zeal had forced them to abandon their homes in France, as  they recounted 
the cruel dragonnades, the attempts of Catholic clergymen to convert them, and the 
superstitious beliefs of the Church of Rome. On the other hand their memoirs 
abound with cross-confessional amity, because refugee authors remembered how 
Catholic neighbours and other “friends  from Hell” had helped them to escape per-
secution. 
" But why did the experience of exile spawn such contrasting memories? The 
answer is  that refugees  wrote for widely different reasons and audiences, and there-
fore borrowed from different narratives to make sense of their experiences. Marie de 
la Rochefoucauld and her daughter Suzanne hardly mentioned their religious  plight, 
because they wanted to emphasise the familial turmoil caused by exile and bring out 
their own merits as devoted mother and sister. Many of the male authors, by con-
trast,  used a religious  framework to craft their memories – structuring events around 
biblical stories of sin, fall, and deliverance – because their aim was to justify their 
abjuration and eventual exile.  To a large extent, then, mnemonic schemata influ-
enced the ways in which individual refugees perceived their past.
" Taking this conclusion one step further, we can see how even within a single 
account, individual memories operated within the bounds of different mnemonic 
schemata. Huguenot refugees could recall the help offered to them by Catholics pre-
cisely because these people were remembered not as Catholics, but primarily as 
friends, neighbours, fellow soldiers or nobles, and so forth.  This is  not to say that they 
were seen as  faint-hearted believers, or even crypto-Protestants. Huguenot authors 
were well aware that these Catholics were committed to their faith, but in their jour-
nals they pointed out a crucial difference: contrary to official policy, these “friends 
from Hell” did not believe that forcing one’s  conscience was the best method to con-
vert Protestants. Dragoons and clergymen,  by contrast, were seen as  agents  of the 
devil, playing out their part in the divine tragedy that God had masterminded for 
French Protestants.
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7 
Writing the Huguenot Past

When in 1687 refugee minister François Gaultier de Saint-Blancard published a 
brief history of the persecutions in France, he noted that his only reason was  “to 
preserve its memory for posterity”.1 Élie Benoist was more eloquent in the preface to 
his Histoire de l’Édit de Nantes, but the argument was  not that different. “If History be 
properly devoted to preserve for posterity the memory of the most remarkable things 
that happen in the world,” he argued, “it cannot be denied that the sorry end of the 
liberties, which the Reformed have so long enjoyed in France, is one of the most 
memorable events, which merits to be taken in hand to instruct those in times to 
come.”2 Writing the Huguenot past, in other words, was a way to safeguard memo-
ries of  persecution and fixate the story of  what it meant to be a refugee. 
" Indeed, Huguenot refugees  did not only write down their history in private 
journals, once in exile they also elaborated a shared vision of the past to give them-
selves a joint sense of purpose and identity. Scholars have called this praxis “collec-
tive memory”: a corpus  of memories  that is  shared by a particular group of people.3 
Although research on memory practices  has largely been the domain of scholars 
working on the twentieth century, more recently historians have shown that early 
modern people were no less  capable of remembering and forgetting their past, and 
have argued that by examining the various ways in which they did, we may better 
grasp the formation of  group identities in this period.4

1  François Gaultier de Saint-Blancard, Histoire apologetique, ou Défense des libertez des Eglises 
Réformées de France, vol. I (Mainz, 1687), epistle dedicatory, sig. *3.
2 HEN, vol. I, preface, sig. b3. 
3  A useful theoretical overview is given by Aleida Assmann, Der lange Schatten der Vergangenheit: 
Erinnerungskultur und Geschichtspolitik (Munich, 2006), 21-31.
4  To cite just a few examples: Philip Benedict, ‘Divided Memories? Historical Calendars, 
Commemorative Processions and the Recollection of the Wars of Religion During the Ancien 
Regime’, French History, 22 (2008), 381-405; David Cressy, Bonfires and bells: National memory and 
the Protestant calendar in Elizabethan and Stuart England (London, 1989); Adam Fox, ‘Remembering 
the Past in Early Modern England: Oral and Written Tradition’, Transactions of the Royal His-
torical Society, 9 (1999), 233-256; Dean Philip Bell, Jewish Identity in Early Modern Germany: Mem-
ory, Power and Community (Aldershot, 2007).



" This chapter will pursue a similar course of investigation. Whereas the pre-
vious chapter considered individual memoirs,  this  chapter will examine how refugees 
integrated individual stories  into a collective exile memory, which often took the 
form of published histories. I will focus  on the stories  reported by Pierre Jurieu in his 
Lettres pastorales, as well as the massive five-volume Histoire de l’Édit de Nantes,  written by 
Élie Benoist. The aim of this chapter is not simply to explain what sort of memories 
these ministers preserved; rather, the focus will be on how and why these collective 
memories took shape, as  I  shall argue that a transition took place from the individual 
stories told by Huguenot refugees to a collective memory preserved in books of Hu-
guenot history. For while the very personal journals we encountered in chapter six 
contain a surprising degree of cross-confessional friendship, collective Huguenot 
histories were almost exclusively made up of  plight and martyrdom.
" To explain this transformation, it is important to note that individual 
memories have the power to influence collective memory. Although Halbwachs ar-
gued that it was rather the other way around, he did note that memories move along 
with the generations: when those who have witnessed events (histoire vécue) pass away, 
societies will begin writing history in order to preserve these memories for future use 
(histoire écrite).5 This notion is  also at the basis of Pierre Nora’s seminal series Les lieux 
de mémoire, in which he argued that people will enshrine what little they have left of 
the past in so-called “sites of memory” (lieux de mémoire),  ranging from texts  and im-
ages to songs, symbols, ceremonies and monuments.  The quintessential task of these 
sites, Nora noted, is to “block the work of  forgetting”.6

" The German scholar Jan Assmann has refined this theory,  pointing out that 
when people enshrine their past, they only select the stories  they deem useful. In its 
unpolished form collective memory may still embrace a large “communicative mem-
ory” – all the lived experiences people can recall during their lifetime – but in prac-
tice societies end up with “cultural memory”: stories that are consciously selected 
and enshrined for future safekeeping.7  In a similar vain, Aleida Assmann has ob-
served that although individuals  have access to a vast reservoir of collective memo-
ries,  the so-called “archival memory” (Speichergedächtnis), they will invariably select just 
a few of  these memories (Funktionsgedächtnis), and forget about the others.8 
! Individual and collective memory, in sum, influence each other in both 
ways: individual stories  are couched in collective frameworks (as  we already saw in 
chapter six), but these in turn depend on individual people passing on and codifying 
their past experiences, so that they may be accessed by others. What is still less  obvi-
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ous, however, is precisely how individual experiences  become part and parcel of col-
lective histories, nor is it clear how people decide what narratives they should select 
from this vast reservoir of  stories, in order to shape their individual memories.
" This chapter will argue that the quantum leap from individual to collective 
memory hinges first and foremost on what we may call “memory brokers”: authori-
tative opinion-makers within a given community, who select individual stories  and 
fixate them in sites of memory, such as  history books. The first step in this process is 
the exchange of stories  in speech and print, a form of communication that is  more 
or less democratic. As Jan Assmann has  pointed out, everyone is equally competent 
to tell stories about the past;  some people will undoubtedly know more than others, 
but there are no obvious experts.  Yet at some point “memory brokers” will step in to 
select the most promising memories and weave them into a larger story of which 
they then become the undisputed guardians and interpreters.9 As I shall argue, in 
early modern society these intermediaries were often clergymen. Huguenot ministers 
in the Dutch Republic thus became “memory brokers”, who, from a vast pool of 
individual stories, selected the most gripping memories to fit them into a grand nar-
rative of Protestant martyrdom, while they conveniently forgot about the more am-
bivalent memories of  Catholic aid recounted in private journals. 
" Moreover, for individual memories to pass into collective memory they first 
have to be mediated in one way or another. Without interaction Huguenot histories 
could not take shape, because media act as  vehicles  of memory between individuals, 
and allow people to create and store memories  for future use.10 Huguenot refugees 
told each other stories, but they also wrote them down in journals and in letters to 
family and friends, or published them in books for a larger audience. It was  thanks to 
such media – storytelling,  networks  of correspondence, and books – that refugee 
ministers  were able to filter out singular stories  of Huguenot plight and weave them 
into a collective story about their past. 

Pierre Jurieu and Martyred Memory
One of the first Huguenot ministers to start writing about events  in France was 
Pierre Jurieu. Although his reports  appeared in polemical writings that were never 
intended as erudite histories, they are proof that Jurieu had a strong historical 
awareness, as  he regularly integrated individual memories into his narrative. The 
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first eyewitness stories of persecution appeared in Les derniers efforts de l’innocence affligée, 
published anonymously in 1682. The book was  intended as  a sequel to Jurieu’s best-
seller La politique du clergé de France, written in 1680 when he was still teaching at the 
Protestant academy of Sedan, and smuggled to the Dutch Republic by his  good 
friend Jean Rou, who saw to its publication.11 The reason for this circumspection was 
clear to anyone who leafed through the book: La politique du clergé was an explosive 
read, as  Jurieu accused the Catholic clergy of pushing for legislation that stripped the 
Huguenots  of their churches  and civil rights. He also argued that Protestants were 
not rebels,  but the king’s most loyal citizens, and pleaded for religious toleration by 
pointing out that forcing their conscience would only lead to hypocrisy and civil 
war.12 
" Les derniers efforts repeated these arguments at some length,  but by then in-
tendant Marillac had ordered the first dragonnade in the Poitou. News of the persecu-
tions also reached Jurieu,  who after the closing down of the Sedan academy in July 
1681 had moved to Rotterdam. He decided to reproduce the most gripping stories  of 
Huguenot suffering in his  book, because they supported his argument that religious 
persecution had been orchestrated by devious clergymen.13  Jurieu framed his two 
books as a fictional dialogue between two Catholics, “one provincial,  the other Pari-
sian”, as the title page explains. The former is a local man of some standing who has 
travelled to Paris to enjoy himself in high society, but is still naïve in the ways of the 
world. Upon arrival he therefore seizes upon a chance encounter with an educated 
Parisian to be properly instructed. During his conversation he learns about the 
dragonnade in the Poitou, and as  he does so, is  surprised, then shocked, and eventually 
outraged at the persecutions.14

" What is interesting about these dialogues is that the fictitious characters 
report stories that were probably based on real eyewitness accounts. The Parisian 
initially dominates the conversation, but before long, the provincial starts relating 
what he has heard from a Huguenot nobleman, thus allowing “Protestant voices” to 
enter the narrative.15 Jurieu continued this rhetorical strategy in Les derniers efforts,  
introducing two Protestant characters, a nobleman and a lawyer. As they try to con-
vince the Parisian of the injustices committed against the Huguenots, both men tell 
stories of the dragonnade in the Poitou, while the nobleman also reads  out letters sent 
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to him by local correspondents.  “I’ve got friends in the Poitou who inform me of 
everything,” he affirms; “I believe to know the circumstances that you do not.”16 
" We might discard their stories  as fictional, but it is likely that Jurieu based 
them on the very real correspondence that he maintained with Protestants in France. 
For he fully understood that to lend credence to his accusations, he needed solid 
facts. How else were people to believe that “everything that the most savage cruelty 
can inspire in Barbarians, is  being practised in that country”? Jurieu was therefore at 
pains  to stress  the veracity of the stories that his characters  report. In the midst of 
their conversation he has the lawyer urging the nobleman to recount what had hap-
pened into as much detail as possible: “Monsieur, it would not be a bad idea if you 
were to enter into some details, mark the places,  & name some of the people. Cir-
cumstances that are well specified contribute a lot towards knowing the truth of a 
story & the reliability of  history.”17   
" And so the horror stories  came in rapid succession.  In Aulnay two soldiers, 
accompanied by a Carmelite monk, arrested the 72-year-old widow Jeanne Micheau 
and locked her up in prison. When intendant Marillac paid her a personal visit two 
days later#she still refused to convert,  so he retaliated by drumming up false witnesses 
to condemn her. In the small town of Fontaine dragoons entered the house of Daniel 
Girault, beating him up and dragging his family to Mass,  where they were all forced 
to abjure. Soldiers  also pestered widow Marie Rimbault from Chalusson; she tried to 
escape the house at night, but was discovered and had her face beaten to a pulp by 
one of the dragoons, who left her in a pool of blood. The catalogue of plight ended 
with the story of a fifteen-year-old girl from the hamlet of La Littière, who was 
pushed into the fire because she refused to convert – her father narrowly managed to 
save her,  but their clothes and skins were seriously scorched.18 The detail given in 
these stories certainly adds to their sense of veracity, especially because Jurieu was 
able to reproduce exact places and the names of  Protestant victims.
" Besides recounting events on the basis of eyewitness accounts, Jurieu also 
included entire documents to back up his claims. The nobleman thus ends his sorry 
catalogue with a fifteen-page letter written by a Protestant marquis, who complains 
about the many dragoons sent to his estate near Rouillé: not only had they plun-
dered his house,  they had also violated his  honour by taking in prostitutes.19  The 
Protestant lawyer then reproduces several petitions written by Protestant communi-
ties to Louis XIV, in which they informed the king of the ongoing violence and re-
counting stories of plight to illustrate the gravity of their complaint. The Huguenots 
of Marennes related how in the nearby town of Hiers dragoons had tied carpenter 
Blanchet to a table and forced pebbles into his mouth.  In Marennes itself, soldiers 
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had threatened the Protestants to drag them along to Mass or throw them into 
prison if they refused to convert, while in another village they had pointed their guns 
at a man to frighten him into a conversion.20

" How these stories reached Jurieu is  up for discussion, but it seems likely that 
intermediaries from the Poitou were feeding the Rotterdam minister with news. The 
marquis’ letter, for instance, was forwarded by Abraham Tessereau (c.1630-1689),  a 
lawyer in the parlement of Paris and former secretary to Louis  XIV. Since he planned 
to write a history of the persecutions in the Poitou, he had amassed dozens of re-
ports  on the 1681 dragonnade, including the letter that Jurieu published in Les derniers 
efforts.21 Jurieu himself also alluded to this process of mediation. His book ends with 
an anonymous letter on the dragonnade sent from Paris in January 1682: the author – 
quite possibly Tessereau – wrote that “we have heartbreaking reports over here”, and 
vowed that “what I  have just been telling you is  the pure truth, & I’m a eyewitness to 
it, having lately returned from the places where these events are taking place”.22 
" Thanks to intermediaries, then, the memories of individual Huguenots suf-
fering for their beliefs entered collective consciousness, as  correspondents in France 
forwarded them to Jurieu, who then selected the most gruesome examples for his  
violent indictment of clerical policies. This process of mediation and selection can 
be seen more clearly in what was arguable one of Jurieu’s most successful publica-
tions: the Lettres pastorales aux fidèles de France qui gémissent sous la captivité de Babylon, 
which aimed to encourage the nouveaux convertis to persevere in their faith. As was the 
case with the aforementioned books, Jurieu never wrote his  letters as a work of his-
tory in the classic sense, but they nonetheless abounded with individual stories. The 
letters  appeared every fortnight between September 1686 and July 1689, when Ju-
rieu had to abandon his  project because of illness, although he would shortly pick up 
the project between November 1694 and January 1695.23 
" The Lettres pastorales were published by Abraham Acher, the only Huguenot 
bookseller in Rotterdam (see chapter two). Acher had a nose for business, as he un-
derstood that Jurieu’s polemical style and the stories  of suffering could boost his 
sales. The letters  were printed in cheap instalments of just eight pages  in quarto in 
order to ensure a large audience,  but the small format meant that the profit margin 
on each letter was negligible. At the end of each year Acher therefore cleverly bound 
his remaining stock into a new edition,  which he reprinted several times – the years 
1686-1688 each appeared in four quarto editions and three duodecimo editions, a 
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total of 21 editions.24 The small format of the Lettres pastorales also had an advantage: 
it greatly facilitated smuggling them into France.  In May 1688 for example, navy 
secretary Seignelay informed the governor of the Île de Ré that a Dutch merchant 
vessel was  on its way from Amsterdam with a batch of Jurieu’s letters, instructing 
him to search the ship upon arrival.25

" The reason French authorities pursued the Lettres pastorales with such vigour 
was clear to any reader who managed to get his hands on them. In his first letter, 
dated 1 September 1686, Jurieu neatly summed up his  dual aim: he told Protestants 
in France that “in these cruel circumstances that you are”, he was writing “both for 
your consolation & to protect you against the peril of seduction”.26 To accomplish 
the latter goal he systematically devoted large parts of his  letters  to refutations of 
Catholic theology. More interesting for our present purpose, however, is that Jurieu  
included numerous  reports and letters sent to him by Huguenots from France and 
across  the Refuge, because he believed these stories would encourage the nouveaux con-
vertis to persevere. “Letters  are reaching us from our Confessors who are in chains, on 
the galleys, in dungeons a hundred feet down, in the darkest prisons,  in torture,” he 
wrote. “From them, I say, arrive letters  that rapture us, that revive the ancient times, 
and that show that the greater the torments  are to which you are exposed, the more 
God will give you the strength & the courage to overcome them”.27

" Although scholars have often cited these stories, they have never really stud-
ied them as a medium for Huguenot history in itself, nor systematically investigated 
the ways in which Jurieu obtained and reworked his information.28 Rather than fo-
cusing on the content of these stories, I shall therefore examine the process of Ju-
rieu’s history-writing, especially the transformation from individual into collective 
memory.  
" The overall narrative of the Lettres pastorales was one of Huguenot suffering. 
Jurieu’s observation that letter-writers were “reviving the ancient times” clearly 
shows that he intended his  letters  as a martyrology, because in the suffering of 
seventeenth-century Huguenots he saw a reflection of the early Christian martyrs. In 
medieval times martyrs  had still been a common European tradition: the Church of 
Rome celebrated as saints those who during the first centuries of Christianity joyfully 
went to their deaths. Yet when Europe split along confessional lines in the sixteenth 
century, each community was quick to canonise its own martyrs.29 In Germany the 
Lutheran minister Ludwig Rabus  (1523-1592) was responsible for The History of God’s 
Chosen Witnesses, Confessors, and Martyrs (1557) just as John Foxe (1517-1587) compiled 

 WRITING THE HUGUENOT PAST / 179

 

24 Émile Kappler, Bibliographie critique de l’œuvre imprimée de Pierre Jurieu, 1637-1713 (Paris, 2002), 
167-176.
25 Knetsch, Pierre Jurieu, 428-429. 
26 Jurieu, Lettres pastorales, 1 September 1686, 3.
27 Ibid.
28 See for instance the many stories reproduced in Krumenacker, Protestants du Poitou.
29  Brad Gregory, Salvation at Stake: Christian Martyrdom in Early Modern Europe (Cambridge, MA, 
1999). 



Protestant martyrs – mostly those from the British Isles  – in his massive Acts and 
Monuments (1563). The Genevan-based publisher Jean Crespin (c.1520-1572) likewise 
collected stories of Huguenot martyrs for his  Livre des Martyrs (1554), while the Ant-
werp publisher and author Richard Verstegan (c.1550-1640) catalogued Catholic 
martyrs  from France, England and the Low Counties  in his Theatre of the Cruelties of 
the Heretics of  Our Time (1587).30

" Jurieu would have been familiar with this  tradition, especially the French 
martyrologies. Jean Crespin’s Livre des Martyrs in particular had gained great popular-
ity among Huguenots.  Although the book included martyrs’ stories  from across 
Europe, even those of Lutherans,  Crespin devoted ample space to the sufferings  of 
French Calvinists. The book was also clearly aimed at a Huguenot audience, as 
Crespin wrote in the vernacular and printed the first edition in a portable octavo 
format, which facilitated its clandestine circulation in France. He expanded his mar-
tyrology with each successive edition, and from 1564 onwards  the martyrology ap-
peared in huge folio volumes.  After Crespin’s death in 1572 the Genevan minister 
Simon Goulart (1543-1628) continued to add material, so that when the latest edi-
tion appeared in 1619, the Livre des Martyrs stretched to almost 1,800 pages.31 
" We know that Crespin was widely read among French Protestants. In mid-
seventeenth-century Metz, for example, his  martyrology was  the most widely owned 
book by Protestant households, after the Bible and the Huguenot psalter.32 By 1685 
the popularity of the Livre des Martyrs had not at all diminished: Jean Migault noted 
in his journal that his wife Elisabeth was an avid reader of Crespin.33 The book also 
circulated in the Dutch Republic, because in 1684 Daniel Desmarets – the senior 
Walloon minister in The Hague – published an abridged version that included only 
the French martyrs,  entitled Histoire abregée des martirs francois du tems de la Reformation.34 
Desmarets believed that the beleaguered Huguenots had to follow into the footsteps 
of their ancestors; the aim of his book was “to encourage the faithful who presently 
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suffer such a horrible persecution to constancy & firmness, which the cause that they 
uphold deserves”.35 
" This was in line with the self-avowed purpose of any early modern marty-
rology, which invariably aimed to inspire fellow believers,  urging them to take the 
steadfastness and glorious death of previous martyrs as an example. Already in 1554 
Crespin had stated that “it is  necessary above all that the faithful, to remedy their 
frailties, commit to memory and depict before their eyes the examples  of those who 
have maintained the truth of the doctrine of the Son of God, and who have stead-
fastly endured their death for confessing it.”36 Desmarets was of the same mind. Lest 
readers would miss the point, he even included a sermon given in the Walloon 
church of The Hague in November 1680, in which he had preached against Nico-
demism and told believers to remain steadfast in their faith.37

" When Jurieu recounted the stories of French Protestants suffering for their 
beliefs, he thus built on a tradition that was deeply rooted in Huguenot mentality. 
The crucial point,  however, is that he consciously collected and selected stories of 
plight for his Lettres pastorales. His first step was to define who qualified as a martyr, 
and who did not. This certainly was no easy task: already in the sixteenth century 
Protestant and Catholic authors had struggled to define “true” and “false” martyrs. 
Some came up with circumstantial evidence, such as the martyrs’ willingness to die, 
their brutal punishment, or even the number of executions. Others, including 
Crespin and Goulart,  adhered to Augustine’s famous dictum that it was “not the 
punishment,  but the cause, that makes the martyr”. But agreeing on a religious cause 
was just as  contentious, since Catholics and Protestants both rejected the truth claims 
and martyrs of  the other religion.38

" Jurieu’s first systematical attempt at defining martyrdom appeared in his 
Histoire du Calvinisme (see figure 7.1), written in 1683 in response to a history of Prot-
estantism by the Jesuit priest and church historian Louis Maimbourg (1610-1686).39 
In his  book Jurieu firmly rejected Augustine’s definition, noting that “each sect in 
Christendom, claiming to be the true Church, will pretend with this  argument that 
its martyrs are true martyrs”. His alternative was to look for “particular characters in 
those who suffer for justice and truth”.40 The more people went to their death, the 
more likely it was that they defended a true cause, Jurieu argued. Constancy and 
devotion at the stake also marked them out as martyrs, as  did the calm or even joyful 
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Figure 7.1. Frontispiece of Jurieu’s Histoire du Calvinisme, depicting the crucifixion of the true 
Church. The latin text above encourages martyrdom: “If we suffer with Him, we shall be glorified 
together” (Rom. 8:17). Note how on the far right a Jesuit, a bishop and the pope – recognisable by 
their hats – encourage the crucifixion.



acceptance of one’s imminent death. Jurieu finally ranked women, children and oth-
erwise simple folk among true martyrs: although they lacked a sophisticated religious 
training, they were nonetheless willing to die for their beliefs.41 
" Yet in the Lettres pastorales Jurieu significantly stretched his definition of mar-
tyrdom. Martyrologies typically included stories  of people arrested, sentenced and 
executed by secular authorities. Crespin thus  only acknowledged as martyrs those 
Protestants  who had been formally convicted, while he designated the victims of 
massacres simply as “persecuted believers”. Simon Goulart already blurred this dis-
tinction in later editions  of the Livre des Martyrs, because he felt that those murdered 
during the St.  Bartholomew’s  massacres of 1572 also deserved inclusion.42  Jurieu 
likewise understood that a narrow-minded definition would deprive the Huguenots 
of many valid martyrs. After all, during the dragonnades Protestants  had fallen victim 
to religious persecution in their own homes rather than on the scaffold, while most of 
them had suffered without ever dying – the so-called “confessors.43  Jurieu actually 
admired confessors more than martyrs: “In my opinion, it’s  a far more serious matter 
to sustain a terrible & intense struggle for several months or years, than to suffer the 
prospect of dying for only a few moments”.44 In sum, the persecutions forced Jurieu 
to rethink his  conception of martyrdom and to concede that Augustine was right 
after all:  “it’s not the punishment, but it’s the cause that makes  the martyr,” he wrote 
in 1688.45 
" In his pastoral letters Jurieu included many examples  of Huguenot confes-
sors who had bravely suffered religious persecution. He reported for instance the 
story of a fifty-year-old woman from the Poitou, who was beaten up by the dragoons 
because she refused to convert.  They would only leave her in peace if she recited the 
paternoster while holding a glowing coal in her hand. She complied without hesita-
tion, but when she had finished one of the dragoons accused her of rushing the 
prayer; the whole procedure was repeated, but this time it was the soldier who said 
the paternoster, deliberately pausing between each word to lengthen the torture. Ju-
rieu concluded that “it seems to me that here we have a Confession that merits a 
good Martyr”.46

! Jurieu was especially interested in a specific category of confessors: the 
many Protestant galley slaves.  Between 1685 and 1748 some 38,000 Frenchmen were 
sent to serve on the galleys in the Mediterranean Sea, of whom 1,550 were Protes-
tants arrested on their escape from France or during secret assemblies. Despite the 
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relatively small number of Protestant galley slaves,  their fate soon became the focus 
of public fascination, partly because of the reports Jurieu included in his Lettres pas-
torales.  He pointed out that their imprisonment and voyage in chains  to the ports of 
Marseille and Toulon exacted a heavy toll on these men, while life on the galleys 
brought other hardships: besides the strenuous  labour they also had to contend with 
priests trying to convert them to Catholicism.47 In the eyes  of Jurieu these men there-
fore ranked foremost among the Protestant martyrs. 
" In 1686 for instance he printed two letters written by “one of our most illus-
trious Confessors”, a Protestant from the Champagne named Louis des  Marolles 
(1629-1692). Des  Marolles had been arrested near Strasbourg because he had tried 
to escape France with his  family, and had then been transferred to the infamous 
Tournelle prison in Paris,  which held those sentenced to the galleys. Before he was 
marched to Marseille he addressed Jurieu two letters  in which he explained his 
plight: Des Marolles shared a small cell with 52 other men, he was chained around 
both his  neck and feet, and he had suffered no less than five fever attacks.48 “Voilà, 
Monsieur, a summary of my misery, or to be more precise, of my glory; for every day 
I thank God for the honour He renders me by esteeming me worthy to suffer in His 
name”, he wrote.49  In his first pastoral letter of 1687 Jurieu could reassure Des 
Marolles  that martyrdom was at hand, as he compared him to another Protestant 
captive and wrote that “both of them follow with equal courage the glorious course 
of their martyrdom, until it shall please God to grant them the crown for which they 
yearn [i.e., death]”.50 

Storytelling Networks  
Having defined martyrdom to suit his  own needs, Jurieu’s next step was  to collect 
stories by individual Huguenots. Whereas Les derniers efforts offers only tentative evi-
dence on this  process, the Lettres pastorales are more explicit on the epistolary networks 
on which Jurieu relied to obtain stories of plight. Already in his  first letter,  dated 1 
September 1686, he issued a formal call for papers, asking readers to send him 
memoirs  on the persecutions  in France: “Since we have the intention to enter in 
these Letters the major acts  of our Confessors & Martyrs, may those who know 
something for certain take the pains to inform us about them”.51

" Readers indeed responded to Jurieu. Sometimes  their letters reached him 
directly,  as  was the case with Marie du Bois from Metz, who wrote a letter from her 
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refuge in Kassel to explain how she had courageously escaped from a Catholic con-
vent, in which she had been locked up to obtain her conversion.52 In August 1687 a 
similar report was sent in by a “honourable man” from the Poitou: he related that 
during the 1681 dragonnade a farmer named Bardon had been pressured by his 
Catholic wife to convert in church. When he returned home he discovered a fire 
burning inside his house, but miraculously enough it did not consume anything. Tak-
ing this as a sign from Heaven, Bardon immediately prayed for forgiveness and asked 
God to let him die, so that he would not have to attend Mass  – he duly passed away 
three days later.53

" Most letters,  however, reached Jurieu through the large network of refugee 
ministers, many of whom were still in touch with their former community in France. 
In 1686 reports by Protestants  from the Béarn,  claiming that they had heard angels 
singing psalms from the skies, reached Jurieu via Arnaud Majendie (1639-1689) and 
Jacob Garcin († 1709), two ministers from Orthez who had taken refuge in Amster-
dam, but still corresponded with their flock in France.54  In November 1687 Josué 
Rossel († 1691),  an exiled minister living in Dublin, forwarded Jurieu an account he 
had received from Marguerite de Fouquet,  a noblewoman from the town of Vigan in 
the Languedoc,  where Rossel had preached before the Revocation. In her letter she 
described her pitiful imprisonment in Marseille and praised God for giving her the 
strength to follow Christ, even if  this entailed her own death.55 
" That ministers were the “memory brokers” on which Jurieu relied for his 
Lettres pastrorales can be seen most clearly in the case of Blanche Gamond (b.1665), a 
young woman from the village of Saint-Paul-Trois-Châteaux in the Dauphiné. She 
tried to escape France in 1686, but was  arrested and thrown into prison in Grenoble. 
Because she refused to abjure the authorities transferred her to the hospital of Va-
lence, where director La Rapine was known to convert even the most stubborn Prot-
estants  through brutal torture.  Gamond’s only source of consolation during these 
years were the letters she exchanged with her godfather François  Murat († 1688),  a 
refugee minister from Velaux who had been living in Geneva since 1684.56 In his  
letters  Murat time and again exhorted Gamond to persevere in her beliefs, not in the 
least by urging her to be a true martyr: “God must love you, illustrious confessor of 
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Christ’s name, because he has  chosen you among all his martyrs to suffer the most 
cruel pains that malicious men may invent!”57

" Having read Jurieu’s letters, Murat realised that Gamond’s story also mer-
ited inclusion in the Lettres pastorales. A letter he received from her in October 1687 
seemed especially useful, as she detailed how director La Rapine and his aides had 
repeatedly beaten her with wooden sticks until she was  bleeding. Murat replied that 
this  letter clearly showed her “spirit of martyrdom”, but he also asked for another 
account of her sufferings,  probably because he was  thinking of inclusion in the Lettres 
pastorales. “Send me, as soon as you can, the story of your persecutions,” he wrote, 
adding that it should be “in the same good order as in the last letter that you wrote 
me, which was  well-written and contained nothing superfluous” – Murat seemed 
well aware that Jurieu would only print succinct stories.58 Yet before Gamond could 
reply she was unexpectedly released,  so Murat decided to send off her last letter in-
stead, which Jurieu duly included in his pastoral letter of  1 April 1688.59

" Jurieu, in sum, was the spider in a European-wide web of correspondents 
feeding him with stories of plight. It was not unusual for Huguenot history-writers in 
the Refuge to rely on epistolary networks and clerical intermediaries: many refugee 
ministers  corresponded with their flock in France, and ultimately used these stories to 
publish their own histories of martyrdom. The letters  written by Protestant galley 
slaves proved especially popular. Over the years  many slaves had contacted refugee 
ministers  in the Dutch Republic to ask for financial support, hoping that they would 
raise money to buy their freedom. In 1690 the Walloon synod indeed created a sepa-
rate fund for the galley slaves, administered by the Walloon church of Rotterdam, 
but refugee ministers  also returned encouraging letters  that served as  spiritual com-
fort to Protestant galley slaves. From the town of Bergen-op-Zoom, refugee minister 
Jean Morin († 1702) corresponded with his  former parishioner Élie Neau (1662-
1722) in Marseille, just as galley slave Isaac le Fevre († 1702) exchanged regular let-
ters with his minister Étienne Girard († 1710),  who had settled in Utrecht after the 
Revocation.60

" Refugee ministers did not stop at epistolary self-help,  however.  They also 
became “memory brokers” who published tales of Protestant galley slaves,  framing 
their suffering as histories of martyrdom. The letters written by Louis des Marolles,   
who served as a galley slave until his death in 1692, were thus turned into a history 
by refugee minister Isaac Jaquelot, which appeared under the title Histoire des souffran-
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ces du bien-heureux martyr Mr. Louis de Marolles (1699).61 Jacquelot may well have gotten 
the idea in February 1699, when the Walloon consistory in The Hague organised a 
collection for “our poor brothers who are on the galleys”,  and asked him to draw 
attention to their miserable life in his  Sunday sermon.62 Other epistolary bestsellers 
were Girard’s Histoire des souffrances et de la mort du fidèle confesseur et martyr, M. Isaac le 
Febvre and Jean Morin’s Histoire abrégée des souffrances du Sieur Élie Neau sur les galères et 
dans les cachots de Marseille. Both books, incidentally, were published in Rotterdam by 
Abraham Acher,  the same bookseller who printed Jurieu’s Lettres pastorales.63 Refugee 
minister Daniel de Superville (1657-1728) in Rotterdam had even been working on a 
large history of the galley slaves, using the many letters he had received from them, 
but he passed away before he could complete the work.64

" Seen from an European perspective, enlisting networks of correspondence 
was more or less standard practice for authors  writing contemporary history. Early 
modern martyrologies and general histories of persecution were often the result of a 
collaborative effort, as authors relied on prison letters and documents  collected by 
clergymen to write their histories.65 The Livre des Martyrs is a case in point: although 
Crespin largely based his book on printed sources, he also used the letters Calvin had 
received from a group of Protestant students imprisoned and executed in Lyon in 
1553. In the preface to his  1554 edition Crespin moreover encouraged his readers to 
supply him with additional stories of martyrdom. One of the people who replied 
was minister Guy de Brès (1522-1567) from Tournai, who forwarded him several 
accounts of  Netherlandish martyrs.66

" The Genevan minister Theodore Beza (1519-1605),  author of the massive 
Histoire ecclésiastique des Églises réformées au royaume de France, likewise relied on ministers 
to document the history of the French Reformed churches. Already in 1563 the na-
tional synod of Lyon had instructed each congregation to collect memoirs “of every-

 WRITING THE HUGUENOT PAST / 187

 

61 Isaac Jaquelot, Histoire des souffrances du bien-heureux martyr Mr. Louis de Marolles, Conseiller du Roy, 
Receveur des Consignations au Baillage de Sainte-Menehoult en Champagne (The Hague, 1699). See also 
Haag, FP, vol. VI, 39; Ruth Whelan, ‘Diamants dans les tenèbres: La fortune en France et en 
Angleterre des mémoires de Louis de Marolles, galérien protestant’, in Jean-Jacques Tatin-
Gourier, ed., La réception des mémoires d’Ancien Régime: Discours historique, critique, littéraire (Paris, 
2009), 75-99.
62 Consistory minutes Walloon church The Hague, 1 February 1699, GA The Hague, EW 1, 
f. 223.
63 Étienne Girard, Histoire des souffrances et de la mort du fidele Confesseur et Martyr, M. Isaac le Febvre, 
de Châtelchignon en Nivernois, Advocat en Parlement (Rotterdam, 1703); Jean Morin, Histoire abrégée des 
souffrances du Sieur Élie Neau sur les galères et dans les cachots de Marseille (Rotterdam, 1701).
64 La Motte to Polier, Amsterdam, 21 October 1732, BGE Geneva, MS Court 1/6, f. 307r-v; 
Journal littéraire, vol. XIII (1729), 207. See on Superville also Bots, ‘Liste des pasteurs réfugiés’, 
64 (no. 378).
65 See on the use of  prison letters: Gregory, Salvation at Stake, 112-129.
66  Mark Greengrass, ‘Informal networks in sixteenth-century French Protestantism’, in 
Mentzer and Spicer, eds., Society and Culture in the Huguenot World, 81-85; David Watson, ‘Jean 
Crespin and the Writing of History in the French Reformation’, in Bruce Gordon, ed., Protes-
tant History and Identity in Sixteenth-Century Europe, vol. II (Aldershot, 1996), 39-58; G. Moreau, 
‘Contribution à l’histoire du Livre des Martyrs’, BSHPF, 103 (1957), 196-199.



thing most remarkable that has happened by Divine Providence in the places of their 
jurisdiction and to send these Relations to our reverend Brothers  in Geneva”. Beza 
was soon flooded with letters  from France, publishing his history only in 1580.67 In 
much the same way John Foxe compiled his Book of Martyrs on the basis  of memoirs 
forwarded by clerics, such as the Anglican bishop Edmund Grindal (c.1520-1583) 
living in exile in Strasbourg. He also joined forces  with Henry Bull († 1577), a theo-
logical writer and fellow student from Magdalen College, Oxford, who had called for 
the recovery of documents on the Marian martyrs and subsequently published a 
compendium of  their most sorrowful prison letters in 1564.68

" In Catholic Europe clerical networks also lay at the basis of contemporary 
history. The first Irish martyrology, for example, was the work of John Howlin († 
1599), a Jesuit from Wexford who had taken refuge in the Spanish city of Sala-
manca, where he helped found a seminary to train Irish priests in 1592. Once in 
exile Howlin met with many Irish merchants, soldiers and students,  who brought 
with them tales of Catholics  executed in Ireland; together with his own experiences 
these stories added up to a list of 46 Irish martyrs and confessors, known as the Per-
breve Compendium. Howlin’s  work was soon eclipsed by Conor O’Devany 
(c.1535-1612), bishop of Down, as  he compiled a more complete list of priests and 
bishops  martyred since 1585. O’Devany was executed himself in 1612, but his  col-
league David Rothe (c.1573-1650), bishop of Ossory, ensured that the martyrology 
appeared posthumously under the title De Processu Martyriali.69 The letters of English 
priests and recusants,  written from their prison cells to family and friends, were also 
turned into martyrologies: in Cologne the exiled Jesuit John Gibbons (1544-1589) 
published a volume of letters  by persecuted Catholics in 1583, followed by an ex-
panded edition in 1588.70 All in all, Jurieu’s use of clerical and scribal networks to 
collect information on suffering Protestants was part of a larger early modern tradi-
tion.
" The intriguing question we are left with, however, is  to what extent Jurieu 
not only used his particular definition of martyrdom to select stories of plight, but 
also rewrote the intelligence he received to fit his  narrative of Huguenot suffering. 
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Research on the original manuscripts  used by other martyrologists  has  suggested that 
authors indeed edited the letters they acquired. Crespin for instance had some of his 
martyrs  make surprisingly uniform statements on the Lord’s Supper that were never 
present in their own letters,  while Foxe’s collaborator Henry Bull edited the letters of 
some Kentish martyrs  because they held anti-Trinitarian beliefs and denied the effi-
cacy of  baptism.71

" The only surviving letters written by Jurieu’s readers are now in the British 
Library, which holds the correspondence between the Rotterdam minister and Louis 
de L’Isle du Guast († 1692), a marquis from the Vendée imprisoned in 1686 because 
he refused to abjure, and suspected of planning his  escape from France.72 Although 
Jurieu mentions the marquis in passing, he never included any of his  letters in the 
Lettres pastorales, which makes it impossible to trace any editing.73 Perhaps  Jurieu did 
not find L’Isle du Guast’s story horrifying enough, because the nobleman never ex-
plicitly spoke about the dragonnades,  while his comfortable cell in a chateau was a far 
cry from the brutal treatment that befell other Huguenot prisoners, whose letters  
Jurieu did print.  Yet he nonetheless ranked L’Isle du Guast among the martyrs: in 
September 1686 he wrote to him that despite the many conversions, “there remain a 
few people who gloriously suffer the ordeals  to which they are called in Christ’s 
name. You are the martyr and witness  to the truth of His Gospel and His  pure Relig-
ion, and an example like yours  strengthens me more than a hundred examples of 
weakness can shake me.”74 
" Jurieu himself also was at pains to stress the veracity of the stories he re-
ported. In 1687 he promised that henceforth he would only include unabridged let-
ters, in an attempt to silence critics who argued that “everything one reads in the 
Lettres Pastorales are fables invented by the Author”. Jurieu washed his hands in inno-
cence: because he merely reproduced the letters he received, it was certainly possible 
that his  correspondents were sometimes mistaken in reporting particular facts – but 
how was he to know?75  Concern about reporting true stories also showed in a pas-
toral letter dated 15 December 1687. Everyone knew that the most horrific persecu-
tions had taken place in the Poitou, Jurieu wrote,  but since he lacked specific mem-
oirs he had thought it wise not to report on the basis  of hearsay evidence. “It is 
known that there are Martyrs,” he wrote, “but because we haven’t received detailed 
memoirs  & arrests about all these things, we were unable to provide any details”. 
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Eventually, Jurieu had to ask some refugees who had recently from the Poitou to 
write him a brief  report.76

" Although it remains impossible to say whether Jurieu rewrote the memoirs 
he received, it is clear that he did transform individual memories into collective Hu-
guenot memory through a process of mediation and selection. He consciously asked 
readers to supply him with stories  of plight, because they fit his narrative of Hugue-
not martyrdom, and he selected the most horrific tales  for inclusion in the Lettres pas-
torales.  Readers and refugee ministers, on the other hand, eagerly responded to his 
call for papers by sending in reports of suffering they thought worthwhile for a larger 
audience. In this way, Jurieu’s collective narrative “premediated” individual stories of 
Huguenots, who framed their experiences as tales of perseverance in the face of 
brutal persecution. 
" Indeed, the Lettres pastorales were a huge success among French Protestants. 
One reader from the Poitou assured Jurieu that “I’m told that your letters are com-
municated throughout the entire Province & that they are the sole consolation people 
have”.77  Jurieu also prided himself on the large audience of his letters, which he 
claimed were read by learned men and simple folk alike.78  He was  probably right, 
because in November 1690 galley slave Cantinière assured refugee minister Jean de 
la Place († 1703) in Rotterdam that although he had never met Jurieu, “his reputa-
tion is known to me thanks to his writings and his merit”.79 Cantinière had quickly 
internalised the narrative of martyrdom, as he described his hardships on board in 
terms of suffering: “Imagine yourself, most reverend Minister,  seeing these beloved 
confessors of Christ with their feet chained and their hands attached to a loathsome 
oar, covered in blood and sweat. (...) These illustrious martyrs suffer all these humilia-
tions amongst villains and brigands who are often treated more humanely.”80 It was  
a pity that Jurieu had stopped writing his letters  in 1689, for otherwise La Place 
would almost certainly have passed the letter on to Jurieu for inclusion in the Lettres 
pastorales.

Élie Benoist and the Archeology of  Persecution 
Jurieu was not the only refugee minister interested in preserving the past. The undis-
puted monument of Huguenot history was written by refugee minister Élie Benoist, 
a massive five-volume book that appeared under the title Histoire de l’Édit de Nantes, 
contenant les choses les plus remarquables qui se sont passées en France avant & après sa publica-

190 / MEMORIES IN EXILE

76 Ibid., 15 December 1687, 64.
77 Ibid., 1 January 1688, 71.
78 Jurieu, Lettres pastorales, 15 April 1688, 124.
79 Cantinière to De la Place, Rouen, 30  November 1690, cited in BSHPF, 15 (1866), 530. Be-
fore the Revocation Jean de la Place had stood at Chantonnay in the Poitou: Bots, ‘Liste des 
pasteurs réfugiés’, 47 (no. 240).
80 Cantinière to De la Place, Marseille, 25 May 1693, cited in BSHPF, 15 (1866), 531.



tion, à l’occasion de la diversité des Religions, et principalement les Contraventions, Inexécutions, 
Chicanes, Articles, Violences & autres Injustices, que les Reformez y ont souffertes, jusques à l’Édit 
de Révocation, en Octobre 1685.81 Before the Revocation Benoist had served the Protes-
tant community in Alençon, until the authorities  had closed down his  church in 
1684. He went into exile to the Dutch Republic, where he was soon called to the 
Walloon church of Delft. He would serve this church until his  retirement in 1715, 
passing away only in November 1728 at the respectable age of  88.82

" His  exile was not a particularly happy one, not in the least because he had 
left behind his two daughters Anne (1669-1710) and Marie (1670-1742), who con-
verted to Catholicism after the Revocation and were subsequently packed off to a 
convent. They eventually managed to escape and reach Delft, but by the time they 
arrived their younger brother Élie (1673-1690) had died in an accident.83 In 1700 
Anne was married off to Charles Ancillon (1659-1715), a refugee lawyer from Metz 
living in Berlin, but in her letters home she complained that her husband made her 
profoundly unhappy, so in 1703 Benoist travelled to Berlin to take his daughter 
home.84 Benoist’s  own marriage was a disaster, too: he would later complain that his 
wife Judith was  “greedy, shameless, always arguing, capricious and fickle”, and that 
she made his life miserable with her “insatiable lust for quarrelling”.85

" Perhaps it was to distract him from his unhappy family life that Benoist 
threw himself into the writing of Huguenot history. The Histoire de l’Édit de Nantes was 
certainly much broader and ambitious in scope than Jurieu’s Lettres pastorales, because 
Benoist set out to narrate the entire history of French Protestantism, from its advent 
in the sixteenth century until his present day. As he explained in the general preface, 
an over-arching history of the Huguenots was still lacking: the civil wars of the six-
teenth century had been amply covered, but authors had yet to begin writing about 
events in the seventeenth century. The only histories that did exist were the work of 
biased Catholics, Benoist argued, who took a decidedly anti-Huguenot stance and 
thus hardly deserved the stamp of impartiality. Protestant historians in turn had been 
afraid to write about the past because some episodes – especially the Huguenot up-
rising in southwestern France in the 1620s – were better forgotten if they wanted to 
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avoid the stigma of rebels. But according to Benoist the time had come to break the 
silence and write a “sincere history”.86

" The idea for this grand project came to Benoist after the Revocation,  and 
may well have been prompted by a letter from the Walloon consistory in Amsterdam. 
In November 1685 one of the elders  raised the question whether “given the great 
and extraordinary persecutions in France against those of our Religion, if it would 
not be a good idea to write some History about it”.  The consistory agreed to discuss 
the matter with the refugee ministers  living in Amsterdam, and also resolved to write 
letters  to those in the other Dutch towns.87 We do not know if Benoist ever received 
such a letter, but by September 1687 the idea to write a Huguenot history had unde-
niably taken root, because his  good friend, burgomaster Pieter Teding van Berkhout, 
noted in his diary that Benoist had come to see him “about his  History of the perse-
cution, which he is  considering”. Because Van Berkhout served as  delegate in the 
States of Holland he could also discuss the project with pensionary Fagel, who per-
suaded the States to accord Benoist a secret subsidy of 350 guilders  per annum to 
cover all expenses.88 Benoist worked quickly, for in the summer of 1689 he could 
already present Van Berkhout with a draft version of  the first volume.89

! When the book was finally published,  it numbered well over 3,500 pages  in 
quarto, spread out over three parts and five volumes (see table 7.1). Parts  one and 
two rolled of the presses in 1693, each in a separate volume, and covered the Wars  of 
Religion, the promulgation of the Edict of Nantes, and the reigns  of Henry IV and 
Louis  XIII. Part three appeared in 1695, presenting readers with the history of the 
edict under Mazarin, Queen Anne and Louis XIV. Benoist had originally planned to 
publish this last part in two volumes, but the wealth of material on the persecutions 
eventually resulted in three hefty volumes.90 
" Benoist had his  book published by Adriaan Beman (c.1670-1737), a young 
bookseller from Delft who had just entered the market. From 1683 until 1691 Beman 
had been apprenticed to Arnout Leers (1643-1701), who held a bookshop at the 
Binnenhof in The Hague, until Beman got married in December 1691 and opened 
his own bookshop at the market square of Delft.91 In fact, the Histoire de l’Édit de Nan-
tes was his first ever publication, and Beman may well have misjudged the financial 
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risks involved. Because he owned no book presses himself, he had to contract pub-
lisher Reinier Leers (1654-1714) in Rotterdam to print the volumes. This was an 
obvious choice, since Leers  was famed for his  many French publications, but Beman 
also knew the Leers family personally because of his  apprenticeship to Reinier’s 
brother Arnout.92 Yet outsourcing also made the production of the book more ex-
pensive, which appears to have sold rather badly: in 1702 the Histoire de l’Édit de Nan-
tes only fetched 13 guilders in an auction.93 Indeed, by 1731 a refugee in Amsterdam 
explained that the book had always sold under its  real value, because few readers  
appreciated it. As a result, booksellers were flogging the book at bottom prices: he 
himself had obtained Benoist’s history for only nine guilders, which just about cov-
ered the cost of  binding all five volumes.94

" The book probably sold badly because of Benoist’s  approach to history. As 
readers leafed through the book, they soon discovered that in fact he had not written 
the history of French Protestantism, but the legal history of an edict and its decon-
struction. According to the general preface the book served a dual purpose: first,  to 
show that Protestants in France had been unjustly robbed of their religious  and civil 
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Volume
Year of  

publication
Page length 

chapters
Page length 
compendium

Period 
covered Main events

I 1693 544 100 1517-1610
Wars of  Religion; Edict of  
Nantes; reign of  Henry IV

II 1693 646 98 1610-1643
Reign of  Louis XIII; 
revolt of  1620-1629

III 1695 686 197 1643-1665
Regency of  Queen Anne 

and Mazarin; Fronde

IV 1695 630 0* 1665-1683
Reign of  Louis XIV; “Cold 

War” against Huguenots

V 1695 422 201 1683-1686
Reign of  Louis XIV; the 
Revocation and its effects

Source: Élie Benoist, Histoire de l’Édit de Nantes, 5 vols. (Delft, 1693-1695).
* The compendium of  laws covering the years 1665-1683 is integrated into volume V.

Table 7.1. Contents of  the Histoire de l’Édit de Nantes by volume.



rights, and second, to safeguard the memory of persecution for generations  to come. 
Benoist neatly summed up these aims in the opening paragraph: “If History be 
properly devoted to preserve for posterity the memory of the most remarkable things 
that happen in the world, it cannot be denied that the sorry end of the liberties, 
which the Reformed have so long enjoyed in France, is one of the most memorable 
events, which merits to be taken in hand to instruct those in times to come”.95

! The reason Benoist focussed on the erosion of Huguenot liberties was  his 
belief that Catholics, especially the clergy and its many pens-for-hire, were white-
washing French history. In their writings they downplayed the persecutions and ar-
gued that the Revocation had been justified, claiming that the Huguenots were 
criminals who had overstepped the legal boundaries set forth by the Edict of Nantes: 
they had built illegal churches  to spread their heretical beliefs. In an attempt to un-
mask this as  propaganda, Benoist therefore intended his  book as  a counter-history, 
demonstrating that it was  the Catholic clergy who had undermined the Edict of 
Nantes.96 
" The 1680s indeed saw a revival of Catholic histories that attacked French 
Protestants  as dangerous  schismatics and praised the policies of Louis XIV to limit 
Huguenot liberties. Among the most influential histories were the Histoire du Calvin-
isme (1682) by the Jesuit priest Louis Maimbourg, as  well as  bishop Bossuet’s Histoire 
des variations des Églises protestantes (1688).97 The pen-for-hire Benoist specifically had in 
mind, however, was Pierre Soulier (1640-c.1705), priest and author of the Histoire des 
Édits de Pacification (1682) and Histoire du calvinisme (1686).98 In his  works Soulier not 
only argued that the Huguenots had infringed on the Edict of Nantes, which gave 
Louis  XIV the right to revoke their liberties,  he also denied the dragonnades by claim-
ing that Protestants had converted without the use of force. Jurieu had therefore al-
ready accused Soulier of taking money from Maimbourg,  “who distributes rewards 
to the persecutors of the Protestants”, and of writing a biased history – an accusa-
tion Soulier firmly denounced.99 
" To prove his point that Catholic authors had presented a skewed version of 
the past, Benoist took a very different approach than Jurieu. Rather than collecting 
examples of Huguenot martyrdom, Benoist sought out legal documents  to hammer 
home the argument that church and crown had worked in tandem to undermine 
Protestantism in France. His  method can best be described as the archeology of per-
secution, since Benoist deconstructed to the bone the origins, mechanisms and effects 
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Figure 7.2. Frontispiece to the Histoire de l’Édit de Nantes, depicting French Protestantism as a 
woman attacked from all sides. Note how the assailants trample the Edict of Nantes and other Hu-
guenot privileges.



of what Élisabeth Labrousse has  termed the “judicial Cold War” against French 
Protestants: the series  of royal declarations,  arrests and edicts that gradually eroded 
their civil and religious rights.100 Although Benoist also inserted stories  of individual 
Huguenots  and congregations, they always appear in the context of legal persecu-
tion, as illustrations of  how royal laws affected Protestants throughout France.   
" The ultimate aim, then, was to unearth the historical roots  of anti-
Protestant law-making, thus  revealing the many “chicanes” clergymen and authori-
ties had employed to tighten the net around the Huguenots. Benoist discussed into 
great detail the creation of laws that targeted Protestantism, analysed their content, 
and described the effects on local communities. “It’s  not impossible that some Read-
ers will criticise me for squeezing in such a multitude of facts,” he wrote in the pref-
ace to his third volume. “So many trials,  so many Laws,  so many chicanes, so many 
reflexions, do they not unnecessarily interrupt this History?”101  Yet Benoist argued 
that only a judicious archeology of persecution could unmask the intentions of 
church and state; it was precisely by recounting apparently insignificant episodes that 
readers would understand how ever more rigorous laws  had come into being. “A 
man sentenced to pay a fine for not having paid homage to the Sacrament, or con-
demned to heavy punishments on the pretext of blasphemy, or other similar stories: 
they serve to show from where the custom stems to make a fuss  about these matters, and 
by which degrees they have become capital [to law-making],” he explained.102

" The importance Benoist attached to law-making is obvious not only from 
the detailed discussion of each successive law, but also from the lengthy appendices, 
which offered readers an unabridged anthology of anti-Protestant laws under the 
heading “Compendium of edicts, declarations, arrests, petitions, memories, & other 
authentic pieces serving as  proof of the reported facts” (see table 7.1,  column 4). 
The compendium was essential in Benoist’s conception of history: readers should be 
able to see for themselves  that Protestants were the victim of royal policies. In fact, 
Benoist’s  approach oscillated between noting the facts as  an impartial observer on 
the one hand, and taking sides with the Huguenots as  their attorney on the other.  
Although he refused to write a neutral history, he still vowed to report only true facts, 
believing that in doing so he could expose the chicanes of clergy and state. “In fact, 
this  liberty of giving one’s own opinion is not incompatible with the disinterestedness 
of a historian,” he argued. “Sincerity requires of him that he doesn’t conceal or dis-
simulate things, & for this I have imposed rather severe rules  on myself in order to 
satisfy the most rigid censors”.103

" It had not been easy to get hold of the original legal texts, Benoist admitted 
– he could hardly expect to walk into the royal library and consult the documents 
himself, while he lamented that nobody had been willing to secretly copy state 
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documents for him.104  In essence he faced the same problem as Jurieu: he needed 
documents to write Huguenot history, but in exile it was difficult to obtain informa-
tion from France. Fortunately, Benoist could rely on a handful of Huguenot authors 
– mostly refugee ministers  – who had already published small histories detailing the 
judicial persecution of  French Protestants and their churches.
" Foremost among these men was Jean Claude. After his arrival in The 
Hague in 1685, the States  of Holland, pressured by William III, had granted the 
refugee minister a secret pension of 1,400 guilders “because of the profound knowl-
edge, which the said Claude has of the affairs of the kingdom of France, particularly 
of Christ’s Reformed Church in that state”.105 In January 1686 the French ambassa-
dor reported that Claude had in fact been hired as historiographer for the States of 
Holland.106  Although Claude never published a formal history, he did produce a 
virulent booklet against the religious policies of Louis XIV, Les plaintes des Protestans, 
cruellement opprimez dans le Royaume de France (1686). It contained an exhaustive list of 
all the methods employed by the French state to convert the Huguenots,  with a heavy 
focus on restrictive law-making.107 Benoist later admitted that he had indeed been 
inspired by Claude’s  book, noting that the Histoire de l’Édit de Nantes was “only an ex-
tension of these Plaintes,  accompanied by factual evidence and a large number of 
examples”.108

" Another account of the legal campaign against French Protestants was of-
fered by François  Gaultier de Saint-Blancard, a refugee minister from Montpellier 
who left France in 1683, when the authorities demolished his church. After a brief 
sojourn in The Hague he travelled to Berlin in January 1685, with orders  from Wil-
liam III to negotiate a Protestant alliance against France and England. The elector of 
Brandenburg agreed to this  proposal, but also retained Gaultier as his court chap-
lain. In 1687 Gaultier published the first volume of his Histoire apologétique, ou défense 
des libertez des Églises Réformées de France, which offered readers an analysis  of anti-
Protestant laws in order to show that the Revocation was the result of a decade-long 
campaign against the Huguenots, not a just measure for violations of the Edict. 
Gaultier de Saint-Blancard also wanted to debunk the myth that Protestants  had 
entered the Church of Rome “on a path sprinkled with flowers”, arguing that in 
reality the dragonnades had forced them to convert.109 
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" More importantly, Gaultier promised to publish a compendium with rele-
vant laws, including the infamous Edict of Fontainebleau,  so that readers could ver-
ify the facts he reported. He also announced a detailed history of the Reformed 
churches in France, “from their foundation until their ruin”, and asked readers to 
supply him with relevant memoirs.110 This  history never materialised, but the com-
pendium did: it offered an unabridged version of the Edict of Nantes  and its secret 
articles, as  well as  all the edicts, declarations and arrests issued against the Huguenots 
since 1652.111  Undoubtedly, the Histoire apologétique also inspired Benoist to write a 
legal history rather than a martyrology, while the compendium would have been an 
obvious source for the legal texts Benoist included in his own history.112 
  " Another important source for royal law texts  was Abraham Tessereau, a 
former secretary to the king and lawyer in the parlement of Paris. During his years in 
service he had amassed tons of state papers – including royal edicts, declarations and 
arrests  – with the aim of writing a history of the persecutions in France. Although he 
did finish a draft version,  in 1689 Tessereau passed away in Rotterdam without hav-
ing published a single page. The manuscript ended up in the hands of minister 
Jacques Basnage, but when he proposed the Walloon synod to have it posthumously 
printed he was ordered to hand Tessereau’s papers over to Benoist,  who exploited 
the legal documents for his own history.113 
" Benoist’s  legal approach is evident throughout the Histoire de l’Édit de Nantes, 
but as the book progressed into the reign of Louis XIV, his main focus in describing 
the judicial campaign against French Protestants was the attack on their churches. 
Benoist meticulously analysed the series of royal laws that allowed authorities  to put 
ministers  on trial and close down their churches,  and he supplied readers with ex-
amples  from all over France to illustrate how these laws lost congregations their tem-
ples. His focus was not random: according to Benoist, the campaign against Protes-
tant churches was not simply a move to destroy communities, but aimed to wipe out 
their memory. 
" To understand this line of reasoning we must follow Benoist in his archeol-
ogy of persecution, starting at the coronation of Louis XIV in the cathedral of 
Rheims  on 7 June 1654. The next day the bishop of Montauban,  Pierre de Bertier 
(1606-1674), gave a solemn speech to remind the young king of his sacred duty to 
eradicate heresy, claiming that the Huguenots  had violated the Edict of Nantes by 
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building churches  outside the towns and areas  designated by Henry IV in 1598. The 
bishop of Sens would repeat these accusations  in 1656, loudly decrying the unsanc-
tioned churches as “Synagogues  of Satan”.114 Following the Edict of Nantes, Protes-
tants had indeed constructed new churches on a large scale,  but Benoist pointed out 
that these had all been built with royal permission.115 More worrying was that both 
bishops  demanded that commissioners be despatched into the provinces to thor-
oughly investigate the legal claims of the various Protestant communities  to hold 
services, and to close down illegal churches if necessary. Benoist therefore concluded 
that Bertier’s  harangue “was the overture to the persecution that endured from that 
time onwards to the present day, without interruption, & which has produced the 
revocation of  the Edict of  Nantes.”116 
" The king indeed nominated two men for each province, one Catholic – 
usually the local intendant – and one Huguenot, but it was  not until April 1661 that 
the first commissioners were formally despatched. Their task was to ask Protestant 
consistories to supply evidence that their community had been worshipping at the 
same place already in 1596-1597. Although the Edict of Nantes  had allowed Protes-
tants to worship in places  where they could attest to their presence during these two 
years, the crucial difference was that the bipartite commissions of the 1660s  only 
accepted written documents, not oral eyewitness  accounts.117  Catholic clergymen 
were quick to support this push for written evidence.  In 1662 the Jesuit priest Ber-
nard Meynier (1604-1682) published De l’exécution de l’Édit de Nantes,  in which he 
praised the king’s  decision not to allow any oral testimonies. Not only did Meynier 
deem it unlikely that there were still eyewitnesses alive who could attest to the pres-
ence of a Protestant church over seventy years ago, when they had only been chil-
dren, he also accused Protestants of  bribing people to make false statements.118

" The net result of this  policy was that ministers frantically started searching 
their church archives to investigate the history of their community, and supply the 
much-needed evidence to save their church from imminent demolition. All sorts  of 
evidence were unearthed, Benoist explains, ranging from baptism and marriage reg-
isters to wills, account books  and consistory records. The national synod of 1659  
that met in Loudun even nominated Pierre Loride des Galesnières (1610-1682) as 
their representative at court, because as a Protestant lawyer in the parlement of Paris 
he was  renowned for his  knowledge of all edicts dealing with the “so-called Re-
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formed Religion”. In his  capacity as adviser Galesnières indeed helped draft over a 
hundred memoirs for Protestant churches pleading their case in Versailles. He also 
published two guidebooks that contained an analysis  of all existing laws, as  well as a 
helpful Q&A-section with case studies, to explain how consistories  could counteract 
accusations levelled against their church.119 
" The royal campaign thus  forced ministers  to become more sensitive to pre-
serving the memory of their church, unearthing and preserving the legal documents 
that confirmed its genealogy. In Alençon, for example, the commissioners arrived in 
1664, just a year before Benoist took up his post as minister. The Catholic commis-
sioner, intendant Jacques Favier du Boullay († 1671), demanded that the Protestant 
church in the town centre of Alençon be demolished. With the help of Galesnières 
the consistory quickly supplied documents  proving that their community had already 
been worshipping in town since 1597,  including an ordinance issued in 1600 that 
formalised Protestant worship at Alençon. Yet pressured by the intendant a handful 
of Catholic inhabitants  dug up “odious stories” from the past that went back over a 
century, when some Protestants  had been arrested for mistreating the nuns from the 
nearby convent of Saint Claire. This succeeded in getting the royal council on the 
Catholics’  side: in September 1664 the king ruled that the church was  to be closed 
down, although the Protestants were allowed to construct a new temple in the fau-
bourg Lancrel.120

" Whereas Alençon was judged fairly quickly, many churches  were in limbo 
for almost two decades, because the royal council only rendered its final judgment in 
the 1680s.  Since Louis XIV was fighting a war against the Dutch between 1672 and 
1679, he thought it wise not to antagonise his Protestant subjects, but after the con-
clusion of the Peace of Nijmegen the king pursued his  former policies  with renewed 
enthusiasm, closing down two thirds of all Protestant churches. Moreover, a fresh 
wave wave of royal laws made this easier than ever before. The most damaging edict 
was announced in 1680,  when the king decided that Protestants who had converted 
to Catholicism were not allowed to change their mind – the so-called crime de relaps. If 
they nonetheless returned to worship at a Protestant church, the serving minister 
would be removed from office and see his church demolished.121

" In his book Benoist meticulously recounted how this law affected Protestant 
communities all over France, such as the church of Caen. In 1684 its minister Pierre 
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du Bosc was accused of allowing relaps into his  church. The first suspect was Pierre 
Boulay, a Catholic nobleman who had converted to Calvinism in 1678 and married 
a Huguenot wife.  Fortunately, Du Bosc managed to have the charges dropped, be-
cause the church registers  clearly showed that Boulay had converted before the law 
against relaps had come into effect. Du Bosc was not so lucky with the second suspect, 
a widow called Élisabeth Vautier: she had remarried a Catholic in 1664, but contin-
ued to attend services  at the Protestant church. When the local priest produced an 
attestation showing that Élisabeth had converted to Catholicism, as well as a state-
ment from her own daughter claiming that her mother had recently taken commun-
ion at the Protestant church, it was  clear that she could not escape the charges of 
relaps. In June 1685 a local court ordered the church to be closed down and had it 
demolished with much pump and circumstance – Benoist even reported how the 
local clergy had worked the people into such a frenzy that they dug up corpses  from 
the Protestant graveyard and played football with the skulls.122 
" What is interesting about this episode,  and many similar cases reported by 
Benoist,  is  the importance of knowing your past. In the “memory wars” over the 
churches of Alençon and Caen it was crucial to provide the right historical evidence 
and know how to apply royal legislation in your favour.  In an ironic way, then, royal 
policy only forced ministers to become more sensitive to their past and maintaining 
Protestant memory, because without it they risked losing their church. 
" But knowing your past was not just a simple survival skill.  Benoist warned 
his readers that without memory, Huguenot identity would be lost. He was especially 
critical of an arrest issued in 1684, which ordered Protestant churches to hand over 
their accounts and consistory registers to the directors of the nearest hospital, who 
by virtue of a previous arrest could confiscate Protestant bequests and church assets. 
Benoist suspected that Catholic clergymen would sift the registers  for cases they 
could use to accuse Protestants  of any wrongdoing, or that they would retain the 
documents to destroy the memory of persecution.  “This ruse was  aimed at depriving 
the Churches  of all their monuments,” he observed, “so that after some years all 
memory of it would be lost, & so that one day the children of those who had been 
persecuted would no longer find any proof of the injustices  committed against their 
fathers.”123 
" In an attempt to save the registers of his  own church at Alençon, Benoist 
therefore refused to hand over any documents. When he finally complied, it turned 
out the deaconry accounts  had been burnt, while over 25 entries in the consistory 
book had been scratched out. Benoist maintained that consistories had the right to 
correct mistakes  as they saw fit, but scribal experts attested that the ink used to blot 
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out these entries was recent. Benoist was held responsible,  and in June 1685 the 
church in the faubourg Lancrel was closed down, never to reopen again.124

" The disappearance of churches was  even more worrisome than the loss of 
documents. Although the latter enshrined the Protestant past, church buildings func-
tioned as the most poignant markers  of identity. If you tore them down, Benoist ar-
gued, Protestants lost both their sacred space and their heritage.  He thus  sought to 
recreate the topography of these destroyed churches in text, imagining a lost land-
scape to remember their collective past.125 The Histoire de l’Édit de Nantes offers ample 
evidence of this battle over material memory: to obliterate Protestant memory, 
Catholics tore down temples to their foundations, burnt bibles and pews, re-
appropriated bricks and church bells for their own cathedrals, and planted crosses to 
mark the spatial victory over heresy.126 
" Benoist reported for instance how authorities in La Rochelle took down the 
Protestant church bell during a solemn ceremony that was modelled on two of the 
most powerful rites  of passage known to Catholics: baptism and penance. Both ritu-
als temporarily set believers apart as sinners  and then re-integrated them into the 
Christian community,  either by washing away original sin or through confession and 
absolution.  The Protestant church bell of La Rochelle suffered the same fate: it was 
first whipped as a punishment for having served heretics, then buried into the ground 
and excavated again under the supervision of two men who had dressed up as mid-
wife and wet nurse. The ceremony ended on a religious high,  with both men imper-
sonating the bell to make it repent for its sins  and promise never to return to Protes-
tant worship. Local priests  then baptised the bell and transferred it to the parish 
church of  St. Bartholomew’s.127 

Transforming Individual Memory
Although Benoist’s main focus was on the judicial analysis of persecution, he also 
included stories  of individual Huguenots  and specific communities to illustrate how 
royal and clerical policies  had made them suffer. Especially in the last two volumes, 
which discussed the years before the Revocation, his emphasis  shifted from an almost 
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exclusive focus on legal texts to a narrative that was interspersed with touching sto-
ries  of Huguenot plight. The fifth and final volume of the Histoire the l’Édit de Nantes 
even contained a long list of all the victims of the dragonnades,  glorifying them as con-
fessors.  “Those who have resisted so many ordeals, & who have outlasted with their 
patience the fury of the dragoons & other agents of oppression,” Benoist wrote, 
“merit without doubt that their names  shall be known for centuries to come, & that 
one day they will be regarded as  illustrious witnesses of the truth, & as glorious ex-
amples of  zeal & faith.”128

" For he certainly agreed with Jurieu that history could supply readers – espe-
cially the nouveaux convertis in France – with noteworthy examples  of confessors and 
martyrs  that they should imitate. In a pastoral letter addressed to his brethren at 
Alençon in 1686,  Benoist explained that history held up a mirror to them: Protes-
tants should follow their forefathers,  who had braved persecution when they planted 
the tree of Reformation in France. “Go through the History of your Fathers, and 
you will find the same thing [as in Antiquity],” he said.  “Many, to be true,  were 
weaklings and cowards, but many also were steadfast & faithful witnesses  who lost 
their peace, fortune and even their lives  for the Reformation that you have aban-
doned.” The lesson to be drawn was clear: “You will find examples  in your own 
towns and families that you must imitate.”129

"" Keeping the memory of confessors and martyrs alive, however, required an 
altogether different mode of research than unearthing royal laws. Benoist somehow 
needed to get hold of inspiring stories, preferably eyewitness accounts. Just as Jurieu 
he therefore issued a call for papers. In 1688 the Walloon synod meeting at Kampen 
encouraged all ministers and elders to conduct a thorough inquiry among their 
flock, asking that “if there be some people that have memoirs concerning the perse-
cution of the churches in France, let them have the charity to address them to our 
most beloved brother, Mr.  Élie Benoist”.130 Yet the end result of this  call for papers 
was disappointing,  to say the least.  As  the final volume of the Histoire de l’Édit de Nan-
tes rolled of the presses  in 1695, Benoist complained to have received few reports on 
events that took place after the Revocation, especially the sufferings of those Protes-
tants who had been sentenced to the galleys, executed or banished.131

" Where then, if not from refugees  directly, did Benoist find his stories of 
plight? Fortunately, some refugee ministers in the Dutch Republic had already pub-
lished histories  of their former community, selecting the most cruel episodes  to dem-
onstrate the inhumane treatment of Huguenots  in France. Benoist could easily ob-
tain these titles in the bookshops of Delft, Rotterdam and The Hague, but he also 
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consulted them in the library of his friend Pieter Teding van Berkhout,  who owned a 
copy of De Mezeray’s Histoire de France and Sully’s Mémoires, as  well as the works of 
minister Pierre du Bosc.132  As  a reward Teding van Berkhout received a free per-
sonal copy of  the Histoire de l’Édit de Nantes when it came out.133

" One of the books  used by Benoist was the Histoire apologétique, written by 
minister Gaultier de Saint-Blancard. As  we saw before, it offered a helpful overview 
of anti-Protestant laws, but Gaultier also included first-hand accounts of the perse-
cutions in Montpellier, where he had stood as a minister before the Revocation. The 
story that Benoist took straight from the Histoire apologétique was the remarkable epi-
sode of an eleven-year old boy whose father, a cloth shearer called Saillens, had con-
verted to Catholicism in 1681. The problem was that Saillens had changed religion 
for financial reasons, not out of conviction: he was tempted by a royal promise that 
all nouveaux convertis would receive a three-year extension of debt payment.134 Because 
Saillesn made little effort to raise his children as good Catholics, nor force them to 
attend Mass, two noblemen serving as part-time members of the Company for the 
Propagation of Faith went to the house of Saillens,  but they had a hard time per-
suading his  eleven-year old son to convert. One of the men finally produced a piece 
of paper from his pocket, claiming it was  a warrant to have the boy hung at the gal-
lows if he did not convert.  The boy proved such a proud Protestant, however, that he 
threw himself from the nearest window, a fall he miraculously survived because the 
neighbours had spread sheets across the street, to create some shade during the blis-
tering hot summer (see figure 7.3). Benoist recounted this story to illustrate the ways 
in laws  were used to pester Protestants, in this case an edict issued in June 1681 that 
allowed children to convert to Catholicism from the age of seven, and without their 
parents’ consent.135 
" Another story of Huguenot constancy that was source-mined by Benoist 
came from a history by refugee minister Jacques Pineton de Chambrun (1635-1689),  
who in 1687 published an autobiography under the title Les larmes de Jacques Pineton de 
Chambrun.  The book also included a detailed account of the persecutions  that had 
taken place in Orange,  where Chambrun had been born and where he had suc-
ceeded his  father as  minister in 1658. After the Revocation he had abjured his  faith 
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under pressure of the dragoons,  but plagued by remorse he managed to escape to 
Geneva in 1687, where he reconverted to Protestantism. Chambrun then moved to 
The Hague to become a chaplain to Mary Stuart, the wife of stadtholder William 
III.136 It was during his exile in The Hague that Chambrun finally published his  his-
tory of the persecutions in Orange. Again the episode that caught Benoist’s attention 
was that of a young boy who bravely suffered for his Protestant beliefs. In this case 
the genealogy of the story is particularly interesting, as it clearly shows how Hugue-
not ministers transformed the individual experiences of their flock into collective and 
hagiographical history. 
" The story actually made its first appearance in a letter Chambrun wrote to 
his friend Constantijn Huygens  (1596-1687) in the summer of 1663. They had met 
three years before in The Hague, when Chambrun had arrived on a delicate mis-
sion: in 1660 French troops had invaded the principality of Orange, supposedly to 
safeguard the principality during the minority of the young prince William III, just 
ten years old at the time. Yet the Huguenots  of Orange suspected that Louis  XIV 
simply wanted to root out the last Protestant stronghold remaining in the Midi; 
Chambrun was therefore to persuade the true sovereigns of the principality, the fam-
ily of Orange, to obtain a swift drawback of French troops. Upon arrival in The 
Hague he was respectfully received by Amalia van Solms (1602-1675), widow of 
stadtholder Frederick Henry (1584-1647) and guardian to William III:  she invited 
him at her table and agreed to protest the invasion in a letter to Louis XIV. Cham-
brun became close friends with the Oranges, noting later in his life that he had even 
held young prince William in his arms, “imagining that he was a small Angel whom 
I had the pleasure to kiss”.137 
" At court Chambrun also befriended Constantijn Huygens, who served as  a 
secretary to the Dutch stadtholders. After his  return to Orange the two men kept up 
a correspondence that was  to last until Huygens’ death in 1687, just weeks before 
Chambrun arrived in The Hague. The flurry of letters they exchanged in the 1660s 
dealt mostly with the invasion of Orange, and for good reasons:  in 1661 Huygens 
had been sent to Paris  to negotiate the return of the principality, an arduous mission 
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that he only completed in 1665.138 Naturally Chambrun was keen to keep his friend 
abreast of the latest developments  in Orange,  especially of what he perceived as  a 
series of ongoing Catholic crimes. In 1663 he thus reported a story that “in my opin-
ion will horrify you”: nine-year-old Louis de Villeneuve had been accused of urinat-
ing in a bottle of wine that was used during Mass in the Catholic chapel. After two 
months  in prison the boy was  freed, but not before he was  publicly whipped by the 
executioner on a Sunday morning, just when all the Protestants walked to church. 
Chambrun was quick to point out the martyr-like qualities of the boy: “God visibly 
supported this child in the midst of such disgrace, for whatever rude treatment they 
gave him, he didn’t shed a tear, and we saw him bear these afflictions with a smiling 
face.”139 
" When in 1687 Chambrun published his  history of the Protestants at Or-
ange, he again included this episode, but by then memory had changed into a decid-
edly more heroic history of suffering.  Chambrun conspicuously left out the accusa-
tion, stating simply that Louis had committed “some irreverence in the chapel”. He 
also dramatised events  by adding that the boy had bitterly cried for his parents when 
imprisoned in the castle tower. Guards with beating drums also appear on the scene 
– according to Chambrun they had accompanied the whole spectacle. As final proof 
of Louis’ innocence he also claimed that the executioner had “shed hot tears” when 
forced to whip the child.140  It was this version of events that Benoist subsequently 
used in the Histoire de l’Édit de Nantes, since he maintained that the boy was unjustly 
accused of “some irreverence” and wrote that the executioner had “melted away in 
tears” (see figure 7.4). Benoist also added a dramatic twist, noting that Louis  had 
been marched across  town in procession: “they dragged him from crossroads to 
crossroads to start the execution over and over again”.141

" From Jurieu’s many publications Benoist also borrowed the most brutal sto-
ries  of persecution that had taken place during the dragonnades of 1681 and 1685. In 
Jurieu’s book Les derniers efforts de l’innocence affligée, for example, he found the story of 
president Marsault de la Cailletière, who in 1681 raided the homes of Protestants in 
Vouillé, accompanied by the local priest and a band of archers. Marsault forced 
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them on their knees and made them swear on a nondescript book, afterwards claim-
ing “that these people had promised on the Holy Gospel to become Catholics”. It is 
remarkable that Benoist did not simply reproduce this story, but told it from the per-
spective of a specific victim – a man called André Bellot – to give the persecutions in 
Vouillé a human face.142

" For the dragonnades of 1685,  finally, Benoist explicitly chose to recount the 
stories of heroic children, because in his opinion they showed more courage than 
adults twice their age. Again he drew heavily upon Jurieu, this time using his Réflex-
ions sur la cruelle persecution que souffre l’Église réformée de France, published in 1685.  The 
book was a harsh condemnation of the most recent persecutions, presenting readers 
with a variety of memoirs, edicts  and letters to demonstrate the brutal behaviour of 
the dragoons.143 The story Benoist reproduced in the Histoire de l’Édit de Nantes was 
about two young orphan girls  from the Champagne region. After the death of their 
parents they were raised by their Protestant uncle, but some Catholic family mem-
bers disputed his guardianship and had the girls locked up in an Ursuline convent. 
The girls refused to convert, however,  and on Ash Wednesday 1684 – when all the 
nuns were receiving their cross – they sneaked outside, cut some branches from a 
tree to construct a makeshift ladder, and escaped across the convent wall.144

" The question we are left with is to what extent readers identified with these 
stories, and perhaps even modelled their own memories after these narratives  of 
plight. We must therefore turn to the reception of the Histoire de l’Édit de Nantes, which 
quickly became the authoritative account of the Huguenot past. One of the first 
people to point out the importance of the book was Henri Basnage de Beauval, who 
reviewed each successive volume in his  journal, the Histoire des Ouvrages des Sçavans. In 
1693 he wholeheartedly agreed with Benoist that “to transmit to posterity an event 
as  memorable as the ruin of the Reformed Churches in France, an immortal Book 
was needed”.145 
"" His  brother, refugee minister Jacques  Basnage, was less enthusiastic: the 
quibble he had with Benoist was the omission of historical events that did not di-
rectly relate to the history of the Edict of Nantes. In a letter to minister Turretini at 
Geneva he confided that “I would have preferred that he [Benoist] had followed the 
method of our modern historians, who do not refuse what naturally presents itself to 
them, and which gives  some charm to their works, because to me it seems tedious to 
read four large volumes and learn only about a single event”.146  Legal history, in 
other words,  made for a boring read – and he did not even know that Benoist would 
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eventually pour out a fifth volume. Basnage nonetheless praised Benoist for his  ef-
forts, assuring his correspondent that all people would agree that the Histoire de l’Édit 
de Nantes was a landmark in Huguenot history-writing.
"" The book also struck a chord with foreign readers, because in 1696 the Am-
sterdam bookseller Jan ten Hoorn (1643-1714) published a Dutch translation.147 In 
an attempt to attract more buyers he also made two important changes: he printed 
the book in two massive folio volumes and contracted the famous engraver Jan 
Luyken (1649-1712) to produce a new frontispiece and a series of fourteen plates. 
The choice for Luyken was unsurprising, because the engraver had already illus-
trated a host of other titles for Ten Hoorn, ranging from histories  and travelogues to 
books on medicine, alchemy and shipping.148  The result was an attractive coffee ta-
ble book,  rather than a dry legal history. Luyken’s engravings visually brought home 
the message that French Protestants had suffered a cruel and unjust persecution: 
besides two neutral plates that depicted Henry IV signing the Edict of Nantes and 
Louis  XIV revoking the same in 1685, all the other images  depicted the Catholics as 
religious fanatics. The St.  Bartholomew’s massacres of 1572 and the murder on 
Henry IV in 1610 were obvious choices, but Luyken also produced a plate that 
showed the whipping of Louis de Villeneuve in Orange and another on Saillens’ son 
in Montpellier (see figures 7.3 and 7.4). 
" Likewise, in England bookseller John Dunton (1659-1732) obtained a li-
cense from Mary Stuart to publish all five volumes for an English audience. Only the 
first two would appear on the market, however, covering the period from the Refor-
mation until 1648, and without illustrations. At the time Dunton ran a successful 
bookshop in London that sold mainly sermons and devotional works, and from 1691 
also the popular periodical The Athenian Mercury.  Yet when his wealthy wife died in 
1697 and his second marriage proved a disaster, Dunton hit upon hard times, forcing 
him to abandon the costly translation of  the Histoire de l’Édit de Nantes.149
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" It was  mainly the French edition that gained a large and international audi-
ence, since it was widely read by Huguenot refugees. Minister Jacques Fontaine 
(1658-1728) for instance took great pains to correct the story of his  arrest at an ille-
gal assembly in the woods of Royan in 1684, copying the text from Benoist into his 
memoirs  and adding corrections  in the margin.150 Other readers responded by writ-
ing directly to Benoist. The papers  of Antoine Court (1696-1760), a Huguenot min-
ister born in France but living in Switzerland from 1721 onwards, contain a series of 
exciting letters  that readers sent to Benoist after reading the Histoire de l’Édit de Nantes. 
The reason Court came to possess these letters  was  the ambitious project he de-
signed in exile: to write a history of the Huguenots since the Revocation. As  Court 
started collecting memoirs  and printed material, he learnt that Benoist was  prepar-
ing a sequel to his Histoire de l’Édit de Nantes; after the minister’s  death in 1728 Court 
obtained what was left of  his papers, including a series of  letters from readers.151

" The letters came from across  the Refuge, mostly from Huguenot ministers  in 
the Dutch Republic and London. That ministers were avid readers of the Histoire de 
l’Édit de Nantes is evident from a letter written by Benjamin de Daillon (1630-1709), a 
refugee minister from La Rochefoucauld who had settled in London in 1685. Com-
plaining about the lack of footnotes  he asked Benoist “if you wouldn’t judge it ap-
propriate to accord the majority of your brothers, ministers of the Gospel, the in-
struction that they desire from you, by giving the citations of authors and memoirs 
that contain the facts you have reported”.152  Benoist also received letters  from lay 
readers, such as  the marquis de Rochegude († 1720), a nobleman from the Vivarais 
now living in the Swiss  town of Vevey. The marquis  had obviously read the book 
more as a martyrology than a legal history, because he sent in an account of his own 
sufferings  that he hoped “would contribute something to the edification of the 
Church”.153

" Readers responded to Benoist for roughly two reasons. Some refugee minis-
ters were clearly dissatisfied with the passages that described their trials and tribula-
tions in France, and vented their frustration in a letter to Benoist. One of them was 
Isaac Huisseau,  jr., who complained that his father’s  name was being dragged 
through the mud. It had all started when in 1670 Isaac Huisseau, sr. (1607-1672) had 
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published the irenical book La Réunion du Christianisme, in which he denounced the 
many divisions  in Christianity and proposed to reunite the Protestant, Catholic and 
Orthodox churches on the basis of a commonly accepted truth: that God had sent 
Christ to forgive mankind for its sins. The synod of Anjou, however, fearing that 
Catholics would exploit the book to call for the integration of the Reformed Church 
into the Church of Rome, condemned Huisseau’s book and had him deposed.154 
Three decades later his son could hardly deny the affair, but he did blame Benoist for 
calling his father a miserable preacher whose book “tended to destroy faith in the 
principal mysteries  of Christianity & gave everyone great liberty in matters of doc-
trine”. Huisseau also pointed his finger at a “cabal” of ministers at the academy of 
Saumur, bent on ruining his father’s career.155 
" Another group of readers wrote to Benoist in response to his  second call for 
papers, issued in 1695, when he complained to have received few reports on events 
after the Revocation. He especially lacked stories on the sufferings  of Huguenots  
sentenced to the galleys, executed or banished. Benoist therefore again urged his 
readers to write to him: “If people find my History defective in this  respect, let them 
supply me with memoirs of particular facts that are sufficiently important and merit 
informing the general public, and I will not refuse to write a supplementary 
volume.”156

" One of the people who responded to Benoist was the marquis de 
Rochegude, living in exile in Switzerland. The nobleman had written to some of his 
friends for additional information, but since he had not received any news, he de-
cided to give Benoist an account of his own sufferings instead. One episode particu-
larly stood out in Rochegude’s memory: after the Revocation a missionary priest had 
tried to convert him during conversations  that lasted for several hours. Disheartened 
at the stubbornness  of the marquis the priest had finally exclaimed that he would 
stop seeing him until he had become “a good Catholic”, to which the marquis had 
wittily replied: “So you shall be making a long voyage!”. These proved prophetic 
words,  for two hours later the priest was dead of a heart attack. Rochegude was held 
responsible and thrown into prison, but despite ill-treatment and sickness  he held 
firm to his beliefs. Three years later Louis XIV banished him to Switzerland with 
orders never to return again.157

" In a letter from Berlin, refugee minister François  Bancelin (1632-1703) like-
wise related his experiences in Metz, where he had preached until 1685. He recalled 
that only three months after his confirmation as fifth minister in 1662, the 
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lieutenant-general of Metz had forbidden him to preach at the request of the local 
Jesuits.  Because the Protestant church of Metz had never been served by more than 
four ministers, they claimed Bancelin was simply one too many. The consistory pro-
tested that French law did not restrain the number of ministers  preaching in Protes-
tant churches, but in 1663 the royal council formally fixed the maximum at four 
ministers. Bancelin was forced to leave his  position in Metz, until in 1669 the death 
of  his father-in-law, minister Paul Ferry (1551-1669), paved the way for his return.158

" Bancelin consciously placed his  experiences within the narrative of the His-
toire de l’Édit de Nantes. Having read the book he argued that events in Metz demon-
strated the injustices of Catholic persecution, because he had been deposed on the 
basis  of laws that were invented to attack Protestant liberties. “I did not give you 
such a long and detailed account, Monsieur, thinking that you will completely insert it 
in your supplement,” Bancelin explained. Rather,  he hoped that “being somewhat 
instructed in the nature of the humiliation that I suffered at the time, (...) you will 
take from this little story that I have just told you whatever you shall deem appropri-
ate to show the injustices committed against me,  as  well as against the Church of 
Metz.” More specifically, Benoist was to argue that Protestant churches had always 
enjoyed the right to call as  many ministers  as they saw fit, until the case of Metz was 
exploited to deprive them of this  privilege. Bancelin included a copy of the ordi-
nance issued against him, which he hoped would be added to the compendium of 
legal documents.159

" Other letter-writers went beyond recollecting their own past. Just as minis-
ters forwarded Jurieu the most brutal examples of persecution, Benjamin de Daillon 
had collected horror stories  among the Huguenot refugees from La Rochefoucauld  
now living in London. He wrote Benoist that dragoons had tormented fifteen-year 
old Catherine Pasquet for three days: they beat their drums to keep her awake, 
forced water down her mouth, and made her dance until she signed her abjuration. 
Those who had suffered most,  however, were Jean Col and Jacques Pintaud, two 
Protestants  accused of drowning a priest’s servant in January 1685: Daillon reported 
how they were locked up in the darkest and filthiest dungeon of Limoges, where the 
authorities pressed them to convert. In 1686 Pintaud finally caved in,  but his com-
panion bravely suffered until he managed to escape to England, enlisting in the army 
of William III. Daillon concluded his catalogue of confessors with examples of de-
ceased Huguenots who had been dug up and dragged through the streets, because 
they had returned to the Protestant faith on their deathbed.160
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" One of the most interesting letters  came from Jacques Barbaud, a merchant 
from La Rochelle who had left France in 1687 and settled in Kampen.161 In March 
1696 he sent Benoist a memoir written by a certain Delbecque, a 73-year-old artil-
lery officer from Calais and “a true Israelite”. The memoir recounted not only Del-
becque’s life and subsequent escape to the Dutch Republic,  but also the sufferings of 
his son, who had died in prison for refusing to convert. His  prison letters  and the 
replies  of his  father certainly merited publication, Barbaud argued, all the more so 
because “other Confessors, or those who have extraordinarily suffered during the 
persecutions, had not taken care to put in order all the Tribulations, Sorrows  & Suf-
ferings that have happened to them”.162 
" Yet whereas Barbaud had immediately recognised the marketing value of 
these stories, Delbecque himself had only intended his biography for his two daugh-
ters, whom he had left behind in France. It was only with great difficulty that Bar-
baud had managed to obtain the manuscript and sent it to Benoist,  whom he kindly 
asked to return it as soon as possible.163  Barbaud’s letter is  revealing, for it clearly 
shows that the individual stories of refugees could only be taken up in collective 
memory thanks to the efforts of “memory brokers”. Men like Barbaud and Daillon 
actively sought out stories of plight, whereas refugees themselves preferred to keep 
their painful memories private. The same was true for Jean Migault: in a letter to his 
children living in the German town of Zelle he warned them not to show his mem-
oirs to anyone, because he was not sure if other refugees  would appreciate what he 
had written – perhaps he feared that the episodes of cross-confessional friendship 
would not sit well with the collective narrative of  plight.164

" Claude Brousson, jr.  also observed the lack of public story-telling among the 
refugees. Having read the Histoire de l’Édit de Nantes, he was perplexed that the many 
pages made no mention of the horrific prison at Belley, where he had been impris-
oned himself. This led him to conclude that “historians are accustomed to speak only 
of what has  been most notorious”, even though stories  that never reached their ears 
were just as important. Refugees therefore had a duty to speak of their horrific past, 
as  Brousson suspected that many “tragic scenes” were still unknown to the general 
public. “It will thus be necessary that many of these sorts of Accounts are made, 
which, thanks to their simplicity, convincing reports of circumstances  and uniformity, 
will one day be in every Refugee household as the indisputable monuments of these 
events,” he wrote.165 If his father and other parents had told the younger generation 
about their tribulations, Brousson argued, Huguenots would never have converted to 
Catholicism. On the contrary, stories of plight “would have made a great impression 

216 / MEMORIES IN EXILE

161 Élisabeth Forlacroix, L’Église Réformée de La Rochelle face à la Révocation, vol. II (PhD diss., Uni-
versité de Montpellier III, 1996), 50-51.
162 Barbaud to Benoist, Kampen, March 1696, BGE Geneva, Court MS 48, f. 11r.
163 Ibid., f. 11r-v.
164 Krumenacker, ed., Journal de Jean Migault, 15-19.
165 Weiss, ed., Sortie de Daniel Brousson, 3-5.



on our spirit, and would have urged us to imitate them, and just like them patiently 
support all sorts of  Trials, and stay firm and unwavering in our faith”.166

Conclusion
Huguenot refugees  loved listening to a good story, especially if it was about their own  
past, but even better was to read about it.  Histories that recounted the trials  and 
tribulations of French Protestants helped refugees to make sense of exile, and define 
themselves  as a member of a suffering but strong-minded community. Yet the most 
fascinating aspect of these Huguenot histories is the transformation of individual 
stories into mainstream history. The complex memoirs written by the refugees we 
encountered in chapter six, which blended persecution with cross-confessional 
friendship, are wholly absent from the Lettres pastorales and the Histoire de l’Édit de Nan-
tes.  After all,  Jurieu and Benoist were looking for Protestant victims, not Catholics 
saints. 
" This transformation from individual into collective memory was led by so-
called “memory brokers” who relied on storytelling networks. Eyewitness accounts 
circulated widely among Huguenot refugees, but they only became known thanks to 
the efforts of intermediaries,  mostly refugee ministers who selected and publicised 
episodes of suffering. They also remodelled them to fit the narrative of Protestant 
constancy and plight. Jurieu may have been over-enthusiastic when in 1686 he pre-
dicted the downfall of the Catholic Church, but he was certainly right in asserting 
that “the banished ministers will carry everywhere the story of the misfortunes of 
their flocks. In all the Protestant courts of Europe they are the irreproachable wit-
nesses to the violence of  the persecutions.”167

" Refugee ministers indeed published histories of their former church on the 
basis  of eyewitness accounts and their own memory, such as Jacques Pineton de 
Chambrun on events in Orange and François Gaultier de Saint-Blancard on Mont-
pellier. In these histories they consciously presented readers with horror stories of 
persecution to hammer home the message that Protestants were the innocent victims 
of Catholic fanaticism. Refugee ministers also functioned as go-betweens in networks 
of correspondence, as  they collected letters  and memoirs from their brethren in 
France, and forwarded the most promising accounts  to Jurieu for publication in his 
Lettres pastorales. Élie Benoist was at the outer end of this  process:  although he col-
lected some first-hand material himself, he mostly exploited the histories of other 
refugee ministers to illustrate the pernicious campaign against the Protestant 
churches in France. Yet however different their aims may have been, what united all 
these ministers was the sifting out of individual memories to construct a more 
straightforward and glorious story about the Huguenot past.
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Conclusion 
Tearful Histories

In January 1686 the French ambassador to The Hague, count D’Avaux, got his 
hands  on a newsprint by the famous Amsterdam engraver Romeyn de Hooghe 
(1645-1708). Under the ominous title “Tyrannies against the Protestants  in France”, 
the poster-format print offered viewers  a chilling digest of the recent persecutions. 
De Hooghe depicted the destruction of Huguenot churches, Protestant families 
weeping in despair. The dragonnades are also presented as  a scene of utter terror: men 
and women tied up,  exposed to seething flames, while another scene shows soldiers 
slaughtering innocent babies and raping young girls in the streets. Huguenots ar-
rested on their flight from France, finally,  can be seen chained like slaves, dragged 
away to serve on the galleys, while those who succumbed en route are left to the vul-
tures. Not surprisingly, D’Avaux warned Louis XIV that such engravings were ex-
tremely dangerous. As  he sent along a complimentary copy of De Hooghe’s news-
print to Versailles, the ambassador noted that “these sorts  of images are used to ani-
mate the common people”.1  Stories and images of plight, in other words, only 
pushed Dutch Protestants to identify with the fate of  their brethren in France. 
" Yet on closer inspection De Hooghe also drew another picture of exile. The 
tear-jerking episodes of Huguenot suffering are paralleled to a central, much larger 
scene, which depicts the arrival of the refugees  in the Dutch Republic (see figure 
C.1). Standing on a bridge, stadtholder William III receives two refugee officers ask-
ing for a position in the Dutch army, while his wife Mary talks to Huguenot ministers 
pleading for a new church. Below them, Dutch magistrates can be seen handing out 
money, clothes and food to the masses  of penniless  refugees. Because De Hooghe 
regularly served as self-proclaimed propagandist for the Prince of Orange, he proba-
bly never meant to imply that exile could be a difficult and even disappointing expe-
rience; he merely wanted to praise William’s efforts to secure the refugees a new fu-
ture. Even so, his observation that refugees  were poor people who somehow had to 
survive in a foreign country is  an interesting one, as  it exemplifies the complex and 

1 D’Avaux to Louis XIV, The Hague, 31 January 1686, AAE Paris, CP Hollande 145, f. 72r-v.



harrowing experience of exile, rather than the supposedly innate religious fervour of 
refugees.
! This dissertation overturns longstanding assumptions about the experience 
of exile. Historians have mostly treated early modern refugees as religious  hardliners, 
because they stubbornly refused to conform to a faith other than their own and 
chose the path of exile.  Scholars have also emphasised the religious  transformation 
of refugees, arguing that their stay abroad turned them into devout and radical peo-
ple, who infused their home society with a militant sense of piety. This  dissertation, 
however,  has  argued that the experience of exile was far from straightforward. Fo-
cussing on Huguenot refugees in the Dutch Republic, exile emerges  as  a complex 
and profoundly unsettling experience, fraught with socio-economic, religious and 
political challenges, rather than a clear-cut path to religious militancy. 
! Indeed, in charting the experiences of the masses of refugees, I have uncov-
ered fascinating evidence that sheds a new light on the different aspects of the exile 
experience. For a start, hitherto unexplored serial sources from the towns of Dieppe 
and Rotterdam reveal that the decision to go into exile was not simply a quest for 
religious freedom, but was also motivated by socio-economic opportunities. Because 
French Protestants were hesitant to leave behind their homes  and family in exchange 
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Figure C.1. Romeyn de Hooghe, centerpiece to ‘Tyrannies against the Protestants in France’, 1686.



for a uncertain future in exile, some people stood a far better chance of leaving than 
others. This explains why mostly merchants, sailors and skilled craftsmen went into 
exile: they had ready access to information networks, specific skills, and more oppor-
tunities  to ply their trade abroad. Religious refugees, in other words, were not alto-
gether different from labour migrants who left their homes  in search of a better life 
elsewhere, because both needed accurate information about destinations and em-
ployment abroad, have some money to cover their voyage, and make ends meet once 
they arrived in a foreign city.
" Exile indeed gave refugees the religious freedom they so ardently desired, 
but it also presented them with another challenge: that of finding employment and 
supporting their families.  By combining new serial data with the stories of individual 
refugees, ranging from ministers and booksellers to textile entrepreneurs and the 
poor, this  dissertation has shown that many Huguenots  struggled to make ends meet. 
Refugee booksellers, for instance, were far from the successful migrants that scholars 
have often made them out to be. Faced with increasing competition in the Dutch 
book trade, only a handful managed to build up a profitable business – such as the 
Huguetan brothers and Henri Desbordes  in Amsterdam. Most other sellers, however, 
published few titles, or resorted to printing French polemical and religious titles to 
survive the competition,  while some even ended up asking charity from the Walloon 
deacons. The registers  of the Walloon church in Rotterdam even demonstrate that 
around fifteen percent of the Huguenot refugees  in town received poor relief to sur-
vive.  Early modern exiles, then, were more than just courageous people who put 
faith before material well-being; they were also flesh-and-blood migrants  that often 
lived a life on the margins.
" The experience of exile did transform the religious  mentalities of refugees, 
but not in the way that historians have often assumed. A close reading of printed and 
handwritten Huguenot exile sermons – which have never been looked at by histori-
ans before – reveals  that refugees did not develop a militant identity,  but struggled to 
make sense of their stay in exile. They had left France for the sake of religion, but 
once abroad they had some pressing questions to ask: why, for example, had God 
struck down their churches, and why had most Huguenots converted to Catholicism? 
By considering sermons as a dynamic medium, rather than as dry theological trea-
tises, I have shown that refugee ministers habitually addressed the worries  of their 
flock from the pulpit. They tried to give the refugees a new sense of hope purpose, 
arguing that the Revocation and abandoning one’s family and possessions for an 
uncertain future in exile were all part of God’s  plan to sift the sinners  from the de-
vout, and that He would eventually lead them back into France.
! To get a better grip on the religious experience of exile, this dissertation has 
also moved beyond a traditional analysis of sermons and other spiritual literature. 
Combining published sources with new archival evidence, mostly private diaries  and 
letters  from the Dutch Refuge, I have shown that the religious mentality of the refugee 
community evolved from cautious optimism to utter disillusionment. Initially, Hu-
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guenot refugees responded favourably to the message from the pulpit, as they took 
comfort from the sermons and believed that Protestant worship in France would 
soon be re-established. Ministers such as Pierre Jurieu and Antoine le Page were held 
in high esteem, precisely because they knew how to touch the hearts and minds  of 
the refugees, and because they promised them a glorious return to France.
" In 1697 the disastrous Peace of Rijswijk dashed these hopes for a bright 
future: the peace treaty did not grant any concessions to French Protestants, while 
Louis  XIV insisted that Huguenot refugees were only welcome in France if they 
converted to Catholicism. As  they realised that the harrowing experience of exile 
was likely to be permanent rather than temporary,  refugees began debating whether 
they should continue to face the hardships of living abroad, or return to their homes 
in France. Most of them stayed in the Dutch Republic, but on the basis of the 
unique correspondence of the French ambassador to The Hague, François d’Usson, 
marquis de Bonrepaus, this  dissertation has  demonstrated that around 1,000 refugees 
converted to Catholicism and went back to France. Clearly exile was  far from a glo-
rious quest for religious freedom, but a disappointing experience. 
" Besides religion, Huguenot refugees also turned to their own past to craft 
themselves  a new sense of purpose in exile.  They first began telling stories and writ-
ing them down in private memoirs. Although these memoirs are well-known – many 
of them were published already in the nineteenth century – scholars have hardly 
analysed them from a comparative perspective. By considering them as  one corpus, 
this  dissertation has  shown that Huguenot refugees in the Dutch Republic held ex-
tremely divergent memories  about their own past. On the one hand they condemned 
the dragonnades,  the devious  clergy and the superstitious beliefs  of the Church of 
Rome to justify their departure into exile, but on the other hand they did not forget 
to thank their Catholic friends and neighbours for helping them to escape. 
" Whereas the individual accounts of refugees contain a large degree of 
cross-confessional friendship,  the official histories written by Huguenot ministers are 
completely devoid of such nuances – they abound, by contrast, of Catholic villains. 
This dissertation has  argued that this quantum leap from individual to collective 
memory can be explained by “memory brokers”, who sought to create a more tri-
umphant and reassuring account of the Huguenot past. Exiled ministers with an 
interest in Huguenot history all relied on networks of correspondence and other 
published histories  to sift out singular stories  of Huguenot plight. Pierre Jurieu, for 
instance, was the spider in a web of correspondents feeding him with stories  of mar-
tyrdom, which he then incorporated in his  highly successful Lettres pastorales.  The five-
volume Histoire de l’Édit de Nantes was undoubtedly more sophisticated, but Élie 
Benoist also transformed individual memories to fit his grand narrative of Huguenot 
victimhood.
" One may wonder why this complex story of the early modern exile experi-
ence has never been told before. A potent reason is that historians have tended to 
focus only on specific aspects of the Huguenot Refuge,  or migration waves in general. 
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We possess for instance excellent studies on émigré savants in the Dutch Republic, 
based on a close reading of their books and correspondence.  Scholars have also fruit-
fully explored serial sources to trace the careers of labour migrants in the Dutch Re-
public and England, while others have described the religious  mentalities  of refugees 
in exile centres  such as Geneva,  London, Emden and Cologne. Very little has been 
done, however, to integrate these perspectives into a synthetic account of the early 
modern exile experience. As a result,  the larger issue of what it meant to be a refugee 
has remained largely unexplored.
" In order to reveal the full breath of the early modern exile experience, not 
to mention its  many complexities, this dissertation has therefore combined ap-
proaches from the field of cultural, religious and socio-economic history, as well as 
different types of sources. The lesson for cultural history at large is  that it has much 
to gain by freeing itself from the narrow confines of qualitative analysis, which tends 
to focus only at singular stories, books and personas. Socio-economic history, on the 
other hand, could benefit from cultural analysis by devoting more attention to the 
uniquely personal stories of individuals amid the usual plethora of data and graphs. 
By pairing these approaches,  this dissertation has  painted a kaleidoscopic picture of 
the exile experience in all its shades – a picture that pays attention not only to larger 
trends and developments, but also gives  pride of place to the stories of individual 
refugees who tried to make the best of  a profoundly unsettling situation. 
" A second, but equally persuasive explanation for the absence of studies that 
tell this complex story of exile – at least in the case of Huguenot refugees – is  the 
emergence of a self-consciousness  Huguenot identity during the nineteenth century. 
From around 1850, Huguenot descendants all over Europe, especially in France and 
Britain, created “confessional heritage clubs” to celebrate their own past. The fa-
mous Société de l’Histoire du Protestantisme Français was  founded in 1852, while its English 
counterpart, the Huguenot Society of London, was created in 1885; not without coinci-
dence, this year also marked the bicentenary of the revocation of the Edict of Nan-
tes in 1685. The articles  published in the journals of both these associations, how-
ever, were more often than not undisguised hagiographies, as the authors  – many of 
them Protestant ministers  with an antiquarian interest in the Huguenot past – fo-
cussed on the victimhood of French Protestants  and the heroic decision of those who 
went into exile.2

" Despite the secular turn in history,  modern-day scholars  have found it sur-
prisingly difficult to abandon the idea that religious minorities and refugees were 
essentially courageous  people.  Tearful histories may have been an early modern in-
vention, enthusiastically repeated by nineteenth-century historians,  but accounts of 
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plight and suffering still form the core of most studies on early modern exiles.  In the 
case of the Huguenot Refuge, the histories by Jurieu and Benoist have made an espe-
cially powerful impact on historiography. Scholars  still regularly cite both the Lettres 
pastorales and the Histoire de l’Édit de Nantes for the “evidence” they contain, for in-
stance on the dragonnades or the fate of individual churches, yet they seldom question 
the highly one-sided and constructed vision of the Huguenot past by Jurieu and 
Benoist.  As  a result, we have ended up with black-and-white histories  that ignore the 
many shades of  grey that the experience of  exile entailed. 
" These findings also raise new questions. Most of all, how unique was the 
Huguenot experience of exile in the Dutch Republic? It would be interesting to 
compare their experiences  to those of Huguenot refugees elsewhere in Europe, or 
the many other waves  of early modern refugees. In fact, seventeenth-century Protes-
tants already knew that the fate of the Huguenots was not unique. Images and sto-
ries  of suffering – such as  De Hooghe’s 1686 newsprint on the “tyrannies  against the 
Protestants  in France” – only helped them to see the similarities between the plight 
of the Huguenots  and other oppressed Protestant minorities. Indeed, during the long 
personal reign of Louis XIV, which spanned the period between 1661 and 1715, 
Protestants  across  Europe fell the brunt of Catholic princes that sought to curtail 
their rights and often unleashed persecution.
" The year 1685 was  a particularly ominous year: as the Anglican bishop and 
part-time historian Gilbert Burnet remarked in the History of His Own Time, “this 
year, of which I am now writing, must ever be remembered, as the most fatal to the 
Protestant Religion”. Besides  the Revocation, Burnet listed the ascension to the Eng-
lish throne of James II, who in 1685 “declared himself a Papist”;  the death of Cal-
vinist elector Charles II, which left the Palatinate in the hands of the Neuburg 
branch, “a most bigoted Popish family”;  and renewed persecution of the Waldenses 
in the Savoy, on orders of the Catholic duke Victor Amadeus II.3 Huguenot refugees 
also drew comparisons between their own fate and that of other Protestants.  In De-
cember 1685 Pierre Varin, the refugee hatter we already encountered in the intro-
duction, warned his brother in Rouen that the dragonnades in Normandy were an 
omen that persecution would soon spread to other parts  of Europe as well, begin-
ning with Germany. “I strongly fear for the poor Palatinate,” Varin wrote. “The 
same grasshoppers have nestled there, and as soon as they have the power, they will 
do the same thing” – that is, use violence to force the Protestant inhabitants of the 
electorate to convert to Catholicism.4

" The violent side-effects of the Counter-Reformation were felt even more 
strongly in Hungary. Starting in the 1660s, powerful noble families  – backed by the 
Habsburg emperor Leopold I (1640-1705) and the Catholic clergy – forced both 
Calvinist and Lutheran ministers to leave, seizing their church buildings and pressur-
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ing the local population to convert to Catholicism. Ministers who refused to submit 
were sold as galley slaves to Naples, only to be released when the Dutch authorities 
formally protested their treatment at the Habsburg court in Vienna and ordered 
admiral De Ruyter to liberate the galley slaves.5 
" The sorry fate of the Waldenses in the valleys of Piedmont also gained in-
ternational momentum. The Waldenses  had been a dissident sect since medieval 
times, and had continued to be a victim of persecution after they had adapted their 
beliefs  to Calvinism during the Reformation. In 1655 the duke of Savoy, Charles 
Emmanuel II (1634-1675), unleashed a new wave of persecution by ordering the 
Waldenses to attend Mass. As they refused to convert and sought refuge in the re-
mote valleys, an army of 4,000 men was  sent to speed up the conversions,  but by 
April the soldiers  were in fact massacring the Waldenses – a “Piedmont Easter” that 
probably left some 1,700 dead.  A group Waldenses  escaped to find support abroad, 
most notably the preacher Jean Léger (1615-1670), who in 1663 became a minister 
in the Walloon church of Leiden. Once in exile he effectively served as chief 
Waldensian propagandist,  publishing and preaching on the fate of his people as  tire-
lessly as Jurieu would defend the Huguenot cause.6  
" The closing decades of the seventeenth century, in other words, were fright-
ening times for Europe’s  Protestants, many of whom went into exile to escape perse-
cution. Yet although these groups have all been studied, it is striking that historians 
have hardly tried to compare their experiences, while they have taken the histories 
written by these refugees as convincing evidence of their sufferings  and their coura-
geous decision to go into exile. This dissertation, by contrast,  has argued that we 
must look beyond such tearful histories, and explore the exile experience as it was 
lived by refugees themselves.  Such an approach forces us  to study the rank and file of 
refugee movements, not just the elites,  and to consider their experiences  from a wide 
variety of angles and sources. The twists and turns  in the lives of Huguenot refugees 
already show that the experience of exile was far more complex and ambiguous than 
scholars  have often assumed. The difficulties  of leaving, the challenge of making 
ends meet in a strange country, the anxiety that God had abandoned them, the 
hopes for a bright new world that never came, and the conflicting memories about 
the past make clear what Huguenot refugees already knew: that exile was a 
throughly unsettling experience, not a clear-cut quest for religious freedom."
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Samenvatting 

Het doel van dit proefschrift is om een reeks aannames over ballingschap in de 
vroegmoderne tijd ter discussie te stellen en een nieuw perspectief te bieden op de 
ervaring van religieuze vluchtelingen. Historici beschouwen hen doorgaans als religi-
euze hardliners, omdat deze mensen liever het pad van ballingschap kozen dan zich te 
bekeren tot een ander geloof.  Onderzoekers hebben bovendien gewezen op de religi-
euze transformatie van vluchtelingen: eenmaal in ballingschap radicaliseerden ze tot 
uiterst devote en zelfs gewelddadige gelovigen, die na terugkeer in hun thuisland de 
samenleving verregaand beïnvloeden met hun militante geloof.  Dit proefschrift be-
toogt daarentegen dat de ervaring van ballingschap weinig te maken had met religi-
euze heroïek en radicalisering. Integendeel, onderzoek naar de hugenoten in de Re-
publiek – die centraal staan in dit proefschrift – laat zien dat ballingschap juist een 
uiterst complexe en problematische ervaring was: ballingschap stelde vluchtelingen 
voor grote economische, religieuze en politieke uitdagingen, en leidde eerder tot te-
leurstelling dan tot radicale geloofsijver.  
! Juist door de ervaring van de grote massa vluchtelingen als uitgangspunt te 
nemen heeft dit proefschrift fascinerend bronnenmateriaal blootgelegd dat een nieuw 
licht werpt op de verschillende aspecten van ballingschap. Om te beginnen laten 
registers over de migratie van hugenoten uit Dieppe naar Rotterdam zien dat de 
beslissing om in ballingschap te gaan niet slechts  werd ingegeven door religieuze mo-
tieven, maar evengoed werd bepaald door sociaal-economische kansen. Hugenoten 
aarzelden begrijpelijkerwijs om huis  en haard achter te laten voor een onzekere toe-
komst in ballingschap. Sommigen konden echter meer risico nemen dan anderen, in 
het bijzonder kooplieden, matrozen en hoogopgeleide ambachtslieden:  juist deze 
groepen hadden toegang tot informatienetwerken en bezaten aantoonbare vaardig-
heden, waardoor ze een grotere kans hadden om in het buitenland een nieuw be-
staan op te bouwen. Behalve hun religieuze motivatie verschilden ballingen dus  niet 
veel van vroegmoderne arbeidsmigranten, omdat ook zij accurate informatie nodig 
hadden over werkgelegenheid in het buitenland, evenals een som geld om hun reis te 
betalen en de eerste weken in een vreemde stad te overleven.
" Ballingschap gaf vluchtelingen ontegenzeggelijk de religieuze vrijheid die ze 
zo vurig verlangden, maar het stelde hen ook voor een reeks problemen, in de eerste 
plaats de noodzaak om een baan te vinden en hun gezin te onderhouden. Door 



kwantitatieve bronnen te combineren met de levensloop van individuele vluchtelin-
gen – van predikanten en boekverkopers  tot textielondernemers en de armen – laat 
dit proefschrift zien dat veel hugenoten inderdaad grote moeite hadden om te over-
leven in de Republiek. Gevluchte boekverkopers  bijvoorbeeld waren allerminst de 
succesvolle migranten waarvoor historici hen vaak hebben versleten. Door toene-
mende concurrentie in de Nederlandse boekhandel slaagde slechts een handjevol 
boekverkopers erin een winstgevend bedrijf op te bouwen, zoals Henri Desbordes en 
de gebroeders  Huguetan in Amsterdam. De meeste hugenootse boekverkopers gaven 
echter nauwelijks boeken uit, of vielen terug op het publiceren van polemische en 
religieuze titels  om te overleven, terwijl sommigen de hand op moesten houden bij de 
Waalse diaconie. De registers van de Waalse kerk in Rotterdam laten zelfs  zien dat 
ongeveer vijftien procent van alle hugenootse vluchtelingen in de stad armenzorg 
ontving.  Vroegmoderne ballingen waren kortom geen heroïsche figuren die zonder 
aarzelen hun geloof voor aardse rijkdom plaatsten, maar migranten die als nieuw-
komers gemakkelijk aan de rand van de samenleving belandden.
! Dit proefschrift laat zien dat ballingschap inderdaad de religieuze mentali-
teit van vluchtelingen deed veranderen, maar niet zoals  historici hebben aangeno-
men. Een nauwgezette analyse van zowel gedrukte als  handgeschreven hugenootse 
preken toont aan dat vluchtelingen geen militante identiteit ontwikkelden, maar juist 
worstelden met de ervaring van ballingschap. Hugenoten hadden Frankrijk verlaten 
omwille van hun geloof, maar eenmaal in de Republiek drong zich een aantal onge-
makkelijke vragen op: waarom had God bijvoorbeeld niet ingegrepen toen hun ker-
ken werden afgebroken en soldaten hen dwongen te bekeren, en waarom had veruit 
de meerderheid van de hugenoten zich bekeerd tot het katholicisme? Door huge-
nootse preken als  een dynamisch medium te beschouwen, in plaats van als droge 
theologische uiteenzettingen, wordt duidelijk dat gevluchte predikanten de preek bij 
uitstek gebruikten om deze zorgen aan de orde te stellen.  Predikanten probeerden de 
vluchtelingen vanaf hun preekstoel hoop te geven, enerzijds door uit te leggen dat de 
Revocatie en het achterlaten van hun bezit deel uitmaakten van Gods plan om de 
zondaars van de ware gelovigen te onderscheiden, anderzijds door te beloven dat 
God de uitverkoren ballingen uiteindelijk zou terugleiden naar Frankrijk.
" Om de religieuze belevingswereld van ballingen daadwerkelijk te begrijpen, 
analyseert dit proefschrift bovendien niet alleen de preken en religieuze literatuur 
zelf, maar ook de reacties  van individuele gelovigen. Juist door gedrukte bronnen te 
combineren met archiefbronnen, met name dagboeken en brieven, wordt duidelijk 
dat de religieuze ideeën van hugenoten in de Republiek omsloegen van voorzichtig 
optimisme in totale desillusie.  Aanvankelijk reageerden de vluchtelingen positief op 
de boodschap van hun predikanten: men putte hoop en troost uit preken die een 
spoedig herstel van het protestantisme in Frankrijk beloofden. Predikanten als  Pierre 
Jurieu en Antoine le Page genoten veel aanzien onder de hugenoten, juist omdat ze 
erin slaagden de zorgen van vluchtelingen te bespreken en hen gerust te stellen, maar 
vooral ook omdat ze een glorieuze terugkeer naar Frankrijk beloofden.
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" De Vrede van Rijswijk in 1697 sloeg alle deze hoop echter de bodem in: het 
vredesverdrag kende de hugenoten geen enkel privilege toe, terwijl Lodewijk XIV 
volhield dat de vluchtelingen alleen welkom waren in Frankrijk als  ze zich bekeerden 
tot het katholicisme. Nu de hugenoten beseften dat hun verblijf in ballingschap eer-
der permanent dan tijdelijk zou zijn, begonnen velen zich af te vragen of de moei-
lijkheden van het leven in ballingschap nog wel opwogen tegen de religieuze vrijheid  
die ze genoten, en of het niet verstandiger was  terug te keren naar hun familie en 
bezit in Frankrijk. Uiteindelijk bleven de meeste hugenoten in de Republiek, maar 
uit de correspondentie van de Franse ambassadeur in Den Haag, François  d’Usson, 
markies  De Bonrepaus, blijkt dat ongeveer 1000 vluchtelingen zich inderdaad be-
keerden tot het katholicisme en teruggingen naar Frankrijk. Ballingschap was kortom 
allesbehalve een glorieuze zegetocht voor het geloof, maar vooral een teleurstellende 
ervaring.
" Religie was een aangewezen middel om saamhorigheid te kweken onder 
ballingen, maar hugenoten in de Republiek vielen ook terug op hun eigen verleden. 
Aanvankelijk begon men verhalen te vertellen over de ontsnapping uit Frankrijk, en 
werden deze opgeschreven in dagboeken. Alhoewel deze dagboeken ruimschoots  
bekend zijn onder historici – de meeste werden reeds  uitgegeven in de negentiende 
eeuw – zijn ze nauwelijks  met elkaar vergeleken. Door de dagboeken als een cohe-
rent en uitzonderlijk corpus te beschouwen, laat deze dissertatie zien dat hugenoten 
in de Republiek zeer uiteenlopende herinneringen aan hun eigen verleden hadden. 
Aan de ene kant veroordeelden ze de dragonnades, de sluwe priesters  en de bijgelovig-
heid van katholieken om hun ballingschap te rechtvaardigen, aan andere kant be-
dankten ze hun katholieke vrienden en buren, die hen vaak hadden geholpen om te 
ontsnappen. 
" Terwijl de individuele dagboeken van vluchtelingen een waaier aan inter-
confessionele vriendschappen onthullen, zijn de officiële historiën geschreven door 
gevluchte Franse predikanten geheel en al ontdaan van zulke nuances. Integendeel, 
ze schilderen de katholieken stelselmatig af als huichelachtige misdadigers. Deze 
dissertatie betoogt dat deze verschuiving van individuele naar collectieve herinnering 
verklaard kan worden door zogeheten “herinneringsmakelaars”, in dit geval gevluch-
te predikanten die doelbewust een meer triomfalistische versie op het hugenootse 
verleden wilden schetsen. Hugenootse predikanten in de Republiek maakten dank-
baar gebruik van correspondentienetwerken en andere geschreven geschiedenissen 
over het lijden van de hugenoten om hun visie naar voren te brengen. Pierre Jurieu 
bijvoorbeeld was de spin in een web van correspondenten die hem verhalen stuurden 
over vervolgde hugenoten, waarna hij de meest aangrijpende voorbeelden opnam in 
zijn succesvolle Lettres pastorales.  De vijfdelige Histoire de l’Édit de Nantes, geschreven 
door predikant Élie Benoist, was professioneler in opzet, maar ook hij transformeer-
de individuele herinneringen opdat ze beter pasten in zijn narratief over het onrecht 
dat de hugenoten was aangedaan.

 SAMENVATTING / 227

 



" De vraagt dringt zich op waarom dit complexe verhaal over ballingschap in 
de vroegmoderne tijd niet eerder is  verteld. Een belangrijke reden is dat historici zich 
meestal op slechts  een enkel aspect van de Refuge of andere migratiegolven hebben 
geconcentreerd.  We beschikken bijvoorbeeld over uitmuntende studies over geleerde 
hugenoten in de Republiek,  gebaseerd op een nauwkeurige lezing van hun boeken, 
tijdschriften en correspondentie. Historici hebben ook vruchtbaar onderzoek verricht 
naar de carrières  van arbeidsmigranten in Engeland en de Republiek, terwijl ande-
ren de religieuze belevingswereld van vluchtelingen hebben onderzocht in centra als 
Genève, Londen, Emden en Keulen. Onderzoekers hebben echter nauwelijks ge-
tracht deze verschillende gezichtspunten samen te brengen in een meer synthetische 
analyse van het fenomeen ballingschap, met als gevolg dat de ervaringen van de 
massa’s religieuze vluchtelingen goeddeels niet zijn onderzocht. "
! Om de verschillende aspecten van ballingschap in de vroegmoderne tijd 
beter te begrijpen heeft dit proefschrift daarom benaderingen en bronnen uit het 
veld van cultuurgeschiedenis,  religieuze geschiedenis en sociaal-economische ge-
schiedenis samengebracht. De les  voor cultuurhistorici enerzijds is  dat er veel te win-
nen valt door zich te bevrijden van de beperkte kwalitatieve analyse, die zich slechts 
richt op individuele verhalen en personen. Sociaal-economisch historici anderzijds 
kunnen hun voordeel doen met een culturele analyse, door meer aandacht te beste-
den aan de persoonlijke verhalen van mensen temidden van de overvloed aan data 
en bloedeloze grafieken die ze meestal te berde brengen. Juist door deze twee bena-
deringen te combineren, schetst deze dissertatie een caleidoscopisch beeld van bal-
lingschap in de vroegmoderne tijd. 
" Een tweede,  maar niet minder overtuigende verklaring voor de afwezigheid 
van studies  die een complex verhaal vertellen over hugenootse ballingen, is  de op-
komst van een hugenoots  zelfbewustzijn in de negentiende eeuw. Vanaf ongeveer 
1850 begonnen hugenootse nakomelingen overal in Europa,  vooral in Frankrijk en 
Engeland, verenigingen op te richten die het eigen verleden vierden. In 1852 werd in 
Parijs  de Société de l’Histoire du Protestantisme Français opgericht in Parijs, al snel gevolgd 
door een Engelse zusterorganisatie in 1885, de Huguenot Society of London;  niet toeval-
lig was dit ook het driehonderdste gedenkjaar van de revocatie van het Edict van 
Nantes. De artikelen die verschenen in de tijdschriften van beide organisaties waren 
echter onverbloemde hagiografieën, omdat de auteurs – veelal protestantse predikan-
ten met een interesse in het verleden – zich uitsluitend richtten op het slachtoffer-
schap van de de hugenoten en de heroïsche beslissing van hun voorouders om in 
ballingschap te gaan.
" Ondanks de seculiere omslag in de geschiedschrijving sinds de jaren zestig 
hebben moderne historici verbazingwekkend weinig afstand genomen van de ge-
dachte dat religieuze vluchtelingen in essentie moedige mensen waren. Triomfalisti-
sche historiën mogen dan een uitvinding zijn van tijdgenoten zelf, grif gekopieerd en 
heruitgegeven door negentiende-eeuwse historici, maar verhalen over lijden vormen 
nog altijd de kern van veel studies over vroegmoderne ballingen.  In het geval van de 

228 / SAMENVATTING



hugenootse Refuge hebben vooral de werken van Jurieu en Benoist hun sporen in de 
historiografie nagelaten. Historici citeren nog altijd de Lettres pastorales en de Histoire de 
l’Édit de Nantes vanwege de “bewijzen” die beiden boeken bevatten, bijvoorbeeld over 
de dragonnades of het lot van afzonderlijke gemeenschappen, maar ze bevragen zelden 
de eenzijdige, geconstrueerde visie op het verleden van beide auteurs. Het gevolg is 
dat zwart-witverhalen over ballingschap tot op de dag van vandaag domineren, ter-
wijl de vele tinten grijs die deze ervaring met zich meebracht, ondergesneeuwd ra-
ken.
" Dit proefschrift betoogt kortom dat we voorbij zulke triomfalistische histo-
riën moeten kijken, en de ervaringen van vluchtelingen zelf als uitgangspunt moeten 
nemen om het fenomeen ballingschap te begrijpen. Een dergelijke benadering 
dwingt historici tevens om niet alleen de elites,  maar ook de doorsnee vluchteling te 
onderzoeken, en diens ervaringen vanuit meerdere bronnen en perspectieven te be-
naderen. Meer onderzoek naar de verschillende vluchtelingenstromen in vroegmo-
dern Europa is zonder twijfel nodig, maar de tegenslagen in het leven van hugenoten 
in de Republiek tonen reeds aan dat ballingschap veel complexer en meer ambigu 
was dan historici altijd hebben aangenomen. De obstakels om in ballingschap te 
gaan, de uitdaging om een baan te vinden en te overleven in een vreemd land,  de 
vrees dat God hen in de steek had gelaten, de hoop op een betere toekomst die niet 
kwam, en de tegenstrijdige herinneringen aan het eigen verleden tonen allemaal aan 
wat hugenoten in de Republiek allang wisten: ballingschap was geen heroïsche, maar 
juist een traumatische ervaring.
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TABLE 1. TOWNS OF ORIGIN OF HUGUENOTS SIGNING THE RECONNAISSANCE REG-

ISTER OF THE WALLOON CHURCH OF ROTTERDAM, SORTED BY REGION, 1686-
1715.

Between brackets the number of  signatories in the reconnaissance register.

Angoumois
Bonneuil (3), Charente (9), Cognac (4), La Rochefoucauld (4), Mante (1), Ruffec (2), 
Touchembert (3), Villefagne (1)

Anjou
Angers (2), Baugé (1), Bellême (5), Fresnay (1), Saumur (13)

Artois
Marconne (1)

Aunis
Île de Ré (12),  La Rochelle (56), Marans (4), Mauzé (5), St. Denis d’Oléron (1), St. 
Martin de Ré (7)

Auvergne
Maringues (1)

Béarn
Pau (1)

Berry
Buzançais (4), Sancerre (1)

Burgundy 
Châlon-sur-Saone (1), Vergennes (1)

Brittanny 
Legge-Vitré (1), Nantes (15), Vieillevigne (1)

Champagne
Ais (1),  Chalendos  (2), Châlons (3),  Condé-St. Libière (3), Crégy-lès-Meaux (1), 
Mareuil-lès-Meaux (4),  Meaux (9), Monneaux (3),  Nanteuil-lès-Meaux (7),  Quincy 
(1), Roussy (1), Sedan (4), Villiers-sur-Morin (2), Vitry-le-François (3), Vassy (2)

Dauphiné
Roybon (1), Pont-en-Royans (1), La Motte-Chalançon (1)

Flandres
Ommercy (1)
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TABLE 1. (cont.) 

Foix
Le Mas-d’Azil (1), Masères (1)

Guyenne & Gascony 
Aniesse (1), Bergerac (5),  Blaye (1), Bordeaux (3), Casteljaloux (2), Castillon (3),  Caus-
sade (1), Cazac (1), Clairac (23), Eymet (3), Fauliet (1), Favilher (1), Grateloup (5), La 
Separde (1), Lacépède (1), Laparade (2), Le Mas-d’Agenais (2) Lectoure (1),  Libourne 
(1), Millau (1),  Miremont (1), Molières (2), Monflanquin (1),  Monpazier (2), Montsé-
gur (1), Montauban (2), Montcaret (2), Mouchan (1),  Nérac (5),  Pluviers (1), Pujols 
(1), Sainte-Foy (1), Soumensac (1), St. Antoine-de-Cubzac (1), St. Justin (1),  St. 
Médard-de-Gurçon (1), Tonneins (24), Unet (2), Verteuil (1)

Île de France 
Charenton (1), Cousy (1), Houdan (1),  L’Orge (1), Laon (4), Mantes (11), Marsau-
ceux (1), Paris (60), Senlis (4), Varesnes (1)

Languedoc 
Aimargues (1), Alès (2), Annonay (1), Carnon (1), Cauvisson (1), Ganges (1), Lédig-
nan (1), Les Plantiers (1),  Lezan (1), Lunel (1), Masillarde (1), Mauguio (1), Mialet (1), 
Montpellier (3), Nîmes (14), Pignan (1), Puylaurens (1), Sauve (1), Sommières  (1), St. 
Frézal (1), St. Jean-de-Gardonnenque (1), Tournon-les-Privas (1), Uzès (5), Vigan (1)

Lorraine 
Lorry-devant-le-Pont (1), Metz (3)

Maine 
Château-du-Loir (1), Le Mans (2)

Marche 
Basoche (1), Guerét (1)

Nivernais
Corbigny (1)

Normandy
Alençon (11), Angerville (1),  Atié (1), Bacqueville (2),  Beaurager (2), Berville (1), Bol-
bec (12), Caen (22), Cardonville (1), Cérisy (1), Cheffrene (1), Condé-sur-Noireau (3), 
Crocy (1), Dieppe (306), Elbeuf (7),  Esclusel (1), Gonneville (1),  Graincourt (5), 
Gruchet (3), Heuqueville (1), Honfleur (2),  Houquetot (1), L’Aigle (2), Le Havre (6), 
Les Menils (2), Lintot (1), Luneray (14), Manneville (2),  Montigny (1), Montivilliers 
(2), Nointot (3), Orbec (5),  Plessis (1), Pont-Audemer (1), Pont-l’Évêque (1), Pontorson 
(2), Quillebeuf-sur-Seine (1),  Rouen (152), St. Pierre-sur-Dives (1), St. Laurent-sur-
Mer (1), Vaufumeaux (1), Villiers-Fossard (1), Virville (1)
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TABLE 1. (cont.)

Orléanais
Authon (1), Blois (3),  Châteaudun (3),  Châtillon-sur-Loing (3), Châtillon-sur-Loire 
(1), Favières  (1), Gien (4),  Herbilly (1), Marchenoir (3), Mer (36), Montoir (1), Orléans 
(5), Romorantin (3), Vendôme (8).

Picardy
Albert (1), Belleuse (1), Bernâtre (2), Bohain (2),  Calais  (5), Châtillon-sur-Oise (1), 
Clermont (2), Croquoson (1), Cus (1), Fresnes (2), Guise (3),  Menil (1), Meras (1), 
Montataire (1), Montdidier (1), Montreuil-sur-Mer (1), Neuville-Coppegueule (1), 
Noyon (4),  Remy (1),  St. Valery-sur-Somme (3),  Vervais (3), Villay (3), Warant (1), 
Waven (1)

Poitou
Aulnay (2), Beau Père (2), Champagne-Mouton (1),  Châtellerault (19), Chef-
Boutonne (2), Cieray (1), Fontenay-le-Comte (1), Gois (1), Goux (1), Issoudun (1), La 
Châtaigneraie (1), Latardieu (1), Les Herbiers (1),  Limlonge (1), Loudun (13), Lusig-
nan (2), Mirebeau (1), Moncoutant (1), Moste Siente (1), Mouillerm (1), Mouzampré 
(2), Olonne (1), Peyser (1), Poitiers  (6), Pouzauges (5),  Rochouard (2), Sables d’Olonne 
(1), St. Jouin-de-Milly (2),  St. Maixent (8), Talmont (1), Thorigny (1), Thouars  (5), 
Villefagnan (1)

Provence
La Bréole (1), Mes (1), St. Martin (3), Villeneuve (2)

Saintonge
Avallon (1),  Bourcefranc (2), Bourg de St. George (1), Brizambourg (1),  Chaillevette 
(1), Chalais  (1),  Chantigne (1), Cozes (1), Île d’Alevert (22), Île d’Oléron (2), La 
Roche-Chalais  (1), La Treille (1), La Tremblade (23), Marennes (16), Matha (1), 
Moise (1), Pons (3), Royan (5), Saintes (7), Soubise (1), St. Hippolyte (1), St. Jean-
d’Angély (5), St. Savinien (5), Thors (1), Tonnay-Charente (4),  Tonnerante (2), Vau-
dri (1)

Touraine
Tours (6)

Other countries
Bern, Switzerland (1), Lausanne, Switzerland (1), Maastricht, Dutch Republic (2), 
Sevilla, Spain (2)
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TABLE 2. OCCUPATIONS OF HUGUENOT HEADS OF HOUSEHOLD IN DIEPPE 

1. Servant/maid
Domestic (domestique), maid (servante), servant (serviteur)

2. Crafts

Clothing
Sock maker (bas-d’estamier), laundress  (blanchisseuse, lavandière, lessivière), button maker 
(boutonnier), tailor/sewer (couturier, tailleur), lacemaker (dentellière), spinner (fileur), spinster 
(fileuse),  seamstress (lingère), passementerie maker (passementier),  doublet maker 
(pourpoint),  presser (presseur de draps),  tanner (tanneur), upholster (tapissier),  serge gilder 
(redorer de serges), dyer (teinturier), weaver (tellier, tisserand), cloth drier (tendeur des draps), sail 
maker (trevier)

Glass/stone
Tiler (carreleur), faïence maker (faïenciere), glazier (miroitier, vitrier)

Ivory
Ivory sculptor (ivoirier), ivory lather (tourneur d’ivoire)

Leather
Hatter (bonnetier, chapelier), boot maker (bottière), shoemaker (cordonnier), cobbler (savetier)

Metalwork
Goldsmith (orfèvre), coppersmith (chaudronnier), gunsmith (armurier), nailer (cloutier), 
founder (fondeur),  weaponsmith (fourbisseur), grinder (emouleuze), farrier/horseshoer 
(marechal), ironmonger (quincailler), locksmith (serrurier).

Wood
Caulker (calfateur), carpenter (charpentier, menuisier), comb maker (peignier), pipe maker 
(pipier), cooper (tonnelier), lather (tourneur)

Miscellaneous
Dial maker (cadranier),  card maker (cartier), candlestick maker (chandelier), 
waxer/polisher (cirier), matress maker (faiseuse de matelas), watchmaker (horloger), 
sculptor (sculpteur), basketmaker (panetier),  paper producer/stationer (papetier), painter 
(peintre), plasterer (platrier)

3. Retail

Clothing
Second-hand clothes seller (fripier), draper (drapier),  linnen seller (toillier, tolliere),  fagot 
seller (vendeur de fagots), haberdasher (mercier), lace seller (vendeuse de dentelles)
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TABLE 2. (cont.)

Victualling
Butcher (boucher), baker (boulanger),  innkeeper (cabaretier, hôtelier, tavernier), head chef (chef 
d’hôtel),  cook (cuisinière),  grocer (épicier), confectioner (confiseur), fruiterer (fruitier, 
revendeuse de fruit), fisherman (lignoteur, ligneur, pecheur), tresher (manieure),  cowherd (pasteur 
de bœuf), fishmonger (poisonnier), retailer (revendeur, revendeuse), sausage maker (saucier), 
vinegar producer (vinaigrier), brewer (brasseur), beerseller (vendeur de biere),  brandy seller 
(vendeur d’eau de vie)

Miscellaneous
Bookseller (libraire), basket seller (vendeuse de paniers)

4. Shipping
Captain (capitaine), pilot (lamaneur, pilote),  barge captain (maître de barque), sailor (marinier, 
matelot)

5. Merchants
Merchant (marchand), lace trader (courtière de dentelles), factor (facteur)

6. Liberal professions

Education
Schoolmaster (maître d’école)

Judiciary
Lawyer (avocat)

Medical
Apothecary/pharmacist (apothicaire, droguiste), surgeon (chirurgien), nurse (garde-malade), 
doctor (medecin), midwife (sage-femme)

Military
Adjudant (adjudant), military engineer/sapper (ingenieur), sailor (matelot à l’armée)

Church
Reader (lecteur), minister (ministre)

7. Miscellaneous
Carter (brouettier),  day laborer (gagne-denier, manouvrier), engraver (graveur), interpreter 
(interprète), mason (maçon) 
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Year Month Signatories Year Month Signatories

1686 Jan. 0 1688 Jan. 0

Feb. 0 Feb. 1

Mar. 0 Mar. 1

Apr. 10 Apr. 0

May 0 May 2

June 7 June 18

July 0 July 18

Aug. 20 Aug. 5

Sept. 0 Sept. 7

Oct. 0 Oct. 10

Nov. 0 Nov. 0

Dec. 0 Dec. 0

1687 Jan. 2

Feb. 4

Mar. 5

Apr. 3

May 15

June 18

July 41

Aug. 26

Sept. 1

Oct. 10

Nov. 2

Dec. 0

TABLE 3. HUGUENOT SIGNATORIES FROM DIEPPE IN THE RECONNAISSANCE REGIS-

TER OF THE WALLOON CHURCH OF ROTTERDAM, 1686-1688.
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Year Month Heads of  
household

Year Month Heads of  
household

1685 Jan. 0 1687 Jan. 2

Feb. 0 Feb. 2

Mar. 0 Mar. 2

Apr. 0 Apr. 1

May 0 May 13

June 0 June 10

July 1 July 12

Aug. 0 Aug. 14

Sept. 0 Sept. 11

Oct. 2 Oct. 5

Nov. 1 Nov. 2

Dec. 2 Dec. 1

1686 Jan. 2

Feb. 1

Mar. 5

Apr. 4

May 7

June 2

July 0

Aug. 9

Sept. 5

Oct. 5

Nov. 3

Dec. 13

TABLE 4. HUGUENOT HEADS OF HOUSEHOLD LEAVING DIEPPE, 1685-1687.
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Household composition Heads of  household Total refugees

Marital status unknown, no 
children/unknown 159 159

Marital status unknown, 1 child 0 0

Marital status unknown, 2 children 5 15

Marital status unknown, 3 children 2 8

Sub-total 166 182

Married, no children/unknown 56 112

Married, 1 child 13 39

Married, 2 children 56 224

Married, 3 children 5 25

Married, 4 children 8 48

Married, 5 children 2 14

Married, 6 children 1 8

Married, 7 children 1 9

Sub-total 142 479

Unmarried 50 50

Widowed, no children/unknown 38 38

Widowed, 1 child 7 14

Widowed, 2 children 11 33

Widowed, 3 children 1 4

Widowed, 4 children 3 15

Widowed, 5 children 1 6

Sub-total widowed 61 110

Total 419 821

Average refugee household size: 821/419 $ 1.96Average refugee household size: 821/419 $ 1.96Average refugee household size: 821/419 $ 1.96

TABLE 5. HOUSEHOLD SIZE OF HUGUENOT FAMILIES LEAVING DIEPPE AND ROUEN, 
1685-1689.
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Year

1671

1672

1673

1674

1675

1676

1677

1678

1679

1680

1681

1682

1683

1684

1685

1686

1687

1688

1689

1690

1691

1692

1693

Baptisms Year (cont.) Baptisms (cont.)

12 1694 68

17 1695 65

12 1696 63

11 1697 62

16 1698 59

11 1699 56

10 1700 48

10 1701 57

12 1702 64

14 1703 55

14 1704 58

25 1705 63

13 1706 49

21 1707 47

36 1708 47

57 1709 44

62 1710 42

64 1711 44

85 1712 37

70 1713 49

55 1714 39

61 1715 40

67

TABLE 6. BAPTISMS IN THE WALLOON CHURCH OF ROTTERDAM, 1671-1715.
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Year Marriages Year (cont.) Marriages (cont.)

1675 4 1696 22

1676 9 1697 19

1677 5 1698 25

1678 8 1699 20

1679 7 1700 35

1680 5 1701 27

1681 3 1702 25

1682 8 1703 27

1683 3 1704 22

1684 5 1705 17

1685 3 1706 18

1686 10 1707 18

1687 17 1708 11

1688 18 1709 12

1689 8 1710 18

1690 9 1711 13

1691 15 1712 17

1692 28 1713 17

1693 26 1714 16

1694 26 1715 14

1695 19

TABLE 7. MARRIAGES IN THE WALLOON CHURCH OF ROTTERDAM, 1675-1715.
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Year French-born grooms French-born brides Total

1680 3 0 3
1681 5 0 5
1682 4 1 5
1683 2 0 2
1684 6 1 7
1685 5 0 5
1686 2 0 2
1687 1 1 2
1688 5 2 7
1689 2 1 3
1690 5 1 6
1691 5 0 5
1692 3 0 3
1693 3 1 4
1694 2 0 2
1695 6 1 7
1696 9 0 9
1697 5 3 8
1698 1 0 1
1699 0 1 1
1700 4 0 4
1701 6 4 10
1702 7 4 11
1703 7 5 12
1704 6 2 8
1705 3 0 3
1706 7 1 8
1707 8 4 12
1708 4 0 4
1709 5 3 8
1710 8 1 9
1711 4 1 5
1712 3 2 5
1713 6 2 8
1714 5 1 6
1715 0 0 0

TABLE 8. FRENCH-BORN BRIDES AND GROOMS IN THE DUTCH REFORMED 
CHURCH OF ROTTERDAM, 1680-1715.
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Year
Supported heads of  

household Year (cont.)
Supported heads of  
household (cont.)

1680 30 1698 118

1681 31 1699 127

1682 33 1700 130

1683 33 1701 128

1684 33 1702 120

1685 49 1703 115

1686 60 1704 111

1687 70 1705 111

1688 90 1706 107

1689 113 1707 111

1690 121 1708 107

1691 121 1709 104

1692 115 1710 107

1693 110 1711 107

1694 109 1712 95

1695 124 1713 100

1696 119 1714 101

1697 110 1715 103

TABLE 9. HEADS OF HOUSEHOLD SUPPORTED BY THE WALLOON CHURCH OF ROT-

TERDAM, 1680-1715.
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Household composition Heads of  household Total dependent poor

Marital status unknown, no 
children/unknown 55 55

Marital status unknown, 1 child 1 2

Marital status unknown, 2 children 2 6

Marital status unknown, 3 children 1 4

Sub-total 59 67

Married, no children/unknown 33 66

Married, 1 child 9 27

Married, 2 children 19 76

Married, 3 children 14 70

Married, 4 children 9 54

Married, 5 children 3 21

Married, 6 children 2 16

Sub-total 89 330

Orphan 3 3

Unmarried 45 45

Widowed, no children/unknown 58 58

Widowed, 1 child 16 32

Widowed, 2 children 9 27

Widowed, 3 children 3 12

Widowed, 4 children 2 10

Sub-total 88 139

Total 284 584

Average poor household size: 584/284 $ 2.06Average poor household size: 584/284 $ 2.06Average poor household size: 584/284 $ 2.06

TABLE 10. HOUSEHOLD SIZE OF POOR FAMILIES SUPPORTED BY THE WALLOON 
CHURCH OF ROTTERDAM, 1696-1710.
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