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ABSTRACT 

The purpose of this research is to assess the potential of Korean Missionaries 

to contribute to the self-theologizing of the Korean Church. For this study, interviews and 

questionnaire were adopted, respectively, as the qualitative and quantitative methodologies. 

The researcher interviewed thirty three people to obtain qualitative data which helped to 

formulate the working hypotheses, which in turn guided the construction of the quantitative 

research questionnaire. Four hundred- fifty Korean pastors and missionaries (n=223 and 

n=227, respectively) constituted the sample population of this study.  

The researcher analyzed the data to verify the hypothesis of this study, which 

states that the amount of cross-cultural experience will enhance the Korean missionaries’ 

potential to contribute to the self-theologizing of the Korean Church by the means of 

promoting their ability to (1) think flexibly, (2) differentiate between the gospel and cultures, 

and (3) be aware of the need of contextual theologies for the Korean Church.  

To verify the hypotheses and examine the survey from the participants of this 

study, various statistical methods such as scatter plotting, the T-test, the correlation test, and 

multiple regression analysis were applied. 

The testing results of the three hypotheses are summarized as follows: 

Hypothesis 1 (“The more cross-cultural experience the Korean pastors and 

missionaries have, the more flexible they are in their thinking vis-à-vis their colleagues who 
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have had no or less cross-cultural experience.”) is not supported. The amount of cross-

cultural experience had no significant effect toward enhancing the ability of flexible thinking 

in missionaries. On the other hand, cross-cultural education, as opposed to cross-cultural 

experience, had a significant effect on the ability to think flexibility.  

Hypothesis 2 (“The more cross-cultural experience the Korean pastors and 

missionaries have, the more ability they have to differentiate between the gospel and cultures 

vis-à-vis their colleagues who have no or less cross-cultural experience.”) is strongly 

supported. The amount of cross-cultural experience had a significant effect toward enhancing 

the ability to differentiate between the gospel and cultures. This means that Korean 

missionaries’ cross-cultural experience allowed them to have an ability to differentiate the 

gospel from Korean culture, and particularly Korean Church culture which is embedded in 

Confucianism.  

Hypothesis 3 (“The more cross-cultural experience the Korean pastors and 

missionaries have, the more ability they have to be aware of the need of contextual theologies 

for the Korean Church vis-à-vis their colleagues who have no or less cross-cultural 

experience.”) is partially supported. The data analysis showed that the ability of the Korean 

missionaries to be aware of the need of contextual theologies for the Korean Church did not 

depend on the amount of cross-cultural experience, but mainly on the denominational 

theology that they had been educated with.  



 

 

vi 

 

 

The results of data analysis not only suggest that the Korean missionaries 

have great potential to stimulate the self-theologizing effort of the Korean Church, but also 

that they need to be adequately challenged by cross-cultural education/training to maximize 

their potentials.  

 

Missiological implications of this study can be applied both in the global and 

Korean contexts. The evaluation of the Korean cross-cultural missionary movement that took 

place during the last 30 years should not be limited to the results that appeared on the mission 

fields. The movement’s meaning will be revealed in a form of enormous blessings in the area 

of missiology and theology for both the global and Korean Church if the Korean missionaries 

are adequately challenged to become “reflective practitioners.”   

  



 

To the Missionary-Triune God, and to His missionary people 

working together for His Kingdom 
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 CHAPTER 1 

 

THE RESEARCH PROBLEM 

Background to the Problem 

Current Status of the Korean Church 

In 2007, the Korean Protestant Church (henceforth simply the Korean Church) 

had a special celebration for the centennial of the “Great Revival of 1907” which was a 

landmark event in the history of the Korean Church and contributed to the formulation of its 

“prototype faith” (Min 1988, 263).
1
 The impact of the Great Revival movement, which 

sparked from Pyongyang, the capital city of North Korea, spread beyond the Korean 

Peninsula.
2
 It has also left such a precious legacy that, even though none of the current 

generation were eyewitnesses of the historic event, virtually every Korean Christian has 

heard repeatedly about it and appreciates its impact.  

One of the most conspicuous characteristics of the Korean Great Revival was 

strong evangelism and cross-cultural mission. In the same year of 1907, the Korean 

Presbyterian Church formed its first synod and ordained seven people as the first pastors and 

                                                           

 
1
Since 1945, Korea has been divided into two nations: the Republic of Korea (R.O.K.) which 

is usually called South Korea and the Democratic People’s Republic of Korea (D.P.R.K), that is, North Korea. 

In this research “Korea” generally refers only to South Korea.  

  
2
During the Great Revival movement, the Korean Church grew so rapidly that John Mott, 

who was visiting Korea in 1907, later remarked that anybody would be convinced about the possibility of ‘the 

evangelization of the world in this generation’ if he or she saw the growth of the Presbyterian Church in Korea 

(Min 267). 

 



2 

 

sent Gi-Pung Lee, one of the seven, to Jeju island – located between the Korean peninsula 

and Japan – as the first cross-cultural missionary.  

Under the Japanese colonial rule (1910-1945), the Korean Church shared the 

suffering of its people while simultaneously experiencing marvelous growth, which is 

considered to be one of the great miracles of modern missionary history (Park 1991, 88). 

This general trend of growth continued throughout the following years of Korean 

independence, the Korean War (1950-1953), and Korea’s modernization and economic 

development.  

Recently, however, a sense of crisis in the Korean Church is increasing due to 

the stagnancy of church growth in Korea which began in the late 1980s.
5
 The golden age of 

Korean Church growth was the 1970s. Until the early 1980s, the average growth rate of the 

Korean Church was 12.5 percent. The Protestant population exploded from three million and 

nine hundred thousand in 1970 to eight million and one hundred in 1980 (Kim 2011, 36). 

Nowadays, however, it appears that the Korean Church’s influence is becoming reduced as 

well as its membership.
6
  

In the meantime, the traditional Korean religions, particularly Buddhism, 

which had not made any significant progress for a long time, are beginning to show signs of 

revitalization. In addition, the growth of the Roman Catholic Church is also conspicuous. The 

investigation by Korean Gallop of the <Present Religious Condition and Religious Mentality 

                                                           

 
5
The Protestant Church growth rate was 9.0% in 1989. The following years saw continual 

decline in church growth: 5.8% in 1990; 3.1% in 1991; 0.6% in 1992; - 4.0% in 1993 (Ro 1995, 40). 

 
6
According to the Korean Statistical Information Service (KOSIS), the Korean Protestant 

population was 8,616,428 in 2005. It constituted 18.3% of the total population of Korea. Until the 1990s, it was 

customary to speak of “12 million [Protestant] believers” in Korea. 
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of Korea> which was conducted in September 1997 reflected this distressing reality.
7
 

According to the investigation, 16.2 percent of the researched people have experienced a 

changing of their religions. Among them, 25.1 percent were Catholics, 17.4 percent were 

Buddhists, and only 9.8 percent were Protestants. Before changing their religion, 58.4 

percent were Protestants, 32.8 percent were Buddhists, and 9.6 percent were Catholics. This 

research demonstrated that the rate of people converting from other religions to Protestantism 

was the lowest vis-à-vis conversions to other religions, while the rate of people converting 

from Protestantism to other religions was the highest. In addition, another questionnaire was 

given out to non-religious people, asking “If you had to choose a religion in the future, which 

religion would be your choice?” Participants in the research selected Catholicism, Buddhism, 

and Protestantism in descending order.  

Many other symptoms indicate that the position of the Korean Church is being 

shaken in the 21
st
 century. In 2010, another survey of public opinion concerning the social 

reliability of the Korean Church was conducted by the Gi-Yun-Sil (Christian Ethics 

Movement).
8
 The result showed that the perceived social reliability of the Protestant Church 

as an institution was the lowest among the three major religions in Korea: the Roman 

Catholic Church (41.4%), Buddhism (33.5%), and the Protestant Church (20.0%). This trend 

of decline of the Korean Protestant Church will be sustained if there is no significant 

transformation undertaken for the reversal of the situation.  

                                                           

 
7
http://www.gallup.co.kr/gallupdb/gallupdb_03CategoryList.asp?pagePos=6&doctype=0700

&searchKeyword= (Accessed April 18, 2010). 

 
8
Gi-Yun-Sil, “Analysis and suggestion regarding the result of the survey of public opinion 

concerning the social reliability of the Korean Church.” Mokhoewashinhak (Pastoral Ministry and Theology) 

(January 2011): 94-100. 

 

http://www.gallup.co.kr/gallupdb/gallupdb_03CategoryList.asp?pagePos=6&doctype=0700&searchKeyword=
http://www.gallup.co.kr/gallupdb/gallupdb_03CategoryList.asp?pagePos=6&doctype=0700&searchKeyword=
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There are many analyses about this gloomy phenomenon that the Korean 

Church faces nowadays. The following are some of the proposed reasons for the trend: the 

lack of discipleship training, spiritual decline in general, stiff competition between big 

churches, the tainting of church image and trust due to internal problems of the churches, 

church ministry geared toward the older generation and the lack of enthusiasm toward and 

among the younger generations, the churches’ failure to adjust to new social changes, 

changes in worldviews from one premised up on absolute truth to relativism and pluralism, 

the rise of cults and new ideologies, and the advent of the women’s liberation movement and 

the ensuing disorientation of the Christian family (Ro 1995, 40-41). Bong-Ho Son,
 
who is 

considered a respected mentor for the Korean society, pointed out two major causes for the 

Korean Church’s loss of members: (1) the focus on quantitative growth by any means, and (2) 

the neglect of sacrifice and social responsibility (Son 1995, 258-270).
9
 He also mentioned a 

significant change of atmosphere within the Korean society – “For several historic reasons 

the unbelieving Korean society holds a rather tolerant attitude toward Christianity, but 

unethical practices and excessive competition between the churches invite criticism from 

non-Christians” (268). It implies that public sentiment (minsim민심) which acted as one of 

the most important positive drives of Korean Church growth (Seo 1987, 294), has turned into 

a negative factor. 

                                                           

 
9
Bong-Ho Son was a former professor of philosophy and ethics at Seoul National University, 

one of the founders of the Gi-Yun-Sil and co-chairman of the Kyung-Sil-Yon (Citizen’s Coalition for Economic 

Justice). He poignantly remarked that the church growth theory of the School of World Mission of Fuller 

Theological Seminary has done more harm than good to Korean churches in general. He called church growth 

theology “theological pseudo science” and “Neo-Pythagoreanism” (259).  
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Besides the aforementioned analyses of the crisis that the Korean Church is 

facing, one important global factor should be taken into account. With the end of the Cold 

War between the West and the East, Korean nationalism is becoming strengthened. It 

promotes a feeling of enmity among the Korean people against Christianity, which is a 

symbol of allegiance to the West, especially, to the United States (cf. Huntington 2003, 19-

29).  

However, one of the most persuasive arguments, the researcher believes, is 

that the encounter between Christianity and Korean society during the last 130 years has not 

only been short, but also superficial. In other words, the gospel of Christianity has not been 

able to engage deeply with the Korean people who are the receptors (Moon-Jang Lee 2005, 

46).   

Korean Christians have not been encouraged to do “self-theologizing” – to    

read and interpret the Bible in their own context in order to understand God and Christianity 

from the perspective of their own culture and give Biblical answers to the problems raised in 

their society (Hiebert 1985, 19). Instead, they have tried to identify Christianity with 

“Western Christianity,” with no differentiation made between the gospel and Western culture.  

When Protestant Christianity arrived in Korea about one hundred and thirty 

years ago (1884), Korea was in the process of losing both its political independence and 

cultural dignity. At that time, people considered Protestantism as the impetus for 

modernization that could save their country from the plight of “ignorant” darkness. So far, 

Korean Protestant Christians are proud of their church’s contribution in shaping the nation’s   
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modern history. The modern education and medical systems, and even the political system, 

were introduced to Korea by Westerners, particularly by the American missionaries.  

The Korean Church has enjoyed the legacy of modernism. Not surprisingly, 

Korean Christians identify Christian culture with American culture. For example, most 

Korean Protestant churches still keep “Thanksgiving Sunday” in November like the 

Americans, even though Korea has its own traditional “Thanksgiving Day” called “Chusok 

(추석)” from time immemorial. Even today when the Chusok festivities arrive, there is a 

great migration of about thirty million Korean people returning home.
10

  

“Chusok” is celebrated on the fifteenth of the eighth lunar month. On that day, 

celebrating the year’s harvest, Korean families have traditionally visited their ancestral 

graves and observed the ceremony of paying homage to their ancestors. Unfortunately, at the 

early stage of Korean Church history, Korean Church leaders and foreign missionaries did 

not have an idea on how to connect the Biblical concept of thanksgiving feast with the 

Korean culture; they never thought about contextualizing the gospel in the Korean scene. 

They did not recognize that the Israelites had adopted and sublimated the Canaanites’ 

agricultural cycle and reconceived their meaning on them as religious festivals in light of 

their faith in YHWH as well as their historical experience (Park 2011). It has been pointed 

out that the lunar calendar of the Israelites and the Korean lunar calendar have a difference of 

                                                           

 
10

The population of Korea in 2011 was about fifty million. This means that 60 percent of the 

entire population moves to celebrate “Thanksgiving” according to traditional custom. Many Koreans still give 

homage to their ancestors for the annual harvest on this day through “Charea(차례)” – ancestor memorial rites – 

that take place at home or ancestors tombs. Keeping “Thanksgiving Sunday” in November is just one example 

of the lack of self-theologizing in the Korean cultural context. 
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exactly one month. This means that the Feast of Tabernacles in Israel, which was celebrated 

on the fifteenth day of the seventh month, may be identified with Korean “Chusok” in the 

time of its celebration (Torrey 1988, 156). If Korean leaders and foreign missionaries had had 

an awareness about the “cultural aspects” of Christianity, and had they seriously 

contemplated the importance of the indigenousness of the Korean Church, the outcome 

would have been different. Consequently, in 1904, Korean Presbyterian churches began to 

observe “Thanksgiving Day” on the tenth of November. Then in 1914, after discussing with 

other denominational mission societies, the Korean Church decided to observe 

“Thanksgiving Day” on the Wednesday after the third Sunday of November. The Wednesday 

then changed to Sunday, and currently most Korean Churches observe the third Sunday of 

November as Thanksgiving Sunday. When “Thanksgiving Sundays” came, in the 

researcher’s childhood he used to hear about the history of the “Mayflower” and “Pilgrim 

Fathers.” This kind of foreignness “fortunately” makes many Americans feel at home even 

today, as shown by the case of R. Stephen Warner who attended a Korean Presbyterian 

service where he was not able to understand a word but was able to be included by his 

participation in the common liturgy (Priest 2002, 13). However, the lack of “Koreanization” 

of the Christian gospel through the self-theologizing process of the Korean Church makes 

Christianity still seem like a “foreign religion” to many Koreans.  

The Korean Missionary Movement 

On the one hand, the Korean cross-cultural missionary movement has grown 

dramatically during the last three decades. Even though from the early stage of its history the 

Korean Church sent its missionaries to neighboring countries such as China, Russia, Japan, 
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and even Hawaii in the USA, their labors were mainly directed toward the Korean Diaspora 

communities. But in the 1980’s, the Korean missionary movement began in full scale (David 

Tai-Woong Lee 2004, 2-3).  

A period of “hibernation” of the Korean cross-cultural missionary movement 

began in the 1940s.
11

 After a long period of suspension in Korean cross-cultural missions, 

the Korean Church began to awake from its hibernation in the mid-1960s. With the freedom 

to travel overseas granted in the wake of the 1988 Seoul Olympics and the globalization 

policy of the Korean government,
12

the missionary movement of the Korean Church enjoyed 

its heyday in the 1980s and 1990s.  

Since Marlin L. Nelson first reported the presence of 93 Korean missionaries 

in 1979 (Moon 2003, 11), it was estimated that 14,915 Korean missionaries were working in 

168 countries in 2006 (Moon 2008, 59). Also, the Korean Research Institute for Mission 

(KRIM) recently reported that there are 19,373 Korean missionaries in 177 countries in 2011 

(www.krim.org).
13
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Due to the following tragic events the Korean Church lost much of its vision and enthusiasm 

for world mission: severe persecution by the Japanese government (1940-1945), the task of rebuilding the 

nation in the midst of the ideological conflict between democracy and communism (1946-1949), the Korean 

War (1950-1953), and theological debate and division between conservatives and liberals (1954-1965) (Choi 

2000, 8-9). 

 
12

This kind of change in the Korean society is considered as one of the important elements for 

provoking the missionary movement of the Korean Church (David Lee 2004, 11).  

    

 
13

The Korean World Mission Association (KWMA) estimates that there are 23,331 Korean 

missionaries in 168 countries (Kukmin Ilbo [The People’s Daily Newspaper] 2012). The researcher put more 

confidence on the data of KRIM which is regularly published in the IBMR (International Bulletin of Missionary 

Research). 
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What implications does this data have? Being a conspicuous example of the 

new cycle of missionary movement emerging outside the West that many missiologists have 

commented upon (Walls 2001, 25), there is no doubt that the Korean missionary movement 

will impact the situation of world evangelization in the 21
st 

century.  

On the other hand, there also exists serious concern about the problems of 

Korean missionary work. It may be presumed that Korean missionaries have made many 

mistakes through trial and error in the cross-cultural context of the mission fields due to 

several reasons: the Korean Church’s short history of cross-cultural mission, the Korean 

missionaries’ mono-lingual and mono-cultural background, the lack of cross-cultural ministry 

experience in Korea, the lack of missiological education, and particularly the lack of 

adequate cross-cultural missionary training.  

In his dissertation on preparing Korean missionaries for cross-cultural 

effectiveness, Hyung-Keun Choi has pointed out that the problem of Korean missionaries’ 

poor cultural adjustment is closely connected to inadequate cross-cultural missionary training 

or the lack of any training at all (2000, 388). Another sharp criticism of the Korean 

missionary movement came from Moon-Jang Lee. He called the Korean missionary 

movement a mere “extension” of the Western modern mission effort lacking its own self-

theologizing for mission (2004, 1). In this sense, self-theologizing is an urgent calling to the 

Korean churches, not only for their home but also for their foreign missions.  

In spite of their limitations, however, the task of Korean missionaries to 

transmit the gospel from their culture to a radically different one would require them to be 

flexible in their thinking and able to differentiate between the gospel and human cultures, 
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which will eventually lead them to become aware of the need of adequate theologies for  

diverse contexts, that is, contextual theologies. Dean Flemming strongly supports the 

researcher’s hunch when he says, 

The mission of the church to which the New Testament bears witness, then, in 

not simply a monocultural or even a classic “crosscultural” mission, in the 

sense of moving directly from one culture into another target culture. It is an 

intercultural mission, which requires enormous creativity, flexibility, and 

Spirit inspired wisdom. (Flemming 2005, 309) 

 

In the transforming milieu of 21
st
 century postmodernism, can the Korean 

Church continue to maintain the dynamics necessary for missions at both home and abroad? 

What will be the impact of Korean missionaries on their own church, especially on its 

theology? 

Statement of Problem 

The primary purpose of this research is to examine the nature and extent of the 

cross-cultural experience which Korean missionaries have, and to investigate the hypothesis 

that the amount of cross-cultural experience will enhance the Korean missionaries’ potential 

to contribute to the self-theologizing of the Korean Church by the means of promoting their 

ability to (1) think flexibly, (2) differentiate between the gospel and cultures, and (3) be 

aware of the need of contextual theologies for the Korean Church. The hypothesis will be 

also tested by comparing Korean missionaries to Korean pastors who were predicted to have   
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less or virtually no cross-cultural experience when compared to a group of missionaries on 

these three dependent variables. 

The Research Questions 

The problem statement raises the following research questions. First, what 

kinds of experiences have the Korean missionaries had through their cross-cultural ministry? 

This question focused on the transformation of Korean missionaries.  

The second research question delves into concrete areas of transformation in 

the Korean missionaries. The researcher asked the following questions in this regard: 

1. How have cross-cultural experiences of the Korean missionaries promoted 

their flexibility in thinking? 

2. How have cross-cultural experiences of the Korean missionaries promoted 

their ability to differentiate the gospel from cultures? 

3. How have cross-cultural experiences of the Korean missionaries promoted 

the awareness of the limits of their own theology and the necessity of adequate contextual 

theologies?  

Hypotheses 

Based on the research questions of this study, three hypotheses were 

developed and tested:  

1. The more cross-cultural experience the Korean pastors and missionaries 

have, the more flexible they are in their thinking vis-à-vis their colleagues who have had no 

or less cross-cultural experience.  
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2. The more cross-cultural experience the Korean pastors and missionaries 

have, the more ability they have to differentiate between the gospel and cultures vis-à-vis 

their colleagues who have no or less cross-cultural experience.  

3. The more cross-cultural experience the Korean pastors and missionaries 

have, the more ability they have to be aware of the need of contextual theologies for the 

Korean Church vis-à-vis their colleagues who have no or less cross-cultural experience.  

Significance of the Study 

 From the beginning, Christian theology has been greatly affected by the 

cross-cultural missionary movement. However, for a long time this important fact has been 

ignored by the “ethnocentrism” in Western theology which makes it consider itself as “the 

Theology.” Nowadays, however, we see the increasing sense of dissatisfaction with Western 

theology, which is not without good reasons (Hwa 1997, 1). Some leading Western 

missiological theologians have demonstrated a keen interest in the impact of the missionary 

movement on theology and missionaries’ potential for renewing it (e.g. Paul G. Hiebert, 

Andrew F. Walls, and Timothy C. Tennent). Andrew F. Walls has expressed it succinctly: 

“Indeed, it is Christian mission that most often creates the need for fresh theological activity” 

(Tennent 2007, xv). In this respect, this research will be the first study that deals with the 

Korean missionaries’ potential impact on the Korean Church, especially relating to theology. 

Recently, many missiological studies that deal with short-term missions have 

tried to assess not only the influence of the cross-cultural experiences on the participants 

themselves but also their diverse impact on the church, as well as on the “mission fields” 

(Peterson et al. 2003, 143; cf. Ott 2010, 175). The reason for this is because the short-term 
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workers are supposed to return to their home and church after a short period of time. In the 

case of career missionaries, however, most people – including missionaries themselves – are 

likely to think that missionaries are agents only for the remote “mission fields,” not for their 

home church. For this reason, this study is also significant in disclosing an “unexpected” or 

ignored potential of Korean cross-cultural [career or long-term] missionaries for the Korean 

Church.   

Furthermore, this research will be helpful to both the Korean Church and its 

missionaries and remind them of the value of cross-cultural experience for the Kingdom of 

God. Particularly, the results of this research will provide a basis for refining missionary 

training to maximize the ability of missionaries not only for the mission field, but also for the 

home church and society.  

Above all, this research is timely because the Korean missionary movement is 

completing its first cycle (missionary mobilization - admission - training - sending - field 

ministry - home assignment - resending - leaving [retirement] from mission field  - post-

retirement ministry) since the beginning of the Korean missionary movement in the late 

1970s (David Tai-Woong Lee 2004, 13). Thus the result of this research would encourage the 

returning missionaries to reflect on what they have experienced, and what they have to give 

back to the Korean Church that is struggling to make a meaningful breakthrough toward 

revitalizing itself in the changing milieu of postmodern Korean society in the 21
st
 century.

14
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Unlike the past, in a globalizing world, many Korean missionaries in the fields are not 

isolated and pass their whole life on the field until retirement or death (Hiebert 2007, 288). Rather, there is high 

probability that many of them come back to Korea at the height of their life with rich cross-cultural experiences. 

Although they reside in the mission fields, today’s Korean missionaries have diverse pathways to influence their 

home churches.  
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Theological and Missiological Assumptions 

 

This research has three fundamental assumptions: First, it presupposes that 

theologies are bridges between the Bible – the fully authoritative record of God’s self-

revelation to humans – and particular cultures. By these bridges the gospel speaks to us today 

(Hiebert 1985, 201). In other words, theology is our human understanding and interpretation 

of the Scriptures and all theology is rooted in a particular history and culture (Hiebert 1999, 

30). Therefore, this study assumes that the ability to understand the relationship between the 

gospel and human cultures is one of the most important factors for the theologizing process.  

Second, this study presupposes that the church is the hermeneutical 

community of the gospel and the missionary community (Newbigin 1989, 227). As a living 

body of Christ in which the Holy Spirit dwells, the local church congregation has the right to 

approach God and the responsibility to discern the message of God from within the context 

of the church (Hiebert 1985, 19).  

Third, this study presupposes that Christianity has no culturally fixed element 

and that cross-cultural mission is vital for Christianity (Walls 2002, 13). This fact also points 

to the translatability of the gospel (Lamin Sanneh) and the enduring validity of cross-cultural 

mission for understanding Christ – knowing His “full stature” (Walls 2002, 78).  

Definition of Terms 

Gospel 

The gospel is God’s revelation of himself and his acts to all people. It means 

that the gospel does not belong to a particular culture even though it must always be 
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understood and expressed within human cultural forms (Hiebert 1985, 30). The essence of 

God’s good news is Jesus. Jesus is the gospel. He is God’s salvation gift to humanity (John 

3:16) and transformation gift to culture (Matt. 13:33) (D. W. Shenk 2000, 402). That is, the 

gospel is the power of God in Christ and by the Spirit to restore his good creation (Goheen 

2002, 151). On the other hand, the “Bible” and the “gospel” are almost alternative terms, 

because the major function of the Bible in all its length and breadth is to bear to Jesus Christ 

(Stott 1976, 43).  

Culture 

Culture refers to the common ideas, feelings, and values that guide 

community and personal behavior and that organize and regulate what the group thinks, feels, 

does and produces (Conn 2000, 252). More concretely, it means the total sum of the ways of 

living, including values, beliefs, esthetic standards, linguistic expression, patterns of thinking, 

behavioral norms, and styles of communication which a group of people has developed. 

Culture is not static, for the people who are part of it interact with it and transform it (Hoopes 

and Pusch 1981, 3). When the researcher deals with the issue of culture in the questionnaire 

in this study, he generally refers to Korean culture, and especially Korean Church culture.
15
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In order to see the items related to the gospel and [Korean] culture issue, see Appendix B, 

Section II, No. 29-39. 
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Contextual Theology 

Even though, from the beginning, the missionary message of the Christian 

church incarnated itself in the life and world of those who had embraced it, only fairly 

recently has this essentially contextual nature of faith been recognized (Bosch 1991, 421). In 

the general sense, all theology is contextualized theology. But the term “contextual theology” 

tries to highlight the importance of context. Those theologies that show greater sensitivity to 

context in order to respond to local needs can be called contextual theologies (Schreiter 1998, 

ix; 2003, 6). In this study, the researcher uses the term mainly to designate a theology that 

shows sensitivity to the Korean culture and context.
16

  

 Self-Theologizing 

 

The term “self-theologizing” means the local churches’ continuing effort to 

read and interpret the Bible in their context in order to understand God and Christianity from 

the perspective of their own culture and to give answers to the questions raised in their 

society (Hiebert 1985, 216). In this study, it specifically designates the Korean churches’ 

effort to theologize in the Korean context. 

Mission and Missions 

 

Mission is ultimately God’s mission (missio Dei), and we are but a part of it. 

In the modern theology of mission, there is an attempt to distinguish mission (singular) from 
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In order to see the items related to [Korean] contextual theology issue, see the Appendix B, 

Section II, No. 40-55.  
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missions (plural) (Ott 2010, 197, 201; Moreau 2004, 72), but a fine distinction between them 

will not be necessary in this study. The term mission and missions will be used 

interchangeably and the terms designate mostly the effort of human agents of God trying to 

cross diverse borders with the gospel. 

Missionary 

Although popular usage of the term missionary has become very broad and 

diverse today, in this study it mainly refers to “career missionaries” or “long-term 

missionaries” who are explicitly appointed by God and commissioned by the church to plant 

and expand kingdom communities among all the people of the earth, especially in cross-

cultural contexts (Ott 2010, 237).  

Cross-Cultural Experience 

 

Cross-cultural experience occurs when one person crosses cultural boundaries 

and encounters or experiences different ideas, feelings, and values that are different from 

those of the culture in which he or she was born and raised.  

In this research the term mainly refers to the physical crossing of borders and 

the entering of architectural spaces different from one’s home country. Furthermore, it 

involves personal engagement with people using foreign languages for the purpose of 

friendship, study, and daily needs (Ingulsrud et al 2002, 474).
17
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 In order to measure the amount of cross-cultural experience this study used six questions. 

See Appendix B, Section I, No. 6-11. 
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Flexibility in Thinking 

Flexible thinking refers to “thinking outside the box” to come up with a fresh 

approach. It usually involves moving outside the bounds and limitations of one’s own 

framework to reach a new level of understanding, often embracing or creating a new 

framework (Endicott, Bock and Narvaez 2003, 407). In this study, flexibility in thinking is 

related to cognitive flexibility.
18

  

Cross-Cultural Missionary Training 

In general, “cross-cultural training refers to all programs that train people to 

live, work, study or perform effectively in a cultural setting different from their own” 

(Hoopes and Pusch 1981, 7). Missionary training programs overlap with many secular cross-

cultural training skills. However, since missionary training programs have different purposes 

from secular ones, they contain distinct elements: personal spiritual and character discipline, 

a strong relationship with local churches, formal and non-formal biblical and theological 

studies, formal and non-formal cross-cultural studies, pre-field training by the mission 

agency by formal, informal and non-formal means, field career training, and post-field 

training (cf. William Taylor 1991, 3-10).  

Missiological Education 

“Education” is used in a general and broad meaning, in contrast to “training.” 

Training suggests specific orientation for a defined situation. However, the term 
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In order to see the items related to cognitive flexibility, see Appendix B, Section II, No 17-

28. 
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“missiological education” in this study encompasses the academic discipline of missiology, 

the training program of missionary training centers, and the church’s discipline for equipping 

men and women to lead others into the kingdom of God.
19

  

Data Needed 

 

The data needed in this study to find the relationship between cross-cultural 

experience of Korean missionaries and their enhanced potential to contribute to the “self-

theologizing” of the Korean Church come in three parts. The first data will be related to the 

transformation of Korean missionaries through their cross-cultural experiences. The second 

group of data will be related to assessing the ability of missionaries to think flexibly, 

differentiate the gospel and human cultures, and be aware of the need of contextual 

theologies for the Korean Church. In order to show that the enhanced potential of the Korean 

missionaries depends on their cross-cultural experiences, a third group of data is required. 

This will come from Korean pastors who have no or less cross-cultural ministry experiences 

and will be compared with the missionary group. These data will be gathered from interviews 

and questionnaire with Korean missionaries and pastors. 

Research Methodology 

Given the nature of this study, this dissertation uses qualitative and 

quantitative research methodologies such as interviewing, focus group discussions, and 

questionnaires. Data collection for this study proceed in four linked stages (Schensul, 
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In order to measure the amount of cross-cultural education this study used four  

questions. See Appendix B, Section I, No. 13-16. 
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Schensul and LeCompte 1999, 65-68): (1) Reviewing secondary data, (2) Exploratory data 

collection (Key informant interviews), (3) Semistructured data collection (Personal and 

Focus groups interviews), and (4) Structured data collection (Questionnares). 

Limitations 

While the purpose of this study is to investigate the relationship between the 

experience of the Korean cross-cultural missionaries and their potential ability to contribute 

to the Korean Church, it must be stated here that it focuses especially on the area of self-

theologizing and not the overall picture. Furthermore, investigating the experience of all 

Korean missionaries and their ability for self-theologizing would be almost impossible.  

Thus, this study will be limited to a sample group that consists of 227 Korean 

missionaries. Also this study includes a group of 223 Korean pastors that take the role of a 

“control” group to be compared with the missionary group. 

The sample group of this study was constituted by the method of “snowball” 

sampling because it was impossible to do strict probability sampling. The disadvantage of 

this technique is that studies based on it have a low external validity (Bernard 1995, 94). 

Therefore, no claims are made that the sample group for this study represents all Korean 

missionaries and pastors, nor will generalizations be drawn from the experience of 450 

people. Yet the experience of these 450 people will show the transforming influence of cross-

cultural experience on Korean Christian leaders who have grown up in a mono-cultural 

Korean society. On the other hand, the instruments used in this study will be based on the 

Korean context, so any further studies will need to develop more generalized test tools for 

other cultures.  
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CHAPTER 2 

A REVIEW OF THE LITERATURE 

Self-Theologizing 

“Self-theologizing” is not as common a concept as “indigenization” or 

“contextualization,” even though it is intimately related to them. Yet it seems that this term is 

gaining increasing usage more than ever among missiologists (Hiebert 1985; Bosch 1991; 

Tiénou 1993; Nuňez 1996; Hwa 1997; Moon-Jang Lee 2004; Newberry 2005; Netland 2006; 

Tennent 2007).  

The Self-theologizing concept originated in the extended discussion of the 

“indigenous church,” which has been a fundamental goal of modern missions. Even though 

many missiologists still adhere to the “indigenous church” concept characterized by the 

adoption of the “three-selves (self-supporting, self-governing, self-propagating)” principle as 

a legitimate objective found in the New Testament (Hodges 1976, 5), noteworthy 

counterarguments that reassess the principle have also emerged. 

William A. Smalley is one of the most prominent critics of the classic “three-

selves” principle as the authentic mark of an indigenous church in the non-Western world. In 

his article, “Cultural Implications of an Indigenous Church,” he demonstrated his strong 

suspicion about the three “selves” as projections of American value systems into the 

idealization of the church. He regretfully remarked that “We have been Westernizing with all 
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our talk about indigenizing” (Smalley [1958] 1979, 35). Currently, it is generally considered 

that the “three self” principle has Western cultural overtones, in that it assumes a certain kind 

of entrepreneurial impulse and ability (Kirk 2000, 90).   

Andrew F. Walls contended that a prime reason the “three-selves” policy 

gained widespread recognition in the mid 19
th

century was because there were simply not 

enough missionaries for the dual task of maintaining existing churches and founding new 

ones (Walls 2002, 218). As Wilbert R. Shenk points out, the fathers of the “three self” triad – 

Henry Venn and Rufus Anderson – being the good mission administrators that they were, 

insisted on a clear definition of the mission as the basis for the evaluation of results rather 

than suggested theological principles for missions (Shenk 1981, 170). 

In the meantime, Dana L. Robert criticizes Rufus Anderson’s three self 

principles from the “feminine perspective.” In her book American Women in Mission (1998), 

she argues that women’s mission theory has been more “holistic” than that of males whose 

major interest has been institution-building and church-planting. Unlike their male 

counterparts, women’s missionary efforts were focused on personal witnessing and service, 

education and medical care for women and children often among their priorities (Robert 

1998, 409, 410). Robert describes the continuous tension between the two genders in the 

process of amplifying the ministries of women missionaries in the period between 1860 and 

the Second World War. Emphasizing “Woman’s Work for Woman,” the Woman’s Union 

Missionary Society (WUMS) and the women of the Methodist Episcopal Church rejected the 

three-self theory as a narrow, male-dominated mission theory that would degrade women’s 

ministry to a secondary role (132, 183).  
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Historically, the “three-selves” principle was easily adapted and expanded to 

as many as a dozen “selves” by missiologists such as Alan Tippet, Melvin Hodges and 

McGavran (Kasdorf 1979, 85). However, the list of “selves” conceived by the Western 

missiologists, including the original trivium of Anderson and Venn, seemed to pay no 

attention to the self-theologizing issue for a long time. Walls succinctly summarized the 

cause when he said, “Theology was a datum to be explained and demonstrated in the new 

cultural setting, not something which would develop in it” (1996, 197).  

It was Paul Hiebert who coined the term “self-theologizing” as the “Fourth 

Self” (Hiebert 1985, 193-224; Bosch 1991, 451-452). Hiebert has emphasized the necessity 

of self-theologizing for a church to become a genuinely indigenous one (Hiebert 193-197). In 

this sense, Hiebert’s contribution is very significant especially for the theological 

“conscientization” (Paulo Freire) of the non-Western church.  

Why is this term gaining popularity? Does it convey something special that 

the conventional concepts of indigenization or contextualization cannot? It can be said that it 

probably does. The term “self-theologizing” directly draws our attention to theology and 

urges us to reflect on the nature of theology or doing theology. According to Donald Jacobs, 

the term “contextualization” should have unfortunately become the bone of contention 

because it has taken our eyes off the task of developing local theologies (Jacobs 1993, 239). 

Besides, the term “self-theologizing” turns all nouns related to theology (cf. indigenous 

theology, contextual theology, Reformed theology) into the present participle, ending in -ing, 

which transforms them into processes, that is, a continuing effort.  

Furthermore, since the origins of the term “self-theologizing” lay in the issue 

of an indigenous church principle, it emphasizes the local churches’ role as the subject of 
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self-theologizing as opposed to that of the missionaries (cf. Hiebert 1985, 308-309; Jacobs  

240). As Bosch mentioned, a lot of self-theologizing had already been taking place in the 

“mission fields,” even in ways that were often unnoticed or clandestine (Bosch 1991, 452). 

But it was only in the late 20
th

 century that “the polycentric nature of Christianity” (Tiénou) 

began to be accepted widely by both the Western and the non-Western churches. Today, it is 

recognized that all “Christians certainly have the right to self-theologizing” in order to 

develop theologies that make the gospel clear in their different cultures (Hiebert 1985, 216; 

Tiénou 1993, 249). It simultaneously points to the fact that never before has there been so 

much potential for mutual enrichment and self-criticism among Christian churches (Walls 

1996, 15).  

Many missiologists, including Hiebert, use the self-theologizing concept 

related to the contextualization of theology. Hwa Yung argues that contextualization appears 

to be the most appropriate term for describing the task of self-theologizing in indigenous 

churches in general, the goal of this process being the enhancement of the mission of the 

church (1997, 13, 61). For Hiebert, however, self-theologizing has a broader goal beyond 

contextualization, that is, to contribute to the formation of a transcultural theology or 

metatheology (Hiebert 1985, 216-219; 1994, 93-103).  

According to Hiebert there are three important reasons that we should seek 

metatheology: (1) to build a worldwide fellowship of believers, (2) to share in the mission of 

the church for evangelizing the world, and (3) to avoid the syncretism that emerges when we 

contextualize our theologies uncritically (1985, 219).  

Accordingly, Korean Christians have to make an effort toward self-

theologizing not just to produce their “own theology,” but for empowering their churches in 
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their mission within the particular situation of the Korean context. Furthermore, it is worth 

remembering that the Korean Church belongs to a community of churches, with both great 

benefits and responsibilities (Kirk 94). As Tite Tiénou has observed, the third millennium 

will be characterized as one in which “the global nature of the Christian faith” is revealed 

(Tiénou 245), and the Korean Church must try to take up its share of responsibility through 

its self-theologizing.  

Gospel and Cultures 

In order to do authentic or biblical self-theologizing one needs to properly 

understand the relationship between the gospel and cultures. As Schreiter noted, “Without a 

sensitivity to the cultural context, a church and its theology either become a vehicle for 

outside dominion or lapse into docetism, as though its Lord never became flesh” (2003, 21). 

Evangelical missiologists have been trying to diversely express the 

relationship as one of tension. For example, Walls eloquently described the relationship in the 

title of his article, “The Gospel as Prisoner and Liberator of Culture,” in which he explained 

the “Indigenizing” principle and the “Pilgrim” Principle (1996, 3-15).  

Meanwhile Hiebert understands the relationship as follows (1985, 53-55). 

First of all, “the gospel must be distinguished from all human cultures.” Second, “although 

the gospel is distinct from human culture, it must always be expressed in cultural forms. 

Humans cannot receive it apart from their languages, symbols, and rituals. The gospel must 

become incarnate in cultural forms if the people are to hear and believe.” In other words, the 

gospel belongs to no culture, including the Jewish culture, the Western or American culture, 

and not to mention, the Korean culture. At the same time, these cultures can adequately serve 
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as vehicles for the communication of the gospel. Third, “the gospel calls all cultures to 

change.” It means that all cultures have sinful aspects that should be condemned by the 

standards of the Kingdom of God. This relationship of tension between the gospel and human 

cultures requires us to make a continuing effort for “critical contextualization” (Hiebert 1985, 

171-192; 1994, 75-92).  

In light of the guideline mentioned above, one can think about a proper 

attitude to do self-theologizing in Korea. First, the Korean Church needs to see not only the 

historical “connection” and “continuity” but also the “disconnection” and “discontinuity” in 

the relationship between Korean Christianity and Western Christianity (Moon-Jang Lee 2002, 

50; Rhie 1995, 5; Walls 1996, 6-7). Next, the Korean Church also needs to acknowledge that 

there is both “continuity” and “discontinuity” in the relationship between Korean Christianity 

and Korean history and culture (Moon-Jang Lee 2002, 213; Rhie 1995, 117; Walls 1996, 13). 

Moon-Jang Lee aptly points out why the Korean Church needs to be aware of this fact when 

he says that “the pre-Christian ‘actual beliefs’ of Asian[Korean] people operate in their minds 

as a hermeneutical filter that either hinders or facilitates their understanding of Christian 

teaching” (Moon-Jang Lee 1999, 268). 

The Korean Church and Self-Theologizing 

The Korean Protestant Church has been considered as one of the most 

successful cases of modern Western missions. It is generally accepted by both expatriates and 

Koreans that the Nevius plan was one of the crucial elements of Protestant beginnings in 

Korea that made the Korean Church grow as an indigenous one (Clark 1937; Hunt 1994; Min 

1988; Park 1991).  
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On the other hand, there has been a constant but provocative voice which calls 

for a reevaluation of the Korean Church’s reality. This voice has been ignored for a long time 

by the marvelous “growth” of the church. However, experiencing the current recession of its 

growth, the voice has gained allies from within and without of the Korean Church: “Is the 

Korean Church really an indigenous one?” If one accepts the “Three Selves” principle as the 

legitimate criteria, then the Korean Church becomes a marvelous example of indigenousness. 

However, in light of the “Fourth Self” (Paul Hiebert) principle, many would say that the 

Korean Church is backward, to say the least. We can identify three major reasons for this: 

socio-historical background, the influence of Western missionaries, and the factor of Korean 

culture.  

Socio-Historical Background 

The traditional Korean society was being abruptly deconstructed when 

Protestantism entered in the late 19
th

 century. This allowed for the “soft-landing” of 

Protestantism in Korea without any systematic resistance and challenge by the traditional 

society. At that time, the Korean people considered Protestantism, unlike the Roman 

Catholicism which had been seen as an agent of foreign power, as the impetus of 

modernization to save their country from the plight of darkness of “ignorance” (Shin 1998, 

57). The Koreans welcomed the Western powers into Korea to drive out the Japanese 

imperial power. The King even asked for the intervention of the United States to rescue his 

country from the political plight imposed by Japanese imperialism through an American 

missionary (Min 1988, 210). By the same logic, the gentry readily accepted Western 

influences and the Christian message that Western missionaries brought to Korea.  
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From the beginning, the Korean Church had been characterized as a 

“modernizing” institution, as well as one of patriotism. Sangroksu (상록수 Evergreen Tree: 

Hoon Sim, 1935), one of the famous modern novels of Korea which was used for a long time 

as a key high school textbook of Korean Literature, described the endeavor of a single 

Christian lady to “enlighten” Korea’s pre-modern agricultural society through her Christian 

faith and modern education. In terms of this subject, R.A. Torrey (Anglican Missionary to 

Korea, 1957-2001), the grandson of the famous Ruben Archer Torrey who was the colleague 

of D. L. Moody, proposed an insightful interpretation about the Korean translation of the 

term of “Church (교회).” “교회” was originally translated into Chinese from the term 

“ekklesia” in Greek and has commonly been used in China, Korea and Japan. Torrey notes 

that the two Chinese characters which designate “ekklesia” mean “education community 

(敎會).” He has argued that it reflects the influence of Confucianism which placed emphasis 

on education. This was what led to confusion among the people of viewing the Church as an 

“Enlightenment Institution” for teaching Western religion and culture. He then argued that a 

better translation of the term “ekklesia” would have involved use of “交會” instead of  

“敎會.” “交會” means “fellowship (koinonia) community” in which we enjoy fellowship 

with God and our human neighbors (Torrey 1991, 188-189). Very interestingly, this insight 

coincides with Andrew Kirk’s argument on the essence of the church (Kirk 2000, 187).  

This special socio-historical situation made Korean people accept Christianity 

without a critical reflection of the relationship between their traditional worldview (or culture) 

and the Christian doctrine. As a result, Korean Christians have tended to despise other 

traditional religions and customs as mere “superstitions.” The majority of them have not 



29 
 

seriously attempted to learn about the other religions of Korea and have felt even less need to 

do so. This served to weaken the cultural indigeneity of Korean Christianity in order for it to 

become a “Korean religion” (Moon-Jang Lee 2005, 46-48). They have not been encouraged 

to make their church a place in which many Koreans can feel at home.  

Until quite recently, the “foreignness” of the Korean Church had been a 

“merit,” as the Korean society was eager for modernization and Westernization during the 

last one hundred years. During the last two decades, however, Koreans have been regaining 

their cultural identity. Consequently, negative sentiments began to surface against the 

foreignness of the Korean Church. For too long the Korean Church has been complacent in 

its effort to find its cultural rootage, neglecting its opportunity to realign with postmodern 

Korean culture as it did during the period of modernization, and in particular, when it strived 

for Korea’s liberation from Japanese annexation. 

Influence of Western Missionaries 

Protestant mission to Korea was initiated (1884) and executed mainly in the 

heyday of Western colonialism (1880-1920). As already mentioned above, it also means that 

the Korean Church has been greatly exposed to the influence of the Enlightenment, since the 

“entire modern missionary enterprise is, to a very real extent, a child of the Enlightenment” 

(Bosch 1991, 274).  

The only model of Christianity that Western Europe knew was the 

Christendom model which is a “territorial idea of Christianity” that had developed over a 

long period (Walls 1996, 258; 2001, 27). Lesslie Newbigin put it comically when he calls it 

“the synthesis between the Gospel and the culture of the western part of the European 
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peninsula of Asia” (Newbigin [1953]1998, 1). It considers mission “finished” within its 

territory. In the Christendom mentality, mission simply means “European Church extension” 

or the expansion of Christendom. To achieve the aim of mission the world was divided into 

two parts: (1) the established European Church and (2) the missionary territories of the non-

Christian world (Bosch 1980, 116-117). Furthermore, many Western missionaries regarded 

Western imperialism as both natural and, more significantly, providential in making straight 

the path for the spread of the gospel (Bonk 1991, 19-23). Therefore, mission was carried out 

from the top down, from the center of economic and political power (Escobar 2002, 153). 

Mission was an activity for “De-Paganisation” (Bosch 1980, 106).  

Fortunately, in Korea the image of Christian gospel was not contaminated by 

Western colonialism.
1
 However, while politically Korea suffered not from Western 

colonialism but from Japanese imperialism, the Korean Church could not avoid the influence 

of the “general tendency” of the era that made the young churches into ecclesiastical colonial 

copies of the Western churches, especially in the realm of theology. The first Theological 

Presbyterian Seminary in Pyongyang was proudly called the “McCormick of Korea” 

[McCormick was also called the Princeton of the Midwest] (Park 46). As Bosch remarks, in 

this process, “Western theology” was transmitted unchanged to the burgeoning [Korean] 

churches (1991, 294). Both missionaries and Korean Christians certainly believed that there 

is only one gospel but they did not fully realize that the gospel message they knew and their 

theology itself were contextualized to their particular world, namely the West. 

                                                           

 
1
The political situation in Korea was just the opposite of that in China, where Western powers 

and “Western Christianity” were rejected. 
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Consequently, the Western Church controlled the encounter between 

Christianity and traditional Korean culture and religions. Consciously or unconsciously, most 

Western missionaries considered Christianity and the traditional Korean religions to be 

incompatible. To them, the relationship between Christianity and the traditional Korean 

religions could not be a real issue in their theology and faith (Moon-Jang Lee 2002, 48).  

Charles Allen Clark, an American Presbyterian missionary to Korea in early 

20
th

 century, once expressed in his book The Nevius Plan for Mission Work—Illustrated in 

Korea, his concept of the Christian gospel as follows:  

No missionary ever “forced his religion” upon any nation or individual but all 

missionaries have rejoiced to be able to offer to all men the finest possession 

of America and the other nations of the West. (Clark 1937, 15) [emphasis is 

mine] 

It reveals the common mentality of the Protestant missionaries of the 

nineteenth and early twentieth century. They were convinced not only of the truthfulness of 

Christianity but also of the superiority of “Western civilization” (Hiebert 1999, 24). 

Consequently, Korean customs and beliefs could be ignored and most Korean converts were 

encouraged to leave their “old way” and become Westernized. 

Kyung-Bae Min, an eminent Korean Church historian, has critically evaluated 

the policy of Presbyterian missionaries concerning theological education in Korea (“The 

Korean minister should be educated just a little above his parishioners”) (Min 1988, 274). He 

attributes the Korean Church’s theological poverty to the anti-intellectualism of conservative 

American missionaries. He argues that in training Korean ministers the missionaries only   
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reluctantly presented even basic humanities studies or liberal education, hoping that the 

Korean pastors would limit themselves to the faith of “only Scripture.”
2
  

It seems to the researcher that the missionaries wanted the Korean Church to 

be “indigenous” but theologically dependent, because as Hiebert states, “Most missionaries 

believed that there is only one correct body of knowledge – only one true theology – and that 

this had to be transmitted unchanged to their students” (1999, 28). Many Western 

missionaries thought that all that is necessary to establish an “indigenous” church is to 

indoctrinate a few leaders in Western patterns of church government, and let them take over 

(Smalley 32). 

In the famous Nevius Plan
3
, we cannot find the "self-theologizing" concept for 

the churches in the mission field. Certainly, it adopts the presumptions of “proper” Western 

theology which was deeply influenced consciously or unconsciously by the "Enlightenment 

mentality" of the era (Stanley 2001, 169-197). However, it is also true that the Korean society 

itself, including the Korean Church, pursued its modernization and de-traditionalization by 

accepting Westernization and secularization as the spirit of the age. In the process of applying 

the Nevius plan, the pioneer Presbyterian missionaries also transplanted their denominational 

system in the Korean mission field and controlled it for a considerable time. At the time, 

                                                           

 
2
Interestingly, his critical argument about the American Presbyterian missionaries’ policy on 

theological education in Korea has been toned down considerably in the revised edition of his book (Min 2007, 

320-21). 

 
3
The Nevius plan has been criticized by some Korean theologians as being at least partially 

responsible for planting “anti-intellectualism, militant fundamentalism, individualism, denominationalism, 

apoliticism and sectarianism in the early missionary church” (Park 106).  
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Rolland Allen cynically criticized the Western missionaries’ work and the Christian Churches’ 

foreignness in various cultures in his “prophetic” book, Missionary Methods: St. Paul’s or 

Ours: 

If a traveler returns from visiting our Indian or Chinese Christians the first 

thing that he tells us that he was delighted to find himself worshipping in a 

church where the language indeed was strange and the worshippers of another 

colour, but that in every other respect he felt quite at home ([1912] 1962, 136). 

Likewise, the Western denominations so fully “indigenized” [sic!] themselves 

that many Korean Christians today do not even realize the fact (cf. Kasdorf 80). 

Korean Monoculturality 

Koreans in general are very proud of their “one people and one language” 

heritage as a nation. According to Hofstedes, a homogeneous culture is a strong culture in 

which all survey respondents generally give the same answers on key questions regardless of 

their content (Hofstede and Hofstede 2005, 293). In the survey, Korea has been categorized 

as a nation that has a high score of “Uncertainty Avoidance Index (UAI)” values. Korea 

ranked 22-25
th

 among the 74 countries that were surveyed. People ranked high in the UAI are 

likely to see what is different as dangerous (163-205). It is no wonder that the Korean mono-

culture has led its people to prefer uniformity to diversity in thinking, limiting the space to 

accept different opinions and  perspective. It is said that this cultural characteristic has even 

affected the religious sentiments of the Korean people. In Korea, not only Christianity but 

also the traditional Korean religions have demonstrated high exclusivity (Moon-Jang Lee 

1999, 407, 408).  
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Furthermore, until the middle of the 1980s, there were many restrictions on 

the Korean people’s ability to have a broad perspective. Under the Cold War system, the 

division of North and South Korea turned South Korea into an “Island Nation” with 

restrictive borders. Thus, it was difficult for Koreans to expand their cultural and mental 

horizons (Jung 2007, 406).  

Besides the aforementioned causes, there is another important factor: Korean 

conservative/evangelical Christians have feared being categorized as “liberals” or 

“unorthodox” in their theology. Mark Young’s description of the attitude of American 

conservative evangelicals toward the contextualization of theology is also an adequate 

description of their Korean counterparts:   

In particular, conservative evangelicals view contextualization warily because 

they suspect that it threatens belief in absolute, transcultural truth as revealed 

in the Bible…. Unfortunately, many conservative evangelicals fear critical 

thinking and dialogue about these foundational issues. For some, such 

conversation threatens their personal sense of security built upon an uncritical 

certainty of belief. For others, the risk to their own professional identity and 

security is too great. In many ecclesiastical and mission relationship, common 

confession acts as social power. (Young 2011, 54) 

Furthermore, his analysis of the evangelicals’ view of theology as a “bounded-

set” category which does not promote contextualization and insist that the beliefs and the 

language of belief are static and must be fiercely defended (Hiebert 1999, 107-136; Young 

2011, 56), is applicable to the many Korean Christians who believe that the Korean Church 

should keep and maintain what it has learned from the missionaries and the Western Church 

(Han 1996, 116; Ryu 2003, 401).  

Meanwhile, the theology of indigenization in Korea was discussed actively 

among liberal theologians in the 1960s, especially among the Methodist theologians who 
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were largely associated with the Korean Methodist Seminary. It was a consequence of a 

natural process toward theological maturity. As Hiebert observes, “Three or four generations 

after a church is planted in a new culture, local theologians arise and struggle with the 

question of how the gospel relates to their cultural traditions” (Hiebert 1985, 196. cf. Walls 

1996, 14). The Korean indigenization theologians have shown their creativity, at least in 

terms of their material for constructing theology, if not in terms of their methodology. For 

example, Sung-Bum Yun tried to explain Christian doctrines using concepts derived from  

Confucianism. He even tried to read the doctrine of the Trinity in Korea’s 

traditional Dangun (단군) mythology (Ryu 2003, 287).
4
  

But the Korean indigenization theology was criticized and failed to gain broad 

acceptance in the Korean Church. The Korean indigenization theology regarded the Korean 

culture and religions as objects of theological study. Moreover, it focused on the similarity 

between the two rather than any exclusivity of Christianity and traditional religions (Hwang 

2003, 90). We can say that they fell into the pitfall of theological relativism (Kim 1992, 43; 

Han 1996, 343; Hiebert 1999, 58). Besides, Korean theologians who have dealt with the issue 

of the “gospel and culture” (like some in the West – Niebuhr, Tillich) have not had “the 

experience of the cultural frontier, of seeking to transmit the gospel from one culture to a 

radically different one” (Newbigin 1986, 1).  

                                                           

 
4
Joong-En Kim, an Old Testament scholar at the Presbyterian College and Theological 

Seminary (Tonghap) evaluated that the Korean indigenization theology movement, at least in its early stage, 

seemed to appear sound in its biblical foundation and understanding of the gospel. But he went on to state that 

the concept of indigenization theology gradually deteriorated into theological relativism or pluralism (Kim 1992, 

42). 
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Another “Korean theology” acknowledged worldwide is the minjung(민중) 

theology. Some radical scholars largely associated with the Korean Theological Seminary 

focused on the socio-political context of the Korea in 1970s and 1980s. The Minjung 

theology claims to originate from Christian roots, and rightly pays attention to “social justice” 

issues. Furthermore, Minjung theologians successfully connect the “han(한)” of Korean 

people to their theological reflection. However, their emphasis on context over the Scripture 

has been criticized as reflecting extremely liberal presuppositions that leave them with a 

Scripture that cannot function normatively or authoritatively.  

As such, many Korean conservative/evangelical theologians and Christians 

who constitute the majority in the Korean Church have felt discomforts toward these “liberal 

theologies.” Many of them believe that it is their obligation to maintain the “evangelical 

theology” which the Korean Church received through the missionaries.  

According to Hiebert, however, it can be said that they have a naïve realism or 

idealism in their epistemological positions in theology. They consider their theologies to 

correspond exactly with the Scripture, and consequently endow their theological stances with 

a false sense of absoluteness. Hiebert presents “critical realism” as the adequate 

epistemological posture toward theology. In critical realism, theology and Scripture are to be 

distinguished (1994, 26-30). For evangelicals in the West and the majority world as well, 

ongoing reconsideration of the nature of theology, theological confession, and Scripture may 

be needed before they can embrace the contextualization of theology more enthusiastically 

(Young 54). 
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Thankfully, now the situation is changing rapidly in both Korea and in the 

global church. A more favorable milieu for “self-theologizing” is being created: Westerners 

are beginning to notice their “ethnocentrism” in theology. On the other hand, non-Westerners, 

especially evangelicals, do “self-theologizing” more confidently. All of us now recognize that 

Christians need to develop theologies that make the gospel clear in their particular culture 

(Hiebert 1985, 216). In the case of Korea, we can see a rapidly growing interest in the topic 

of “contextual theology” among the younger generations of evangelical theologians.   

Cross-Cultural Experience and Theology 

Hiebert argues that “The failure to differentiate between the gospel and human 

cultures has been one of the great weaknesses of modern Christian missions” (1985, 53). In 

fact, from the beginning of the history of Christianity, the same problem was rampant. In the 

first century, Jewish Christians did not distinguish the gospel from their culture. Many of 

them tried to force Gentile Christians to adopt Jewish culture such as circumcision and food 

laws in order to become Jews. It was Jewish proselytism rather than genuine Christian 

conversion (Walls 1996, 51-53). They were constantly tempted to equate the gospel with 

their own culture. Harold Dollar highlights the result when he said, 

This explains why the apostles did not rush out and evangelize Gentiles after 

the Great Commission. Their slowness in evangelizing Gentiles cannot be 

attributed to disobedience, nor spiritual dullness, but rather to the need of 

understanding the distinction between their historic faith [culture] and the 

gospel. (1996, 88)   

However, simultaneously, from the initial stage of its history, Christianity – its 

life and theology – has been greatly affected by the cross-cultural movement. As we know, 

the New Testament itself was a product of “cross-cultural” mission during the “transition” 
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period as the center of Christianity moved from the Jewish tradition to the Greco-Roman 

world.  

Above all, the meaning of the Christian “gospel” itself can be most fully 

understood in the cross-cultural context as we saw in the case of the encounter between Peter 

and Cornelius (Acts 10). The conversion of Cornelius created a crisis and led the Jerusalem 

church into a “paradigm shift.” The apostle Paul is another excellent model who“desacralizes” 

his own Jewish culture. Paul’s theology (“my gospel”) portrays the essence of the gospel as 

follows:   

For there is no difference between Jew and Gentile – the same Lord is Lord of 

all and richly blesses all who call on him, for, “Everyone who calls on the 

name of the Lord will be saved.” (Rom 10:12, 13)    

How did the apostle Paul reach this understanding? How was he able to 

“desacralize” his own Jewish culture in order to “universalize” the gospel? Even though he 

was keenly conscious of his “national” identity as a member of the people of Israel, of the 

tribe of Benjamin, a Hebrew of Hebrews (Phil 3:5), he was able to “relativize” his national 

identity for the cause of “Christian identity” (Phil 3:7-9).  

 Daniel Jong-Sang Chae, a Korean missionary-scholar, was highly acclaimed 

by many eminent New Testament scholars of the West like James Dunn, Martin Hengel, and 

Howard Marshall for his book Paul as Apostle to the Gentiles: His Apostolic Self-Awareness 

and Its Influence on the Soteriological Argument in Romans (1997).
5
 In this book, Chae 

argues that Paul’s Gentile mission perspective, his practical experience among Gentiles, and 

                                                           

 
5
Daniel Jong-Sang Chae was a member of O.M. (Operation Mobilization) and served as the 

director of the M/V Doulos of the O.M.  
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his self-awareness of his apostolic obligation, all had an effect on his theological thinking.
6
 

He concluded his research with this thesis statement:  

Paul’s self-awareness of being apostle to the Gentiles has significantly 

influenced the shape, the content and the structure of his inclusive 

soteriological argument in Romans. As apostle to the Gentiles he boldly 

presents the theological argument in favour of the Gentiles in his attempt to 

affirm the legitimacy of Gentile salvation by establishing the equality of Jew 

and Gentile in Christ. (300) 

Lamin Sanneh also points out the same fact when he says, “Paul’s ambiguous 

and often very critical relationship to Judaism cannot be isolated from his participation in the 

Gentile mission, and with good reason” (2002, 25). In the same vein, Martin Kähler’s famous 

century old dictum, “mission is the mother of theology,” is fortified by David Bosch’s 

comment, “Paul was the first Christian theologian precisely because he was the first Christian 

missionary” (Bosch 124).  

Today, the notion that Paul was both a missionary and a theologian has gained 

ground among not only missiologists but also among biblical scholars. Hafemann describes 

concretely the relationship between the two identities:  

It is simply impossible to divorce Paul the theologian from Paul the 

missionary pastor. But neither is it adequate to speak of Paul as a theologian 

and a missionary, as if Paul’s theological reflection and pastoral ministry 

operated out of two separate spheres…. Paul was a theologically driven 

missionary and a missiologically driven theologian. His theology was 

missiological and his missionary endeavors were theological. (Hafemann 

2000, 22) 
                                                           

 
6
Chae also confessed that the perspective gained from his missionary experience had helped 

him to better understand Paul, the missionary theologian, and his letter [Romans] (iv). 
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Therefore, the following argument of Hiebert seems very persuasive when he 

said, “Missionaries, by the very nature of their task, must do theological reflection to make 

the message of Scripture understood and relevant to people in the particularities of their lives” 

(Hiebert 2000, 167).  

Andrew F. Walls expresses his hope that “In the providence of God a 

renaissance of mission studies could be the prelude to the reordering of theology and the 

refreshment of the human and social sciences”(Walls 1996, 159). If one accepts these 

arguments as true, he or she will expect that the Korean missionary movement will have an  

impact on the mission fields and on the Korean Church as well, especially in the realm of 

theology.  

Korean Missionaries and Cross-Cultural Experience 

The transforming effect of cross-cultural experience has been widely 

discussed and accepted not only by missiologists, but also by secular scholars (Hiebert 1985; 

Newbigin 1986; Lingerfelter 1996; Walls 2001; Elmer 2002; Schreiter 2003; Bevans, 2003; 

and Shweder 1987; Spindler 1997; Trompenaars 1998; Endicott 2003; Hoftede 2005; 

Milstein 2005).   

For example, Tema Milstein argued that sojourning experience enhance self-

efficacy. Many who have sojourned perceive an increased sense of empowerment, an 

enriched sense of belief in their own capabilities (Milstein 218). Moreover, Endicott and his 

colleagues have found that multicultural experience, and particularly the depth of experience 

(as opposed to breadth), has a deep relationship with the development of both moral 

reasoning and intercultural sensitivity (Endicott et al. 2003, 416).  
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What are the implications of these arguments regarding to the Korean 

missionaries’ experience? We do not yet have sufficient data related to this question, but there 

are some clues that illuminate the high possibility of transformation in Korean missionaries 

that results from their cross-cultural experience. For example, in her dissertation, The status 

and role of Korean missionaries wives in cross-cultural mission, Grace Hye-Won Park 

surveyed 120 Korean wife missionaries. Park argues that Korean wife- missionary seem to 

uncritically hold the traditional Korean worldview embedded in Confucian values (231). But 

she also found that in the mission fields they have already gone beyond the roles defined by 

the Korea’s culture and its conservative church (239). This phenomenon led her to propose a 

remarkable hypothesis as she concluded her study:  

Thus, we can theorize from this study that as Christians move across new 

frontiers in order to live out and communicate the Gospel, their values seem to 

change and are determined more by the Kingdom of God and less by their 

traditional culture. (240-241) 

Unfortunately, however, many are unaware of the potential of the Korean 

missionaries for contributing to the self-theologizing of the Korean Church. Newbigin once 

pointed out an important reason why the Western churches that have sent missions to Asia 

and Africa had remained largely unaffected by the developments outside of Western 

Christianity: Their missionaries have operated at a distance from the sending churches and on 

the extreme periphery of their consciousness ([1978] 1995, 147).  

However, due to the rapid changes of today’s globalizing world and the 

mission field situations, there is more possibility now than in the past that many or most 

missionaries will return to Korea someday. Many of them may return in the peak of their life 

and ministry with rich and diverse cross-cultural experiences. This means that the Korean 
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Church can hope that its cross-cultural missionaries who are serving in 177 countries will 

significantly affect the “self-theologizing” process in their passport country if they approach 

their home culture from the perspective of a foreign missionary.
7
 A cross-cultural missionary 

who has both “emic” and “etic” views about his/her original culture is a valuable resource for 

the task of “self-theologizing” in his/her home church (cf. Hiebert 1994, 69).  

Now it is a good time to review the works of some important scholars who 

strongly support or implicate the missionaries’ contribution to “self-theologizing.” The  

researcher will review the arguments of Paul G. Hiebert, Lamin Sanneh, Andrew F. Walls, 

Philip Jenkins, Robert Schreiter, Stephen Bevans, and Lesslie Newbigin. 

Paul Hiebert, in his fascinating book, Anthropology Insights for Missionaries 

(1985), has highlighted the importance of “self-theologizing” as the “Fourth Self” principle 

for an authentic indigenous church. Furthermore, he emphasizes the role of missionaries as 

“culture brokers” who belong to the “bicultural community” to provoke the process. 

According to him, as “transforming human agents” of God, missionaries try to cross diverse 

borders with the gospel, and in that process, the missionaries themselves experience 

transformation through interaction with different culture and peoples (Hiebert 1985, 80).  

Cross-cultural experience enables missionaries to stand above both their own 

and other cultures and become more aware of deeply held cultural assumptions, which they 

had previously taken for granted (95). He has also described in a very realistic way the 

“reentry shock” of missionaries in their original cultures. However, even Hiebert doesn’t 

                                                           

 
7
It also deserves to be mentioned that most of them are representatives and agents of Korean 

“evangelical” churches. 
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mention the influence of cross-cultural missionaries on “self-theologizing” in their home 

culture although he concretely mentions that process in the mission field (193-253). But we 

can imagine that the cross-cultural missionaries, in reverse, will significantly affect the “self-

theologizing” process in their home countries. Is this really possible? We’ll later see one 

excellent example in the legacy of the late Lesslie Newbigin. 

Lamin Sanneh’s powerful argument of the translatability of Christianity not 

only provides a solid theological basis for the Christian cross-cultural movement but also 

represents quality apologetics against the accusation that the Christian missionary enterprise 

is imperialistic (Sanneh 1989, 105). Due to the inherent characteristics of Christianity, he 

argues, missionaries have been participating in the process of vernacularizing the gospel in 

diverse ways consciously or unconsciously. In many cases, according to him, missionaries 

became indigenizers, in the best sense of the term, rather than cultural imperialists (90). He 

contends that mission as translation carries with it a deep theological vocation, which arises 

as an inevitable stage in the process of reception and adaptation (29). Therefore, mission as 

translation fundamentally concede to the vernacular and results in an inevitable weakening of 

the forces of uniformity and centralization (53). Consequently, the cross-cultural movement 

has been able to repeatedly break out of the missionaries’ own cultural confinements (27, 45, 

83, 90, 97).  

In his other book, Whose Religion is Christianity: The Gospel beyond the West, 

Sanneh boldly defends the Western missionary enterprise, remarking that “Christianity 

helped Africans to become renewed Africans, not remade Europeans” (Sanneh 2003, 43). 

Like Hiebert, Sanneh demonstrates a keen awareness of the special “ability” of the cross-

cultural missionaries’ when he says, “Thus cross-cultural boundaries are accorded an intrinsic 
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status in the proclamation of the gospel, and Christians who stood at such frontiers acquire a 

critical comparative perspective on their own cultural identity (Sanneh 1989, 30). 

However, he fails to extend his awareness to recognize the potential impact of 

missionaries on their own culture, although he does mention that Livingstone’s field 

experience impelled him to carry his criticism right back to the sources of Western 

Christianity itself (Sanneh 1989, 109). 

Andrew F. Walls consistently explores the meaning of church history and its 

implication for the Christian faith, that is, theology. Even though Christianity has placed 

great emphasis on the historicity of its faith, so far we Christians have not shown sufficient 

awareness of the relationship between our faith and history. However, in his insightful book, 

The Missionary Movement in Christian History (1996), Walls persuasively interprets the 

whole Christian history as the story of successive transformations of the Christian faith 

following its translation into a series of diverse cultural settings through the cross-cultural 

missionary movement (Chapter 2, 3). In addition to this, he asserts that the Christian faith is 

missionary both in its essence and in its history, and God accomplishes salvation not only in 

history but also through history toward the Full Grown Humanity in Christ (51). In doing so, 

he provides us with an adequate perspective to interpret the recession of Western Christianity 

and the advance of Non-Western Christianity. Like Lamin Sanneh, he explains how Africans 

accepted Christianity and made it an “African religion,” and boldly declares that African 

Church history is not only a part of mission history but also an important part of the history 

of African Religions (Walls 2002, 119). In evaluating the missionary movement, Walls 

correctly acknowledges that even though it was only peripheral to the church, “the whole 

shape of the Christian faith in the world has been transformed by it” (Walls 1996, 239). Walls 
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sees the impact of the missionary movement on theology, and the potential of missionaries 

for renewing it, even though he laments on the one hand the lack of contribution from 

missionaries to theology, and, on the other hand, the disinterest of theological departments 

regarding mission studies (Wall 1996, 153, 197).  

Philip Jenkins, in his book The Next Christendom: The Coming of Global 

Christianity (2002), has challenged the traditional concept which labels Christianity as the 

religion of the “West” or the global North. He eloquently demonstrates that Christian 

expansion occurred simultaneously on the three continents: Africa, Asia, and Europe. 

Furthermore, to draw attention to the revolutionary shift of the center of gravity in the 

Christian world, he presents a great amount of data about its new demography. He then 

declares, “The era of Western Christianity has passed within our lifetimes, and the day of 

Southern Christianity is dawning” (Jenkins 2002, 3). Furthermore, he interprets the meaning 

of this shift as Christianity “returning to its roots” as a non-Western religion (215). He 

characterizes this Southern Christianity as conservative, supernatural, more bible-centered, 

and of the poor.  

Robert Schreiter views the rise local theologies in the non-Western world 

positively, saying that “[T]he theologies once thought to have a universal, and even enduring 

or perennial character (such as neo-scholastic Thomism in Catholicism or neo-orthodoxy in 

Protestantism) were but regional expressions of certain cultures” (Schreiter 2003, 3). In 

constructing local theology, he considers the role of insiders and outsiders. He acknowledges 

that both inner and outer descriptions are necessary for the development of a local theology. 

According to him, being an outsider means that a person is aware of the structure and 

situated character of the tradition itself among other traditions. It happens “[W]hen members 
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of a culture have a cross-cultural experience, or when competing world-view seriously 

threaten the received way of experiencing the world, the authority of a tradition can be called 

into question” (111). We may apply this definition especially to cross-cultural missionaries 

returning to their own culture.  

The researcher agrees with Stephen Bevans when he says, “Contextualization, 

therefore, is not something on the fringes of the theological enterprise. It is at the very center 

of what it means to do theology in today’s world. Contextualization, in other words, is a 

theological imperative (Bevans 2003, 15). 

He presents six models of contextual theology in his book Models of 

Contextual Theology (2003): the translation model, the anthropological model, the praxis 

model, the synthetic model, the transcendental model and the countercultural model.  

For the purpose of this study, the researcher would like to concentrate on the 

countercultural model.
8
 This model was not included in the first edition of Bevan’s book 

(1992). According to him, the countercultural model finds its most vigorous proponents today 

among theologians who have recognized the deeply anti-Christian nature of all contemporary 

Western culture (2003, 118). It calls the Christian community to take a missionary stance in 

regard to context. The “Gospel and Our Culture Network” (GOCN) would be a good 

example for this model. The GOCN believes that if the gospel is to be communicated in 

North America today, it must be through a missionary or “missional” encounter between the 

Christian Church and contemporary North American culture. If we can slightly change this 
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Instead of the “countercultural” model, Bevans himself proposes an “encounter” model as an 

alternative term for this model (Bevans 2003, 119).  
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model, being careful not to fall into the pitfall of anticultural, we may apply it for the 

promotion of “self-theologizing,” as we see in the case of Lesslie Newbigin.  

Indeed, the legacy of the late Lesslie Newbigin (1909-1998) provides an 

excellent example of the issue at hand. Lesslie Newbigin’s long and full life reminds us of 

the words of Ps 92:12-15, which describes the life of the righteous: “They will still bear fruit 

in old age, they will stay fresh and green.” Geofferey Wainwright has called him the 

“Confident Believer, Direct Evangelist, Ecumenical Advocate, Pastoral Bishop, Missionary 

Strategist, Religious Interlocutor, Social Visionary, Liturgical Preacher, Scriptural Teacher, 

and Christian Apologist,” summarizing these characteristics under the single title: A 

Theological Life (Wainwright, 2000). However, we may also call his life “A Missiological 

Life,” since he has engaged everything with a “missionary passion.”  

Lesslie Newbigin returned to his country in 1974 after completing 35 years of 

missionary service in India. His experience deeply transformed him, reducing his reliance on 

his own culture as a universal normative pattern. He expressed it as follows: 

As a young missionary, I was confident that the critical evaluation I made 

about Hindu beliefs and practices were securely founded on God’s revelation 

in Christ. As I grew older, I learned to see that they were shaped more than I 

had realized by my own culture. And I could not have come to this critical 

stance in relation to my own culture without the experience of living in 

another, an Indian culture. (1985, 21) 

After returning to England from the “mission field,” Newbigin looked at the 

West through a missionary’s perspective and asked a missionary’s analytic questions 

(Stafford 1996, 25). We can still encounter the mind and heart of the missionary theologian at 

work on almost every page of his writings (Shenk 2000, 60). Significantly, his greatest 

impact, as a career missionary to India, took place in England and America since his 
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retirement. In his famous book, Foolishness to the Greeks: The Gospel and Western Culture 

(1986), he approached his own culture as a foreign missionary. Newbigin’s main struggle in 

his later years can be summarized in this single question: “What would be involved in a 

missionary encounter between the gospel and this whole way of perceiving, thinking, and 

living that we call “modern Western Culture?” (1986, 1). 

Newbigin really was a missionary not only in “gentile” India but also in 

“pagan” England. His “missiological” life can shed light on the potential influence of Korean 

cross-cultural missionaries within the Korean Church.  

The literature survey up to now cannot be “thorough,” but at least “sufficient” 

to justify the “self-theologizing” of the Korean Church and the potential of the Korean cross-

cultural missionaries’ to contribute toward that matter. But perhaps it is necessary to present 

one more important subject related to the research topic of this study: The relationship 

between the missionary’s potential for self-theologizing and cross-cultural education or 

training. As a missionary trainer, the researcher wants to focus on the effect of missionary 

training.  

Korean Missionaries and Missionary Training 

George Spindler, an anthropologist educator, argues that “Human beings tend 

to interpret new experience in the light of past experience, unless there is decisive 

intervention in the interpretive process” (1997, 499). Based on this insight, the researcher 

asked these questions: “Does cross-cultural experience automatically make Korean 

missionaries valuable resources who can contribute to the ‘self-theologizing’ of the Korean  
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Church with their bicultural perspective?” “Do they need to be trained to have a ‘useful’ 

perspective or to ‘maximize’ their ability for self-theologizing?”  

As products of the mono-cultural Korean society, Korean missionaries have 

been criticized because of their lack of cultural sensitivity (Ro 1993; Choi 2000; Hwa 2002). 

Furthermore, it is evaluated that most of them usually plant Westernized Korean 

denominational churches in their mission fields because they barely understand the 

relationship between the gospel and culture (Choi 2000, 12). 

In his PhD dissertation submitted to the Asbury Theological Seminary, Hyung 

-Keun Choi compared the missionary training curriculums of eight Korean missionary 

training centers. Furthermore, he surveyed missionary graduates from each institution in 

order to investigate his hypothesis that inadequate cross-cultural missionary training or no 

training at all is related to a missionary’s poor cross-cultural adjustment (Choi 2000, 19).  

The names of the eight missionary training centers and denominations that 

were surveyed are as follows: CFWM (Presbyterian Church of Korea, Tonghap), IMTI 

(Korean Methodist Church), KMTI (Presbyterian Church of Korea, Kosin), KMTC (Korea 

Evangelical Holiness Church), GMTI (Presbyterian Church of Korea, Hapdong), GMTC 

(Global Missionary Fellowship), MTI (Interdenominational), and OMMTC (Operation 

Mobilization Korea). Choi used interviews and questionnaires for his research.  

According to his survey, the GMTC provided the most appropriate cross-

cultural training program among the eight training centers (Choi 2000, 296). Furthermore, he 

also showed that the GMTC graduates’ cross-cultural adjustment capability got higher scores 

than those of graduates from other training centers (297). One other significant factor he 

discovered was that Korean missionaries in general had much lower scores on flexibility, 
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openness and emotional resilience than original study group of Kelley and Meyers that 

mainly consisted of U.S. citizens (305, 341). Moreover, he found that Korean missionaries 

tend to be exclusive toward people of other cultures (148). Choi attributed this to the mono-

cultural and monol-ingual background of Korean missionaries (336). At the same time, Choi 

evaluated the GMTC highly because only the GMTC provides a course on “Understanding 

Korean Culture” to its trainees (148).  

The result of the survey implies that if we provide more appropriate 

missionary training which helps missionaries analyze the foundation of their own theology as 

a mixture of the cultural and the biblical (Priest 1994, 308), we will be able to expect greater 

ability in the Korean missionaries to encourage self-theologizing not only in the local 

churches of their mission fields but in the Korean Church as well. How, then, can we 

maximize effect of missionary training to increase this capability in the Korean missionaries?   

We, Christians, have a tendency to “spiritualize” every aspect of human 

development instead of studying, analyzing, and understanding it through empirical methods 

(294). As such, many missionary training institutions have also tended to merely emphasize 

communication competence and skills for cross-cultural ministry without understanding the 

structured developmental sequences in which these skills are attained (cf. Endicott 405). 

Therefore, in terms of Korean missionary training, we need to have a concrete goal to help 

our missionaries develop “flexible thinking” beyond narrow ethnocentrism in order to see 

various things with a broad perspective.  

Spindler researched some eight hundred Stanford undergraduate students in 

California and Germany. He has found that the perceptual/ interpretive errors they make are 

remarkably consistent from group to group when individuals are in cultural contexts other 
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than their own (498). In other words, “people do not respond directly to events; they respond 

to the meaning they attach to events” (Bennett 1986, 179). Through his research, Spindler has 

found that perceptual distortion in transcultural observation increases when:  

1. There is no clear counterpart for the perceived object or event in the 

observer’s culture. 

2. There is no functional complex into which the object, event, or situation, 

even if accurately perceived, fits, so the significance is lost or skewed.  

3. There is a stereotype of experience related to the event, object, or situation 

patterned in the observer’s own culture.  

4. There is a stereotype of the experience or meaning of the event, object, or 

situation as it is presumed to exist in another culture. 

5. There is ambiguity due to lack of clarity in the structural or spatial relations 

surrounding or involved in the event, object, or situation.  

6. There is projection of emotional states ascribed to subjects in another 

culture. (510-511) 

 

Spindler goes on to persuasively argue that “Human beings tend to interpret 

new experience in the light of past experience,” but immediately adds an educational insight 

to the phrase, saying that this is true “unless there is decisive intervention in the interpretive 

process” (499). Furthermore, he expresses a conviction that all teacher-training programs 

should include “transcultural sensitization” and that the anthropological perspective may help 

improve teaching (512).  

The ideas mentioned above are very suggestive to Korean missionary training. 

Even though Korean missionary candidates are generally lacking in sensitivity to cultural 

diversity because of their “mono-cultural background,” through the “intentional intervention” 

of training that encourages “thinking flexibly,” they will at least begin to get into the process 

of overcoming the weakness. At the same time, we need to remember that intercultural 

sensitivity is not “natural” to any single culture (Bennett 1986, 179).  

 



52 
 

 

On the same basis, as a trainer at GMTC, the researcher has become aware of 

the awesome aspect of education, namely, its “disequilibration” role. As we know, one 

important aspect of education is to maintain the integrity and identity of a group by cultural 

transmission. We can see an extreme case in the “Amish education.” The Amish teachers 

want to teach their children “our Amish way of life” in contrast to “the way of the world” 

(Hostetler 1992, 75). Consequently, they often fail to help students to become effective 

participants in a wider community of relationships (Lingenfelter 2003, 82). On the other hand, 

missionary training needs to help students to have a new and broad perspective so that they 

may efficiently cross cultural borders with the gospel. The missionary candidates need to 

question their cultural assumptions and values and learn to think outside their cultural and 

contextual expectations in order to look for solutions beyond their own experiences (32-33). 

Missionary trainers need to overcome the general tendency of education to concentrate on 

keeping a student thinking on the same stage, rather than helping him or her to jump to a new 

stage.  

Through the literature survey, the researcher come to develop the hypothesis 

that if a missionary has more ability to think flexibly, to differentiate between the gospel and 

cultures, and to be aware of the need of contextual theologies for the Korean church, it could  

be presumed that he or she would have a greater potential to contribute to the self-

theologizing process of the Korean Church. 

Until now, however, we have had no substantial empirical data, neither in 

Korea or abroad, about cross-cultural missionaries’ potential to contribute to the self-

theologizing of their home Church. This research will try to gather empirical data about this 



53 
 

potential in the Korean cross-cultural missionaries in regard to the Korean Church and 

theology. The Korean Church should expect that its missionaries will enrich not only the 

mission field but also the home Church and society with their ministries. Furthermore, it is 

hoped that this research will also be encouraging to Korean missionaries who want to return 

to Korea someday. They need to be conscious of their own potential contribution to the 

Korean Church and society.  
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CHAPTER 3 

RESEARCH METHODOLOGY AND PROCEDURE 

During the last three decades, in step with the rise of Korean cross-cultural 

missions movement, many Christian workers (ordained pastors and laypersons) left their 

country to do ministry in foreign countries. As “transforming human agents” of God, Korean 

missionaries try to cross diverse borders with the gospel. In that process, very interestingly, 

the missionaries themselves experience transformation through their interaction with 

different cultures and peoples (Hiebert 1985, 80). 

This research examines the nature and extent of cross-cultural experience 

undergone by the Korean missionaries, and also seeks to identify a possible correlation 

between the amount of cross-cultural experience and the missionaries’ potential to contribute 

to the self-theologizing of the Korean Church by the means of promoting their ability to (1) 

think flexibly, (2) differentiate between the gospel and cultures, and (3) be aware of the need 

of contextual theologies for the Korean Church.  

In order to quantitatively assess the effect of cross-cultural experience on the 

aforementioned three abilities of the Korean missionaries, this study included as its subjects a 

group of Korean pastors who were predicted to have virtually no or less cross-cultural 

experience in comparison with a group of Korean missionaries. Thus, the population subject 

to this study was Korean Protestant missionaries and pastors. The research tested these three
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dependent variables by comparing Korean missionaries (sample size n=227) to Korean 

pastors (sample size n=223).  

Hypotheses 

Based on the research questions of this study, three hypotheses were 

developed and tested:  

(1) The more cross-cultural experience the Korean pastors and missionaries 

have, the more flexible they are in their thinking vis-à-vis their colleagues who have had no 

or less cross-cultural experience.  

(2) The more cross-cultural experience the Korean pastors and missionaries 

have, the more ability they have to differentiate between the gospel and cultures vis-à-vis 

their colleagues who have no or less cross-cultural experience.  

(3) The more cross-cultural experience the Korean pastors and missionaries 

have, the more ability they have to be aware of the need of contextual theologies for the 

Korean Church vis-à-vis their colleagues who have no or less cross-cultural experience.  

Research Design and Methodology 

The major concern of this study is to assess the potential of the Korean cross-

cultural missionaries on the self-theologizing of the Korean Church. Given the nature of this 

study, the researcher decided to use the “Mixed methodology,” which involves both the 

qualitative and quantitative methodologies.  

For the qualitative methodology, interviews and focus group discussions were 

used, and for the quantitative research methodology a questionnaire was employed. These 
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two methodologies complemented each other for accomplishing the purpose of this research.
1
 

According to Johnson and Onwuegbuzie, the mixed methodology is more recommendable 

for today’s increasingly interdisciplinary, complex, and dynamic context of research. 

Furthermore, they suggest that the product of the mixed method is likely to be superior to 

that of the mono-method (2004, 15, 18). However, it should be pointed out that while the 

researcher tried to collect multiple types of data by using different strategies, the major 

methodology for this research was quantitative: the questionnaire was expected to show the 

big picture of the Korean missionaries’ situations.
2
 

In this study, the qualitative data provided working hypotheses which guided 

the construction of the quantitative research. In addition, the qualitative data were also used 

to extend and provide information for the explanation of the quantitative data (LeCompte and 

Schesul 1999, 158, 159).  

Besides cross-cultural experience, many other variables that could have had 

an effect on the missionaries’ transformation such as gender, age, denominational background, 

ministry period, theological education level, and especially cross-cultural education, were 

considered.  

Data collection for this study was carried out in four linked stages: (1) A 

review of secondary data, (2) Exploratory data collection (key informant interviews), (3) 

                                                           

 
1
The qualitative method tends to be stronger in matters of validity, while the quantitative 

research tends to be stronger in matters of reliability (Babbie 1986, 93).  

 
2
LeCompte and Schensul explain the relationship between the two methodologies: Initial 

qualitative investigations provide data for the development of context-specific and relevant quantitative 

measures. Once this is done, quantitative measures can be used to verify qualitative findings and to improve the 

generalizability of initial findings to the whole community (1999, 18). 
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Semi-structured data collection (Personal and Focus groups interviews), and (4) Structured 

data collection (Questionnaire). This process of integrating qualitative and quantitative data 

took a “triangulation” form. The diagram below illustrates this process more concisely. 

Figure 1. Research design diagram 
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This complex data collection process was possible because the researcher’s 

background had allowed him to be a part of an extensive human networking among the target 

group (Korean missionaries and pastors). He was an ordained Korean minister before he 

went to the mission field. He was already familiar with the research field setting and the 

cultural context of the target group, and furthermore, speaks the same language of the sample 

group (Korean). 

Research Instruments 

In order to achieve the objectives of this research, instruments such as 

interviews and an e-mail surverys consiting of a self-report questionnaire were used. 

Interviews 

Table 1 shows the participants of the interviews. The researcher interviewed 

33 people (18 personal interviews; 15 people in two group interviews) who were deeply 

related to the Korean missionary movement. The list presents the order in which the 

interviews were conducted. 

These interviews took place in the U.S.A., Ecuador, Canada, and Korea during 

the period between April 22, 2005 and October 13, 2005. For the key informant interviews, 

the researcher selected two people who, while not cross-cultural missionaries themselves, are 

well-known experts on the Korean missionary movement that occurred during the last three 

decades (refer to Table 1, No. 2 and No. 8).
 3

 The first one was David Tai-Woong Lee, the 

                                                           

 
3
Carol A. Bailey prefers the term key actor or key insider to key informant because of its 

negative connotation (Bailey 1996, 55). 
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founder and first director of Global Missionary Training Center (GMTC) for 21 years (1986-

2007). The other was Mun-Gap Do who had been involved in mission administration since 

the 1980s and served as the director (1990-2005) of the Global Missions Pioneers (GMP), a 

well-known, indigenous Korean mission organization. Among the rest of the interviewees, 

there were nine missionaries, three administrators of mission agencies, one missionary trainer, 

one mission educator, and two senior pastors who had been missionaries in the past (refer to 

Table 1).  

Furthermore, the researcher also performed interviews on two focus groups 

(male and female missionaries), comprising 15 trainees who were enrolled in a post-field 

missionary training program at GMTC from August 23 to December 6, 2005.
4
 This 

permitted the researcher to interview many people at a time, and as a result, allowed him to 

receive diverse responses to the same questions. Particularly through the female focus group 

interview, the researcher was able to gain insight into the gender aspect of the topics at hand. 

The male group consisted of seven people who were to become missionaries in six different 

countries. All were ordained pastors except for one. In the female group, there were six 

married missionaries and two unmarried missionaries, representing missionary experiences in 

seven countries. To make the interviewees feel more comfortable, some background 

questions were used, and through them, general information was also gathered (refer to 

Appendix C, D, E, F). 

                                                           

 
4
The GMTC operates two programs a year – six month modules for new missionaries and 

four months modules for the more experienced candidates. In the latter program, the majority of the participants 

are missionaries on home assignments.  

 

 

 

 



60 

 

Table 1. Field research – interviews 

No. Name 
Place of 

Interview 

Date of 

Interview 
Mission fields Career position 

Agency
5
 & 

Gender (M/F) 

1 Galeb Lee U.S.A. 4/22/05 Albania Missionary GMP/ M 

2 
David Tai-

Woong Lee 
U.S.A. 6/29/05 Korea 

Director of the 

GMTC 
GMF/ M 

3 
Sung-Min & 

Hee-Jin Park 
Ecuador 7/13/05 Ecuador Missionaries GMP/ M, F 

4 Paul Lee Ecuador 7/15/05 Ecuador Missionary GBT/ M 

5 Min-Ho Song Canada 7/26/05 
Philippines/ 

Canada 
Senior pastor Ex-OMF/M 

6 Young Lee Korea 9/30/05 Ecuador /Korea Missionary GMP/ M 

7 John Kim Korea 9/30/05 Turkey /Korea Director of GMP GMP/ M 

8 Mun-Gap Do Korea 9/30/05 Korea Ex-Director of GMP GMP/ M 

9 Mi-Hwa Lee Korea 10/1/05 Albania Missionary GMP/ F 

10 
Nam-Young 

Sung 
Korea 10/4/05 Nigeria / Korea Senior Pastor Ex-SIM/ M 

11 Byong-Sun Kim Korea 10/5/05 
Indonesia/ 

Korea 

Director of GP 

Missionary Training 

Institute 

GP/ M 

12 
Young-Joong 

Cho 
Korea 10/5/05 

Philippines/ 

USA/Korea 

Missionary of 

GP Headquarter 
GP/ M 

13 Bang-Hyon Shin Korea 10/11/05 
Indonesia/ 

Korea 

Executive Secretary 

of the World 

Mission Dep. of  

the PCK 

PCK(Tonghap)

/ M 

14 Seng-Sam Kang Korea 10/11/05 Nigeria /Korea 
General Secretary of 

the KWMA 
Ex-SIM/ M 

15 Ok-Hee Kim Korea 10/12/05 Japan Missionary GMP/ F 

16 Stephen Lim Korea 10/13/05 Thailand Missionary GMP/ M 

17 Joshua Lee Korea 10/13/05 Russia Missionary GMP/ M 

18 

Focus Group 

Discussion 

(7 people) 

Korea 10/6/05 

China, Jordan, 

Uzbekistan, 

Malaysia 

France 

Missionaries 
GMTC 

Trainees/ M 

19 

Focus Group 

Discussion 

(8 people) 

Korea 10/11/05 

China, Laos 

Kirghizstan 

Malaysia 

Jordan, England 

Uzbekistan 

Wife- Missionaries 

and Single 

Female missionaries 

GMTC 

Trainees/ F 

 

 

  

                                                           

 
5
GBT(Global Bible Translators); GMF (Global Missionary Fellowship); GMP (Global 

Missions Pioneers); GMTC (Global Missionary Training Center); GP (Global Partners); KWMA (Korea World 

Missions Association); OMF ( Overseas Missionary Fellowship); PCK (Presbyterian Church of Korea, 

Tonghap); SIM (Serving In Mission). For reference, the researcher was himself a regular member of GMP from 

1994 to 2006.  
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Throughout the interviews, the researcher thought to gather qualitative data in 

order to refine the research domains which were initially developed by reviewing the existing 

literature and the researcher’s own cross-cultural missionary experience. The researcher 

asked the key informants questions such as “Do you believe that Korean missionaries are 

transformed through their cross-cultural experience?” If so, “What special characteristics 

did you find in missionaries who, although Korean natives, have had cross-cultural 

experience?”, “Did you in some ways find that missionaries are more capable of 

differentiating between the gospel and cultures, or the essential and peripheral components 

of the Christian faith?”, and “Do you believe that Korean missionaries can influence the 

Korean Church in a meaningful way?” (refer to Appendix C, D).  

For the personal and group interviews with the missionaries, the researcher 

asked similar questions but in a more direct manner such as “Please tell me your experience 

as a missionary,” “Do you believe that your cross-cultural experience has transformed your 

life? If so, please tell me about your transformation,” “What things in the host culture 

(theology or church practice) were confusing to you?” “Do you think that you have a 

different perspective by which you can to evaluate the Korean culture and church because of 

your cross-cultural experience?” and “Do you believe that your cross-cultural experience 

will be helpful to the Korean Church? If so, how?” (refer to Appendix E, F).  

All of the interviews and focus group discussions were recorded, transcribed 

into Korean, and partly translated into English by the researcher (refer to the sample 

interviews in the Appendix G). The results of the interviews were analyzed as qualitative data. 

The data was codified according to a comparative method that was maintained as relevant 
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themes emerged while conducting the study. The main domains of the analyses were then 

developed as these themes revealed themselves. The results from the interviews were also 

used for the formation and modification of the questionnaire.  

Questionnaire 

The researcher constructed a series of structured questionnaires (refer to 

Appendix B). All questionnaires were also developed in English and then translated into 

Korean by the researcher with the help of some Korean-Americans who were fluent in both 

languages and familiar with both cultures. Then, with the data from the key informants and 

the personal and focus group interviews, the researcher revised and reconstructed the 

questionnaire. The validity of the questionnaire was approved by various mission experts as a 

good instrument to get the data for this study. The questionnaire was also pre-tested twice in 

both the United States and Korea, and received good internal reliability alpha (α) points.
6
 

The alpha values of all the measures from the total sample of this study also turned out to be 

good or acceptable. The results are presented in Table 2. 

The questionnaire used for this study comprised 74 items which were divided 

into four sections (refer to Appendix B). The first section was intended to show the 

demographic information of the participants: 16 questions were developed regarding each 

respondent’s gender, age, denominational background, current identity (pastor or missionary), 

theological education level, ministry period, and the amount of cross-cultural education and 

                                                           

 
6
Cronbach's α (alpha) is a coefficient of reliability. It is commonly used as a measure of the 

internal consistency or reliability of a psychometric test score for a sample of examinees. If the coefficent value 

of Cronbach’s reliability alpha is 0.7 and above, the internal consistency of a sample is considered acceptable.  

A value of 0.8 and above is considered good; 0.9 and above is excellent (Blaikie 2003, 215-248). 
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experience. The questions of the first section were transformed into two scales: the Cross-

Cultural Experience Scale (CCEXS) and the Cross-Cultural Education Scale (CCEDS). 

These two measures are the major independent variables for this study. 

Table 2. Descriptive information for all measures 

Number of 

the measure 
Name of measure Number 

of items 
Measurement objective Alpha(α)  

point 

1 

Cross-Cultural 

Experience 

Scale (CCEXS) 

6 
The amount of cross-

cultural experience 
0.83 

2 

Cross-Cultural 

Education Scale 

(CCEDS) 

 

4 
The amount of cross-

cultural education 
0.78 

3 

Cognitive 

Flexibility Scale 

(CFS) 

12 
The ability for flexible 

thinking 
0.79 

4 

Gospel/Culture 

Differentiation 

Scale (G/CDS) 

11 

The ability to differentiate 

the gospel from Korean 

culture 

0.86 

5 

Contextual 

Theology Scale 

(CTS) 

16 

An ability to be aware of 

the need of contextual 

theologies for the Korean 

Church 

0.84 

 

 

The second section was the main part of the questionnaire that was used to 

construct the three dependent variables. It consisted of 39 items that were related to various 

subjects for both pastors and missionaries. The items of the second section were transformed 

into three scales: the Cognitive Flexibility Scale (CFS), the Gospel and Culture Scale 

(G/CDS), and the Contextual Theology Scale (CTS).  

The third section was assigned only to pastors. It had only four questions 

asking whether each pastor had cross-cultural ministry experience and/or had taken cross-

cultural missionary training. 
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The last section was addressed to missionaries only. The 17 questions were on 

the missionary’s mission agency, pastoring experience in Korea, current mission field, 

missionary training background, kinds of ministry, and ministry language ability. 

Measures for Data Analyzing 

In order to analyze the data that came from the 450 respondents (pastors = 223, 

missionaries = 227), five measures were used to examine the hypotheses of this study (refer 

to Table 2). 

Cross-Cultural Experience Scale (CCEXS) 

These days, people may have various ways of attaining cross-cultural 

experience. Some would say that they are exposed to different cultures through the Internet 

or watching TV programs and movies related to cultures other than theirs. But in this study, 

cross-cultural experience mainly refers the physical crossing of borders and the entering of 

architectural spaces different from one’s home country. Furthermore, it involves personal 

engagement with people using foreign languages for the purpose of friendship, study, and 

daily needs (Ingulsrud et al. 2002, 474). 

In order to measure the amount of cross-cultural experience, the researcher 

developed a CCEXS (see Table 2) combining the information drawn from six questions such 

as “Have you ever lived abroad?” “Have you studied abroad?” “How many foreign countries 

have you traveled to?” “How long would it be if you calculate the total period you have been 

in those countries?” “How many languages can you speak?” and “How many non-Korean 

friends do you have?” The CCEXS’ items were measured by a five point ordinal scale. For 

example, the answer “No, never” to the question, “Have you ever lived abroad?” was scored 
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as 1; the answer “Yes, more than 5 years.” was scored as 5. Replies to the six questions were 

averaged to form a single score scale ranging from 1 to 5. The alpha value for the sample was 

0.83 for the sample. 

Cross-Cultural Education Scale (CCEDS) 

The researcher’s initial hunch was that cross-cultural experience itself would 

provide Korean missionaries with an enhanced ability for “theologizing.” But when the 

researcher met various Korean missionaries, he had to revise his initial hypothesis because 

many of them seemed to lack sufficient experience of “self-transformation” that leads to 

flexible thinking. Furthermore, they seemed unable to naturally differentiate between the 

gospel and cultures through their cross-cultural experience. In particular, many of them had 

no idea how to “theologize” their experience. This means that cross-cultural experience by 

itself will not make Korean missionaries automatically able to do “self-theologizing” for the 

Korean Church. George Spindler argues that human beings tend to interpret new experience 

in the light of past experiences unless there is a decisive intervention in the interpretive 

process (1997, 499). This argument calls to mind the importance of education. Since the 

purpose of this study is related to Korean missionaries and their ability for “theologizing,” it 

seemed more reasonable to count the effect of Christian cross-cultural education that the 

missionaries had received as opposed to the effect of a general secular cross-cultural one. The 

proper area that deals with Christian cross-cultural education belongs to Missiology. In order 

to measure the amount of cross-cultural education, the researcher constructed a CCEDS 

(refer to Appendix B) combining four questions such as “How many courses in missions/ 

missiology would you say that you’ve taken?” “Have you ever studied cultural 
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anthropology?”
7
 “How many courses on other religions (such as Buddhism, Islam, Hinduism) 

would you say that you’ve taken?”
8
 and “Do you have any degrees related to Missiology? 

(Or are you currently taking courses?)” Similar to the CCEXS’, the CCEDS’ items were 

measured by a five-point ordinal scale. For example, the answer “None” to the question, 

“How many courses in missions/missiology would you say that you’ve had taken?” was 

scored as 1; the answer “More than ten” was scored as 5. Replies to the four questions were 

averaged to form a single score scale ranging from 1 to 5. The alpha value for the sample was 

0.78.  

Statistically, it is assumed that the average scores of the CCEXS (6 items), and 

the CCEDS (4 items) indicate the level of the amount of cross-cultural experience and 

education the participants have received, respectively. The differences in the scores are used 

to test the present study’s hypotheses.  

Cognitive Flexibility Scale (CFS) 

The 12-items of the CFS’ were designed by Martin and Rubin (1995) in order 

to measure a person’s cognitive flexibility. The items were self-descriptive statements to 

which the subjects answered on a 6-point (1 = strongly disagree; 6 = strongly agree) Likert 

format scale. Examples of the question items include “I can communicate an idea in many 

                                                           

 
7
In cross-cultural education, anthropological understanding is critically important to develop a 

culturally conscious attitude and behavior. Recently, cultural anthropology courses have become part of the core 

of Missiology curriculum in major evangelical institutions of the USA, such as the Fuller Seminary and Trinity 

Evangelical Divinity School (TEDS).  

 
8
In order to understand a culture, it is crucial to understand its religion. Especially in the 

contemporary pluralist society, the importance of knowledge on other religions has become more essential in 

secular cross-cultural education, not to mention missiology. Gerald Anderson once mentioned that the theology 

of religions is the theological issue for mission in the 1990s and into the twenty-first century (Netland 2001, 24). 
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different ways” and “In any given situation, I am able to act appropriately.” (In order to see 

the whole items, see Appendix B, Section II, No 17-28). They represent a person’s (1) 

awareness that in any given situation there are options and alternatives available, (2) 

willingness to be flexible and adapt to the situation, and (3) self-efficacy in being flexible. A 

person’s cognitive flexibility is considered to be an essential component of interpersonal 

communication competence. “People who can acknowledge possible adjustments based on 

situational factors are more cognitively flexible than those who see only one proper or correct 

behavior response” (Martin and Rubin 1995, 623). 

The CFS shows high internal consistency and has more than sufficient 

reliability and validity. Martin and Rubin reported that the alpha value was 0.83 (Maltby, 

Lewis and Hill 2000, 167-68). The CFS is also known to be positively correlated with 

interaction involvement, self-monitoring, self-efficacy, assertiveness, responsiveness, 

argumentativeness, and tolerance for disagreement. The CFS is negatively correlated with 

rigidity, unwillingness to communicate, and verbal aggressiveness. 

In order to test Korean missionaries and pastors with the CFS, material written 

in English was translated into Korean by the researcher. The Korean CFS was tested by thirty 

single adult Koreans at the Alliance Fellowship Church in Hoffman Estates, Illinois, U.S.A. 

The alpha value of reliability of the Korean version of the CFS was 0.85. Replies to the 12 

items for the scale were averaged to form a single score scale ranging from 1 to 6. The four 

negatively worded items were reversely coded. The sample size of this study was 450 people. 

The alpha value was 0.79 for the sample. In the CFS questionnaire the higher scores indicate 

more cognitive flexibility. 
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Gospel/Culture Differentiation Scale (G/CDS) 

Since there have been no ready-made scales for measuring the ability to 

differentiate between the gospel and culture in the Korean context, the researcher developed 

an 11-item self-administered research scale (refer to Appendix B, Section II, No. 29-39).
9
   

Examples of the G/CDS question items are: “Only pastors who majored in theology should 

do ministry” and “The dawn prayer meeting is a model to be followed for all Christians in 

every culture.” Like the CFS, this instrument has a 6-point Likert scale. The 11 items of 

G/CDS, however, were designed to employ a reverse code (1 = strongly agree; 6 = strongly 

disagree). For example, the answer “strongly agree” to the question, “The dawn prayer 

meeting is a model to be followed for all Christians in every culture” was scored as 1; the 

answer “strongly disagree” was scored as 6. The G/CDS was designed to measure the ability 

to: (1) understand the Korean Church culture which has been nurtured in the Korean 

(Confucian) context; (2) differentiate the gospel from the Korean Churches’ traditional 

customs and virtues. This scale has been processed by two pilot tests. The first one was 

executed with twenty-two Korean students at the Trinity Evangelical Divinity School (TEDS) 

in Deerfield, Illinois, U.S.A. The items were modified after the first pilot test. The second 

one was implemented with twenty-nine GMTC trainees in Seoul, Korea. The items were 

reviewed by three Korean missiologists serving as missionary trainers at the GMTC in order 

to affirm validity before the second test. In the final pilot test, the level of internal reliability 

(alpha) was 0.80. The results from the 11 items of the scale were averaged to form a single-

score scale ranging from 1 to 6. The scale of 11 items appeared to have good reliability. The 

                                                           

 
9
Of the 13 items originally developed and included in the questionnaire, two items which 

reduced the reliability coefficient alpha were deleted.  
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alpha point was 0.86 for the sample. In the G/CDS questionnaire, the higher scores indicate 

more ability to differentiate the gospel from Korean Church culture and customs. 

Contextual Theology Scale (CTS) 

 Like the G/CDS, the 16 items of the CTS were also constructed by the 

researcher in order to measure the respondent’s awareness of the need for contextual 

theology in the Korean context (refer to the Appendix B, Section II, No. 40-55.). Examples of 

the CTS question items include: “The Korean Church should articulate its own perception of 

the Biblical truth from the Korean standpoint” and “American missionaries to Korea brought 

a form of Christianity which was shaped by their own culture, not just by the Bible.”  This 

instrument was also set in a 6-point Likert scale. These items address awareness relating to 

the following areas: (1) the indispensability of Korean culture for forming theology in the 

Korean context; (2) the urgency of forming a missional theology related to the major issues 

of Korean society; (3) the influence of Western theology on the Korean Church; (4) the 

necessity of indigenizing the gospel in the Korean context. 

Like the G/CDS, this scale was processed by two pilot tests with the same 

testing groups of TEDS and GMTC. The level of internal reliability (alpha point) of the pilot 

test was 0.87. Among the CTS items, one item (“I have a feeling of rejection toward the term 

‘Korean Theology’ or ‘Asian Theology’”) was reverse coded. Responses to the 16 items for 

the scale were averaged to form a single score scale ranging from 1 to 6. The alpha value was 

0.84 for the sample. In the CTS questionnaire, higher scores indicate a higher ability to be 

aware of the need of contextual theologies for the Korean Church. Statistically, it is assumed 

that the average scores of the three scales – the CFS (12 items), the G/CDS (11 items), and 
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the CTS (16 items) – indicate the respondent’s level of cognitive flexibility, ability to 

differentiate between the gospel and cultures, and the level of awareness of the need for 

contextual theology, respectively. In this research, the scores of the CFS, G/CDS and CTS are 

used as the three main dependent variables to test the hypotheses.  

Test Procedure 

The sample population of this study was a group of Korean pastors and 

Korean cross-cultural missionaries. Considering the characteristics of the population, the 

researcher made two critical decisions regarding the selection of samples and the method of 

communication with the population.  

First, regarding sample selection, the “snowballing” or “chain” sampling 

method, which is a non-probabilistic sampling method, was adopted.
10

 It was thought that 

getting a sample frame of the pastors and missionaries would be very difficult because they 

were so many in number, diverse in denomination, and widely dispersed geographically. 

Another important reason for using the sampling method was to take advantage of the social 

networks among the pastors and missionaries. Generally, the method is thought to be very 

useful in studies of social networks (Bernard 1995, 97). The Korean people are well known 

for their high respect for social relationships. Especially since Korean pastors and 

missionaries are often reluctant to participate in this kind of study, they would likely refuse to 
                                                           

 
10

Viggo Sϕgaard argues that Western-developed approaches to probability sampling are often 

impossible in intercultural settings, and non-probability samples are often more realistic (Sϕgaard, Research in 

Church and Mission, 1996:19). 
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respond to the questionnaire unless the researcher’s personal affiliations are honorable or 

they are familiar with the researcher. 

For communication with the population, the researcher used e-mails to send 

out the research questionnaires and to receive the responses. Nowadays, e-mail, or rather, the 

Internet, is the predominant communication method in Korea.
11

 The questionnaire was 

accompanied by a brief cover letter (refer to Appendix A) explaining who the researcher was, 

what the objective of the study was, why their help was needed, what the benefits were, how 

they should answer the questions, and finally, an expression of the researcher’s gratitude for 

their help. Furthermore, the researcher assured them of the confidentiality of the data and 

promised them to share the general findings of the study if any of the participants wished. 

The researcher began to send out the questionnaire on January 30
 
(Mon), 2006. 

At the starting stage, the researcher asked his close pastor and missionary friends to send it to 

their pastor and missionary acquaintances. The first response arrived after two days, February 

1 (Wed.), 2006. During the first week, thirty-three responses arrived. No sooner had the 

responses been received that the researcher sent back a “thank you” e-mail to the respondents 

and reported to them the number of actual responses. At the same time, the researcher shared 

his expected number of samples (a minimum of two hundred pastors and two hundred 

missionaries) and asked for their cooperation in delivering the questionnaire to other pastors 

and missionaries within their social network. Upon receiving answered questionnaires, the 

researcher saved it on his hard disc for data safety. Also, the researcher printed out the 

returned questionnaires in order to have hard copies.  

                                                           

 
11

Korea is known to have the highest percentage (89.8%) of high-speed wireless internet 

diffusion among the OECD countries in 2011 (Kukmin Ilbo [The People’s Daily Newspaper] 2011). 
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Much help was provided by several Christian leaders and mission agencies in 

Korea that deserve to be mentioned here. David Tai-Woong Lee, who was the director of the 

Global Missionary Training Center (GMTC) of Korea, passed the questionnaire on to the 

GMTC graduates with his word of request for cooperation. The GMP (Global Missions 

Pioneers)
 
headquarters also sent the questionnaire to its members.  

When the researcher sent out the questionnaire, he was more concerned about 

the pastor group because the topic of this study was more directly related to the missionaries 

rather than them. Even though he was a Presbyterian (Tonghap) pastor, his more than ten-

year long absence from Korea had made him lose contact with many pastors in Korea. 

However, an unexpected help came from Jung-Ho Seo, who was the senior pastor of a 

Presbyterian (Tonghap) Church in Seoul, Korea. He was the president of the alumni 

association of the Presbyterian College and Theological Seminary (Tonghap). One of the 

researcher’s friends had passed the questionnaire on to him. On February 16, 2006, Rev. Seo 

distributed it to 1,500 people who were enrolled in the on-line information center for pastors, 

along with a special introduction of the researcher and his father (The researcher’s father was 

a Presbyterian pastor for the last 41 years and belonged to the same denomination with Rev. 

Seo). After that, the responses came in dramatic numbers. During the fourth week of 

February 20-26, 2006, there had been 127 responses (refer to Table 3).  

As a result, during a period of less than a month and a half, the researcher was 

able to collect more than the expected number of 400 responses. On April 18, 2006, the 

researcher stopped receiving responses since the response number had by then reached 450  
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(pastors=223, missionaries =227). It was thought to be a reasonable number for the sample 

population and data process. 

Table 3. Number of responses (NOR) according to the date (2006) 

Date NOR Date NOR Date NOR Date NOR Date NOR 

2/1 1 2/15 9 3/1 7 3/15  3/29 1 

2/2 5 2/16 19 3/2 9 3/16 1 3/30  

2/3 2 2/17 18 3/3 4 3/17  3/31  

2/4 12 2/18  3/4 16 3/18  4/1  

2/5 13 2/19  3/5  3/19  4/2  

2/6 9 2/20 47 3/6 10 3/20  4/3  

2/7 12 2/21 15 3/7 2 3/21 1 4/4  

2/8 8 2/22 25 3/8 14 3/22 2 4/5 1 

2/9 18 2/23 15 3/9 15 3/23 3 4/6  

2/10 11 2/24 19 3/10 4 3/24  4/7  

2/11 13 2/25 6 3/11 1 3/25 1 4/10 3 

2/12  2/26  3/12 1 3/26  4/11 1 

2/13 23 2/27 7 3/13  3/27  4/17  

2/14 5 2/28 14 3/14 1 3/28 11 4/18 15 

 

 

Among the responses, seven were unmarked. This was caused by the 

respondents’ failure to save it after answering the questions. The researcher sent return mails 

to the seven, and received the completed questionnaire again from five. There was another 

unexpected technical problem. Some answers on three completed questionnaires were 

entangled with other items. The researcher notified the problem to the respondents and all of 

them sent back the corrected questionnaire. Only one single female missionary who was 

working in Japan experienced technical difficulties in filling out the questionnaire online. She 

therefore printed the questionnaire out, completed it and sent them to the researcher by mail. 
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On April 18, 2006, the last responses came to the researcher by mail package. In the package, 

there were fifteen completed questionnaires from the participants of the Bangkok Forum for 

Korean missionaries, which was held in Bangkok, Thailand during the period of February 

20-24, 2006. With four hundred and fifty hard copies of the completed questionnaires, the 

researcher developed a code system and entered the data into the SPSS program (Graduate 

Pack 13.0).  
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CHAPTER 4 

QUALITATIVE DATA ANALYSIS: INTERVIEWS “WHAT  

CHANGES HAVE THE CROSS-CULTURAL  

EXPERIENCES BROUGHT TO THE  

KOREAN MISSIONARIES?” 

In this chapter, the researcher will analyze interviews of pastors, missionaries, 

missionary trainers and educators, and mission administrators. It is an exploratory research to 

find out what has actually happened in the lives of Korean missionaries as a result of their 

cross-cultural experiences (Sensul, Sensul and LeCompte 1999, 67). The researcher used a 

semi-structured interview method by first introducing the topic to the interviewees and then 

guiding the discussion by asking specific questions (Rubin and Rubin 1995, 5). The main 

objective of this process – an antecedent research – was to frame quantitative questions so 

that they could be understood properly. This process would help interpret the quantitative 

data which will be presented in the next chapter.  

Missionaries’ Self-Transformation 

The researcher’s specific questions focused on the transformation of Korean 

missionaries through their cross-cultural experiences. He asked informants how their cross-

cultural experiences had influenced them to become transformed, or if they had witnessed
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any change in other Korean missionaries. From the transcribed interviews, three major 

subject areas have been delineated: embracing cultural diversity, gaining a comparative 

cultural perspective, and differentiating between the gospel and cultures.  

Embracing Cultural Diversity 

The cross-cultural experiences gave the Korean missionaries enhanced 

capacities for embracing cultural diversity.
1
 The Korean missionaries became more open to 

acknowledge that there can be different values in different cultures, and each culture has its 

own way of expression.  

Throughout the course of 14 Centuries (7C-20C), Korea sustained a unitary 

state after the unification of the peninsula under the kingdom of Silla (신라 A.D. 676-935). 

For a long time, under a strong centralized government, the state and the people were 

considered to be one, and a ‘civil society’ outside the state’s power was not recognized (Jung 

2007, 165). Furthermore, since the period of the Chosun Dynasty (1392-1910) 

authoritarianism became one of the most salient characteristics of Korean society under the 

influence of Confucianism.
2
 This strengthened its uniformity by creating a top-down order 

while stifling diverse opinions and individuality. If an individual possesses an opinion that 

differs from that of a superior, he or she would have difficulty expressing it. Most Koreans 
                                                           

 
1
This subject is closely related to the items on the Cognitive Flexible Scale (CFS) such as “I 

can communicate an idea in many different ways, ” “I have many possible ways of behaving in any given 

situation, ” and “I am willing to listen and consider alternatives for handling a problem. ” (Refer to Table 1 and 

Appendix B, Section II, No.17-28).  

 
2
It is said that Korean society was Confucianized more extensively and deeply than that of 

China and Japan. Along with many leading scholars relating to “Koreanology,” Su-Bok Jung insists that the 

authoritarianism of Korean society has its root in the Confucian worldview (Jung 199-207).  
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today tend to go along with the crowd, for following the general trend (대세를 따르는 것) 

is considered more acceptable (Jung 145). This kind of uniform culture leads Koreans to 

easily think of differences as errors. As many missionary interviewees confessed, they were 

also “brainwashed” for a long time by Korean education to feel proud about Korea’ 

homogeneity. The Korean ideology of a “pure race” formed a sense of ethnocentrism among 

the Korean people, ultimately leading the society to label otherness as dangerous or inferior.  

Embodying such dispositions, this Korean frame of reference has produced 

many difficulties for Korean missionaries. As they approach ministry with this kind of 

mindset, they face not only conflicts when they encounter the different values of foreign 

cultures, but also experience excessive competition among themselves on the mission fields. 

This phenomenon has brought criticism against Korean missionaries from local people, 

foreign missionaries, scholars, and even Korean missiologists for their cultural insensitivity 

on the mission fields. For example, Bong-Rin Ro, an early Korean missionary and 

missiologist, remarked that Korean missionaries have been regarded as colonialistic or 

“military style missionaries” by local people (1993, 301, 302). Hyung-Keun Choi also 

reported a Thai minister’s negative evaluation on Korean missionaries:  

Korean missionaries in Thailand seldom understand the local culture. When 

Korean missionaries come to Thailand, they usually show strong zeal for 

planting churches and doing great things. They tend to ignore their 

relationship with Thai people and are paternalistic. This is why they cannot be 

with Thai people. (Choi 2000, 346) 

 

But in cross-cultural contexts, through trial and error, Korean missionaries 

experience transformation even as they experience inevitable culture shock caused by the 

differences of their host culture. Culture shock, which is frequently described as “an 
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experience in self-understanding and change” (Milstein 2005, 218), makes Korean 

missionaries confused, and sometimes even causes them to feel depression. Cross-cultural 

experiences, however, enable Korean missionaries to develop a “cultural radar” for adapting 

to multicultural contexts.  

One Korean missionary who was working in Thailand for urban Muslims for 

more than 10 years described his transformation process:  

I have been greatly changed. When I first went to the mission field, I suffered 

from depression for a long time. I thought it might have been caused by the 

pressure of ministry. But then I realized this: “I have a very rigid value 

system!” For myself as well as for others, I had applied very rigid criteria. 

When I was in Korea I could maintain those criteria without problem. But 

when I enter into a society with different languages, different cultures, and 

different social criteria, the norms of the society pushed me into this deep 

depression…. Now I believe that my capacity to adapt to diverse people and 

to exercise flexible behavior in diverse contexts has been enhanced.  

 

He proceeded to explain the weaknesses of Korean missionaries related to 

Korean ethnocentrism. He thought that Koreans in general are weak in “receptor-oriented 

communication” (Charles Kraft) in which one is able to sensibly note other people’s 

conditions and places them at the center of communication. “Koreans are very self-centered, 

and easily harbor assumptions about others…. We have the tendency to ‘assume’ that they 

will understand us.” But in the cross-cultural context he acknowledged that people of the 

same culture more or less understand each other’s language and actions, while no such 

assumption can be made cross-culturally without recourse to an ethnocentric stage (Bennett 

1993, 52).  

As a result of their cross-cultural experiences, Korean missionaries have been 

challenged to consider differences as simply differences, and not something that is faulty or 

bad. In the female missionary focus group discussion, a missionary who had worked for two 
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years with OM’s Doulos ship said, “I learned very much from the 350 people who had come 

from 35 different countries. By encountering such diverse people, I realized that ‘We are 

different! Difference is just difference, not wrong.’ God created us differently!”  It means a 

great change has taken place in a person who had a basic assumption of “what is different is 

dangerous.”
3
 

In addition, as Milton Bennett insisted, the development of cultural sensitivity 

is not only related to the stage of accepting behavioral differences, but also elevates Korean 

missionaries’ respect for value differences in other cultures (Bennett 1993, 48-49). The 

researcher was able to confirm this observation through his interviews with Korean 

missionaries. One interviewee, for example, shared how he felt frustration in the early stage 

of his missionary career regarding the problem-solving style of the Filipinos. The Filipinos 

did not confront directly the people who caused problems. As a Korean-Canadian, the 

“fairness issue” was a very urgent and important matter for him. Yet, some years later, he 

came to realize that there were more important issues than “fairness” for the Filipinos. He 

explained how this changed his perspective: 

Interviewee: I once conducted an analysis of traffic in Manila by observing 

the way the people of Manila drove. I got an insight from the study about their 

disposition. There were no stop signs there. In North America, when a narrow 

road intersects with a wider one, there is always a stop sign. Because of the 

absence of stop signs in Manila, cars seem to always come out from 

everywhere. They all approached in slow speeds, and this made the flow as 

natural as the flow of water. Drivers on the high way yield to drivers coming 

in from narrow roads, and so highways aren’t necessarily speedways. Thus, 

everyone drives in harmony; no one gets angry when someone cuts in front of 

                                                           

 
3
According to a study by Geert Hofstede and Gert Jan Hofstede, Korea belongs to a group of 

countries which has a high score on the Uncertainty Avoidance Index. Strong uncertainty avoidance leads to 

intolerance of deviants and minorities due to the assumption that “what is different is dangerous” (2005, 169, 

197). 

 



80 
 

them. Everyone just goes about their ways blithely. That’s the way people live 

over there. Living placidly, understanding each other. Justice isn’t necessary. 

Researcher: There are more important values. (The researcher laughingly 

interrupts.)  

Interviewee: Yes, there is a word in Tagalog - pakikisama
4
 … it means 

something like “living together in harmony.” To them, this is what is most 

important. More important than right or wrong is living together as a 

community. That’s how, after I understood this after some years, I realized, 

“this is why they don’t say anything even if they dislike something. They have 

that underlying patience.  

 

For Korean missionaries, who were brought up in a uniformed society with 

the norm of a mono-lingual and mono-cultural historical background, recognizing cultural 

diversity is not an insignificant change by any means. Daivd Tai-Woong Lee, who has trained 

more than 1,000 Korean missionaries in the Global Missionary Training Center (GMTC), 

confirmed that transformation was possible through cross-cultural experiences.  

I have found that missionaries became people who can embrace diversity, and 

developed more desirable characteristics. I don’t know what brought them to 

that kind of maturity: whether it was because of their understanding on 

cultural differences, or because of their experience of difficulties in foreign 

cultures. Furthermore, among people who were formerly rigid, I found 

mellowness and increased flexibility. While maintaining the value of the 

Kingdom of God, they were able to accept more di verse expressions through 

broader perspectives.  

 

In the lives of the interviewees, embracing diversity was clearly displayed in 

diverse manners. They became more considerate and appreciative of other cultures.
5
  

Besides, their intercultural sensitivity has had positive effects on their ministries. When they  

                                                           

 
4
The word pakikisama implies smooth social interaction. Relationships, no matter with whom 

and on what level, should be without open conflict. To keep pakikisama, Filipinos in general will avoid verbal 

confrontations, rude words or gestures, or the direct decline of a request; they will try to act politely and calmly 

on the outside, although perhaps they do not feel that way on the inside. (demaguetenews. blogspot. 

com/2008/05) 

 
5
Some interviewees seemed to have passed through a “Reversal” stage in which they 

denigrated Korean culture and assumed the superiority of the culture of the host nation (Bennett 1993).  
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were involved in ministry, whether in preaching, discipling, pastoring, or even in 

administration, they worked in a more other-centered fashion.
6
  

More importantly, as the researcher had expected, an ability to embrace 

cultural diversity also seems to cultivate an attitude that accepts theological diversity. Many 

interviewees expressed their hope that the Korean churches would become more tolerant for 

diverse theological traditions beyond their own denominational inclinations. One interviewee 

addressed the following: 

There’s too much of the “I’m right, you’re wrong” disposition [within Korean 

churches]…. Of course we can’t accept unbiblical doctrines…. However, 

through my missionary experience in foreign cultures, I found that my own 

closed-mindedness was removed and I was enabled to accept a more mutually 

respectful, open theological climate.  

 

Actually, Korean missionaries had to confront diverse theological traditions 

and it seemed to bring the inevitable result of “theological shock” when they faced the 

plurality of theologies on the mission fields (Hiebert 1985, 196-197). This frequently led 

them experience unexpected paradigm shift even in their theology.
7
 An interviewee who had 

a conservative position on theology expressed his transformation:  

In the theological aspect, I did not exactly feel that the Chongsin [Presbyterian 

Seminary (‘Hapdong’)] denominational theology I was taught in Korea was 

inappropriate for the mission field, but rather that a broader theology was 

needed. Missionaries in Albania come from diverse theological backgrounds, 

including Pentecostalism, and I saw that each of them in their own way was 

                                                           

 
6
Refer to Table 1, No. 6, 5, 10, 13 Interview transcription: “If I preach now, I think first of 

who the audience is.” “We had a lot of discipleship training. But in the mission field, I realized that contextual 

issues were not considered in the discipling process …. I started disciple training in the [Korean] immigrant 

congregation. What is the cultural context of the [Korean] immigrants?” “I think I can say that I have been 

trained to give self-theologizing answers to the questions our church members are struggling with.” “As a 

mission administrator, I’m trying to put myself in the position of a missionary.”  

 
7
This subject is closely related to the items on the Contextual Theology Scale (CTS) (refer to 

Appendix B, Section II, No. 17-28).  
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conducting influential ministries. I see myself, for example, placing more and 

more emphasis on the works of the Spirit as we try to promote “cell churches” 

in our ministry. In that respect, I think there have been some changes in my 

theological framework as well.  

 

It is not easy for Korean missionaries to adapt to other cultures. Most of them 

have only lived in Korea, and did not grow up embracing cultural diversity. But cross-

cultural experiences eventually led them to a greater transformation in which they obtained 

the flexibility to recognize cultural diversity and even theological diversity.  

Gaining a Comparative Cultural Perspective 

One of the positive outcomes of the cross-cultural experiences of Korean 

missionaries is the acquisition of a comparative cultural perspective.
8
 John E. Ingulsrud and 

his colleagues have argued that cross-cultural experiences serve as an occasion for growth in 

critical thinking by allowing one to encounter point of views that are different from his or her 

own. Not only by entering a different environment, but also by engaging with people – 

expressing themselves and discovering new themes of discourse – individuals’ worldviews 

are broadened (Ingulsrud et al. 2002, 474).  

By living in other cultural contexts, the Korean missionaries’ ability to 

understand other cultures, as well as the Korean culture itself, has become enhanced. A 

former missionary to Nigeria related that “Going abroad to live among Africans and 

encountering their worldview allowed me to understand Korea more objectively…. I came to 
                                                           

 
8
Tema Milstein argues that cross-cultural experiences brought the “positive outcomes” of: 

the creation of a global worldview; changing in attitude; an enhanced awareness and understanding of oneself; 

higher levels of international concern and cross-cultural interest as well as more positive, though more critical, 

attitudes toward one’s home country; and general personal growth (Milstein 2005, 218, 219). 
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attain a perspective on what similarities and differences we have with the international 

society. ” Entering another culture forces Korean missionaries to develop a measure of 

detachment from their own, and develop a “meta-cultural” framework that is separate from 

both cultures (Hiebert 2008, 90, 91). The latter allows them to translate between the two. A 

missionary to Ecuador described it this way,  

When I returned to Korea, it appeared to me like a foreign culture, even 

though I myself was a Korean. I frequently thought that “Ah, that looks 

different from the way it did in my past! Now I don’t agree with that. I don’t 

want to follow that. Although I am a Korean I want to change that aspect of 

this culture.” I don’t mean to be critical, but I can apply discernment. From the 

Ecuadorian culture, I discern what I need to learn and what I need to reject; I 

do the same with the Korean culture. Now, I know that the criterion for my 

choice may be whether something is “correct in the eyes of God.”  

 

As bicultural or multicultural people who are now adorned with an 

“intercultural personhood” (Milstein 2005, 220), the interviewees demonstrated their ability 

to evaluate the nature of Korean culture or “Korean cultural grammar” from an “outsider’s” 

perspective.
9
 Especially, most of them were becoming keenly aware of the influence of 

Confucian values such as authoritarianism, hierarchical behavior, and formalism that are 

generally embedded in the Korean society. An interviewee who was a missionary to Albania 

shared the frustration he felt in the mission field:   

I was born in a Confucian household and raised under its attendant values. As 

an adolescent, whenever I disagreed with my father, he would say “諸下子 

有口無言(Though all subordinates have mouths, they are not for speaking.)” 

And that would be the end of discussion. Thus, such a value system was 

implicitly formed inside of me. But that value had no place in Albania. No 

                                                           

 
9
Su-Bok Jung has listed the twelve elements of Korean cultural grammar. Six of them are 

considered as “fundamental grammar”: worldly materialism, pro-emotionalism, familism, connectionism, 

authoritarianism, and conflict-avoidance. The other six elements constitute “derivative grammar”: sentimental 

nationalism, state-centrism, baseless optimism, means-centrism, and double-standardism (Jung 2007, 48).   
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matter how old or young, everyone debate and express their opinions equally. 

“I’m older! I’m a pastor!” Such thinking was repudiated.  

Furthermore, interviewees also demonstrated their ability to analyze the 

following characteristics, which can be simultaneously regarded as the strengths and 

weaknesses of the Korean society: passion that cannot be succumbed by plight; a diligent 

spirit; high-touch emotionalism; the willingness to sacrifice for a great cause; ability to 

change for the better; and a dynamic spirit. For example, many interviewees mentioned the 

specific phenomenon that appeared in the 2002 FIFA World Cup that was held in Korea and 

Japan. During the whole month of August, great crowds of Koreans gathered in public arenas 

to cheer for the Korean national soccer team, wearing the “Red Devils” T-shirt and shouting 

“Dae-Han-Min-Kuk (Great Korea!)” Interviewees remarked the event that it could be seen as 

a reflection of the great energy and dynamic spirit of the united Korean people. At the same 

time, they correctly noted that it could be a result of a strong emotionalism that could easily 

sweep away the whole Korean public into uniformity much like the kind that may be found 

in a totalitarian society.
10

 Some interviewees poignantly pointed out that they feel that the 

Korean society’s system reinforces “a Korea for Koreans only,” even though the Korean 

society advocates “globalization” outwardly.  

However, as Milstein argues, through their cross-cultural experiences, some 

interviewees seem to have attained more positive, though critical, attitudes toward the culture 

                                                           

 
10

In comparing cultures, Korean missionaries naturally reflected their own cross-cultural 

experiences. For example, interviewees who were working in Western countries like England and France 

designated “extreme rationalism” as a problem in their host people, compared to Korean people who have a 

problem with strong emotionalism.  
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of their home country (2005, 218). An interviewee who is a senior pastor of a Korean 

congregation in Canada remarked about his changed perspective after having cross-cultural 

experiences as a missionary in the Philippines: 

When I came back [from the mission field], I came to think about Korean 

culture in a very positive manner …. For example, before I went to the 

mission field, I had a very negative feeling about the attempt to connect the 

Gukak (Korean traditional classic music) with the Korean Church. But in the 

Philippines I saw that the Filipinos lost their own culture under almost four 

hundred years of colonial rule. They were making an effort in their own way 

to recover their culture, but it ultimately resulted in a degenerated mix of 

Spanish and American culture. There I felt the ache of a people who have lost 

their own culture. I thought, “This isn’t good at all!” As a result, I came to 

think that it is better to connect one’s own culture to the gospel and understand 

it in a new way.
11

  

 

Another missionary to Japan also remarked on her renewed positive feeling 

about certain Korean national traits vis-à-vis those of the Japanese: 

When I went to Japan, at first, I started to see the shortcomings of Korean 

culture. Five years or so later, I seem to see good aspects of the Japanese 

people, like their faithfulness and honesty…. I think I had a presupposition 

about Japan which made me consider them unselfish. They, seemed to me, 

were not needy …. We [Koreans] expose our inner feelings easily, even in 

church. But [in Japan], they did not expose their internal thoughts much as 

Koreans. However, having lived in the country for [another] five years, (I 

don’t know if this is an aging phenomena), I realized that God gave Korean 

people passion, commitment, and a sacrificial spirit as gifts. I came to believe 

that these beautiful characteristics of Koreans and the Korean culture are all a 

part of God’s grace.  

This kind of comparative cultural experience also led Korean missionaries to 

grasp the realities of the Korean Church that they did not know before. The researcher 

                                                           

 
11

This kind of mention inspired the researcher to make some items for the Contextual 

Theology Scale (CTS) such as “It would be good if Korean churches organize special celebrations for Chusok 

as Korean Thanksgiving day.” “Korean Christians reject some elements of Korean culture which should not be 

rejected” (refer to Table 2, 3 and Appendix B. Section II, No. 43, 44).  
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noticed that Korean missionaries were very critical about the aspects of the Korean Church 

that reflect Confucian values.
12

 The comment of one interviewee shows how the Korean 

missionaries come to feel more keenly about the hierarchical pressure that exists within the 

Korean Church.  

I completed an M. Div in theology but I’m not a pastor. After working with 

Western missionaries for nearly ten years, I still don’t know if they’re pastors 

or not. We always call each other by name. So it’s not such a big issue, but as 

soon as I come to Korea, being a pastor or a layperson immediately becomes 

an issue in personal relationships.  

 

The female-restraining atmosphere in Korean churches was also compared to 

that of the churches on the mission fields. One female interviewee lamented, saying: 

In Korea, pastor’s wives are largely overshadowed by their husbands. In the 

Chinese church, they embark on their ministry together with their husbands 

and develop their own gifts as wives… [T]he Korean Church places too many 

limitations on women.  

 

It seems obvious that cross-cultural experiences can bring out the ability of 

Korean missionaries for self-reflection and self-criticism. If a person possesses the ability to 

sympathize with other people in their own context and is equipped with a global perspective, 

he or she may be considered a mature person. Furthermore, if a person has an insight to 

objectively evaluate his or her own culture, questioning what is taken for granted, it should 

be counted as a special ability and the individual could be a facilitator for a meaningful and 

far-reaching transformation.  

                                                           

 
12

This subject is used for constructing the items for the Gospel/Culture Differentiation Scale 

(G/CDS) such as “Hierarchy is necessary for church order.” “Only a pastor who majored in theology can do 

ministry.” (refer to Table 2 and Appendix B, Section II, No. 29, 30).  
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Differentiating between the Gospel and Cultures 

The effect of cross-cultural experiences on the Korean missionaries, as 

mentioned already, was not limited to the cultural aspects but was also shown in their 

“theological” perspectives. As the early Christian Church experienced (Acts 15), they 

become more able to differentiate the gospel from cultures.  

Paul Hiebert argues, “Missionaries face many dilemmas, none more difficult 

than those that deal with the relationship of the gospel to human cultures” (1985, 29). It goes 

without saying that Korean missionaries have made many mistakes related to this challenge. 

As products of the Korean Church, which is characterized by strong denominational 

theologies, most Korean missionaries have few opportunities to experience other theological 

traditions while they are in Korea. In many cases, their local churches or denominations are 

the only theological world they know. One of the interviewees shared his previously held, 

limited view of salvation. He had doubts about whether there were those who reached 

salvation besides the ones who did it based on the way he knew, which was taught in his 

church. Another interviewee also confessed that he had thought that Heaven would be largely 

filled with Koreans before he participated in the Love Europe Conference of O. M.  

For Korean missionaries, separating the gospel they are to proclaim from the 

particular practices of Christian faith is difficult. Rick Leatherwood, a veteran American 

missionary to Mongolia, evaluated his Korean colleagues’ work there: 

They seem to possess little understanding of contextualization, and have 

exhibited no real desire to plant indigenous churches in Mongolia. They are of 

the mind that what has worked well in Korea will work all over the world if 

only everyone would follow suit. But that is not the way God is working. The 

Koreans are exceptionally dear brethren and have been greatly used by God in 

Mongolia, but their mono-cultural ways are beginning to frustrate the 

emerging Mongol leadership. Bringing white gloves, ecclesiastical robes, and 
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a golden chalice from Korea to serve communion is not sitting well with 

Mongol leadership who would like to see the church become more Mongolian. 

(Leatherwood 1998, 16) 

 

In spite of their mono-cultural and mono-theological limitations, with the 

lapse of time, many Korean missionaries have been able to considerably extend remarkably 

their cultural and theological frames of reference.  

As an intercultural trainer, Milton J. Bennett (1986, 186) has observed that the 

development of a multiple cultural frame of reference usually involves some significant 

living experience in another culture, called SOLE (Significant Overseas or Other-culture 

Living Experience). According to him, the minimum time for SOLE seems to be around two 

years, but he adds immediately that it depends heavily on the intensity of the living 

experience.
13

 In the cases of the interviewees of this research, during their second term,
14

 

that is, after five or more years in the mission field, many of them experienced a 

transformation of their perspective on the relationship between the gospel and culture. One 

interviewee compared his two terms of mission field experience,  

Comparing the first term and the second term, I think that during the first term, 

my identity as a Korean was more outstanding than my identity as a Christian 

or a Missionary. What I’m saying is, my own culture and value were strong as 

to make my Koreanness highly visible on the mission field. During the second 

term I began to think more about how the people think and feel when they 

hear certain things, and/or ponder how something would benefit the people, 

etc. I thought a lot about whether it was good thing to have my strong Korean 

                                                           

 
13

For instance, he gives an example of an armed services family stationed in Guam that had 

only been off the base twice in two years (Bennett 1993, 55). Likewise, many Koreans who live in foreign 

countries form a “Korea Town” in which they have limited contact with the people of the host countries. In the 

cases of some Korean missionaries who work only for Korean congregations in the foreign countries, they 

might have less opportunities to experience cultural diversity.  

 
14

For career or long-term Korean missionaries, one term is generally considered four years 

(Peterson 2003, 69).   
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tradition and culture during my first term. And every moment, I felt “Ah … 

I’ve made a mistake,” and “Oh … that’s not how things should be done.” 

Through this experience I came to believe that this wasn’t wrong in itself after 

all, but a part of the training process and the process of placing myself in a 

proper perspective.  

 

By experiencing and exposing themselves to other cultures, Korean 

missionaries attain the ability to discern central issues from peripheral ones. Many things 

which were considered essential elements for the Christian faith when they lived in Korea 

were not the same in other cultural contexts. For example, even if they still feel positively 

toward the “Dawn Prayer Meeting” of the Korean Church, they no longer consider it as a 

measurement for everyone’s spiritual maturity.
15

 Besides, among Korean Christians, 

smoking has been considered as a “cardinal sin”
16

 but an interviewee who was a former 

missionary to Indonesia said that he now considers it a peripheral issue in Christian life.
17

  

Likewise, Korean missionaries have learned to place priority on the meaning 

rather than the specific forms of Christian life. For instance, a church service is a cultural 

form that constitutes a central component of Christian life. Many interviewees mentioned 

their changed perspectives regarding worship style (Kraft 2003, 134). A former missionary to 

Nigeria shared his experience saying,  

The worship service over there, even though the church is located in the urban 

capital, lasts for over three hours and invites a lot of participation from the 

worshippers. Testimony, special worship, report of finances…sometimes ten 

                                                           

 
15

From this remark, an item for the G/CDS was constructed: “The dawn prayer meeting is a 

model to be followed for all Christians in every culture.” (See Table 1 and Appendix B, Section II, No.36.) 

 
16

Even today in the Korean church, many candidates for baptism are required to answer this 

question before the board meeting of their church: “Will you quit smoking?” 

 
17

From this, an item for the G/CDS was constructed: “A godly Christian does not smoke.” 

(See Table 1 and Appendix B, Section II, No. 37 ). 

 



90 
 

or more people make presentations during worship. So I often told the director: 

“This is not how worship should be conducted. The pastor should do it by 

himself like in Korea. This is too disorganized and unruly. The service is too 

long and humanistic. Worship should be centered on God, not people. ”…. 

But it was only later that I realized this was my fault. The African style of 

worship, in which the worshippers dance and thank God when they rejoice, 

and participate in the thanksgiving, does not digress from the essence of 

worship. Yet we were trying to impose our own traditional worship style on 

them. These are all things of the past, but when I think about it now, I cannot 

help but laugh at myself.  

 

Interestingly enough when most of the interviewees came back to Korea, they 

felt uncomfortable about the Korean churches’ traditional worship style
18

, which, to them, 

seemed too formal and legalistic: “I feel the worship of the Korean Church makes me dry.” 

“For us now, rather than the worship of many procedures that we had in our furlough in 

Korea, the worship service of our church [in the mission field] gives much more comfort.”
19

 

In terms of Christian rituals like communion and baptism, many interviewees 

appeared to have a deeper understanding of them as sacraments of faith. They now feel 

uncomfortable by the lack of sincerity regarding the importance of the rituals in the Korean 

Protestant Church.
20

 Hiebert stated that rituals communicate deep beliefs, intense feelings, 

and values through formal symbolic codes (2008, 97). Many Korean [Protestant] churches 

seemed to have forgotten the meaning of ritual by carrying out baptism and communion as 

mere passage rites or additional procedures of a regular worship service. An interviewee said, 

                                                           

 
18

It is believed that the Korean churches’ traditional worship style was formed through the 

combination of the American puritanical tradition and Confucian formalism. To many people, the atmosphere of 

such worship is excessively solemn (Jung 341). 

 
19

From this point two items for the G/CDS were constructed : “It is necessary to have a choir 

for public worship service on Sunday ” and “Worship service should be orderly performed according to the 

program ” (See Table 1 and Appendix A, No. 33, 34). 

 
20

The Korean Protestant Church has been so influenced by the tradition of evangelical Pietism 

or Puritanism that the “life of grace” tended to overshadow the “means of grace” (Bloesch 1978, 209). 
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In the mission fields, if some people receive baptism, everybody rejoices in a 

festive atmosphere. When I observed baptism in my church, although it was a 

big one, they baptized many people at once. Almost 60 were to be baptized. 

They came to a chair according to the order in the list and were baptized by 

sprinkling by the senior pastor in a very brief moment.  

 

It is interesting to note that many interviewees who were Presbyterian pastors 

said that they would baptize people by “immersion” if it gives them more meaning on the 

mission fields.  

The researcher himself had experienced a change of perspective by 

participating in communion services at the local churches in Latin America as a missionary. 

Korean Protestant churches do not observe communion frequently – only once or twice a 

year.
21

 Most Latin American evangelical churches celebrate communion quite frequently – 

every month in fact – in a mood that is quite different from that of Korean churches. 

Traditionally, the communion service in the Korean churches has been observed in a very 

solemn atmosphere which reminds the participants mainly of the atoning death of Jesus 

Christ. If visitors come to such a service, they might feel that they were in a “funeral 

service.”
22

 To this researcher, the Latino communion service seemed to strongly remind one 

of the coming “fiesta” of the Lamb.
23

 It helped him to see another aspect of the biblical 

                                                           

 
21

 In general, Korean Protestant churches have their communion service in the season of Lent, 

especially during the Holy week, and Thanksgiving Sunday.  

 
22

  Traditionally, the bread and wine on the communion table are covered with white linen, 

on which was a large red cross is sewn.  

 
23

 For the communion service hymn, instead of “Jesus, keep me near the cross” which was 

almost automatically sung in Korean churches, Latin American evangelicals usually sing very cheerful songs  

during and after communion such as “Me gozaré, me alegraré y cantaré al Seňor porque han llegado las bodas 

del Cordero de Dios ” (I will delight, I will rejoice and I will sing unto the Lord, for the wedding of the Lamb 

has come). 
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meaning of communion (2 Cor 11:26), which was invisible in the Korean communion 

service.
24

 

In the opposite direction, Korean missionaries also challenged Christians in 

the host cultures to discern the gospel from their own cultures. When reading the Bible in the 

host country’s languages, Korean missionaries come to an awareness of their culturally 

biased Bible translation. Furthermore, they can point out the “blind spots” of the host culture 

Christians’ practice as well. For example, an interviewee who worked in Indonesia found that 

many verses in the Indonesian Bible were translated differently from those of the Korean 

version and particularly those verses that were related to the doctrine of Trinity in the Old 

Testament (e.g. Isa 6:8,
25

 Ps 110:1
26

). He presumed that the monotheism of the dominant 

Islamic culture had influenced the Bible translators. Another interviewee pointed out that 

believers of Muslim background found it difficult to feel intimacy with God. He noticed that 

when they translated “Father God” into their own language, they seemed perplexed and 

hesitant. But he took a firm stance on this important biblical concept at the risk of provoking 

adherents of the host culture.  

 Through their cross-cultural experiences, the interviewees seemed to have 

attained the conviction that they have to pursue the essence of Christianity. In other words, 

                                                           

 
24

 From this researcher’s experience two questions of GACS were constructed: “Communion 

service should always be performed in a serious and solemn atmosphere” and “When pastors perform 

Communion or Baptism services, they should wear clergy gown” (refer to Table 1 and Appendix B, Section II, 

No. 31, 32). 

 
25

 He said that unlike the Korean Bible, the Indonesian Bible translated the plural form of the 

personal pronoun into the singular form in that verse.  

 
26

 “The Lord said to my Lord” (NIV) was translated into Indonesian as the following: 

“Demikianlah firman TUHAN kepada tuanku ” (ALKITAB, Jakarta: Lembaga Alkitab Indonesia, 1984). Here 

the word “TUHAN” means the Lord, while “tuanku” simply designated a respected person (“my lord”).  
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they came to know more and more of what is worth fighting for and what is not (Elmer 2002, 

32). They felt that they should focus on what the Bible taught them, rather than conforming 

to the gospel bound in Korean culture. David Tai-Woong Lee described the centrality of this 

transformed spirituality as the pursuit of “biblical commitment” that leads to “biblical piety,” 

which is different from “cultural piety” that is bound within specific forms and cultures.  

Summary and Discussion 

According to the remarks of the interviewees, as the researcher predicted, 

cross-cultural experiences have brought significant transformation to them. As many cross-

cultural researchers have remarked, for the Korean missionaries, all the experience of cross-

cultural adaptation were both problematic and growth inducing (Bennett 1986, Hiebert 1986, 

Ingulsrud et al. 2002, Endicott et al. 2003, Milstein 2005). One of those researchers 

expressed well the benefit of such “disequilibrium” experience faced by the Korean 

missionaries: “Despite, or rather because of, the difficulties crossing cultures entails, people 

do and must change some of their old ways so as to carry out their daily activities and 

achieve improved quality of life in the new environment” (Milstein 2005, 218).  

 It seems that the Korean missionaries feel more confident about their self-

efficacy to understand people, culture, and themselves. As a result, through cross-cultural 

experiences, they became more flexible when it comes to viewing themselves and others, as 

well as embracing cultural diversity. If mental maturity can be defined as improvement the of 

ability to see oneself objectively, it seems that the cross-cultural experiences have also 

brought the Korean missionaries to such maturity in their lives. As bicultural or multicultural 
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persons, they seem to have a special perspective to compare cultures, including the Korean 

culture.  

However, in addition to the aforementioned major subjects, as Christian 

workers, a more meaningful transformation of the interviewees had taken place in their 

spiritual realm. Above all, many of them seemed to be satisfied with their ability to break 

through obstacles, which became the spiritual formation that allowed them to experience 

unexpected situations in the cross-cultural context. In the mission fields, where there was no 

supporting system like the one they had enjoyed in their home country, they had to struggle 

to survive spiritually. However, as many of them confessed, it was through this experience 

on the mission field that they met God more deeply and vividly. All of the missionary 

interviewees described their spiritual progress with various expressions: “I have learned how 

to depend more on the Lord.” “I experienced God’s providence for my practical life.” “I 

come to recognize that God really knows our needs and provides for them.” These spiritual 

experiences allowed them to attain stronger faith in God. Furthermore, they have sensed that 

their cross-cultural experiences have allowed them the opportunities to not only develop a 

growing relationship with God in the personal realm, but to also become more conscious 

about the essence of the gospel and the characteristics of Christian theology.  

Even though there were many positive effects of cross-cultural experiences for 

the transformation of Korean missionaries, some important shortcomings were also pointed 

out by the interviewees. That is the manner as to how the Korean missionaries encounter 

cross-cultural experiences. A crucial factor for them to experience a meaningful 

transformation is the way in which they go about their daily lives in the host country. Several 

interviewees mentioned that they had seen many Korean missionaries maintaining their 
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mono-cultural Korean mentality even though they had been exposed to different cultures on 

the mission fields. Such a reality awakens us to the importance of missiological education 

and training for missionaries. However, here it will suffice to cite George Kelly’s word: “It is 

not what happens around him that makes a man experienced; it is the successive construing 

and reconstruing of what happens, as it happens, that enriches the experience of his life” 

(Bennett 1993, 24). In the next chapter, the researcher will examine this issue in more detail 

with the quantitative data analysis.   
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CHAPTER 5 

QUANTITATIVE DATA ANALYSIS: QUESTIONNAIRE 

 

“WHAT MAKES THEM DIFFERENT?” 

This chapter presents the results of the statistical analyses regarding the cross-

cultural effect on Korean pastors and missionaries. The hypotheses established previously are 

verified based on the results of the analyses. To verify the hypotheses and examine the survey 

from the participants of this study, various statistical methods such as scatter plotting, the T-

test, the correlation test, and multiple regression analysis were applied. The results from each 

method are followed by a demographic description and cross-cultural background of the 

participants. Finally, a descriptive summary of the findings from the statistical analyses is 

presented at the end of the chapter. 

Description of Demographic Profile 

The general demographic information of the samples participating in the 

survey is summarized in Table 4. The survey was conducted for Korean pastors and 

missionaries. Detailed information on each item is provided below.
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Table 4. Demographic characteristic of the pastor and missionary samples 

 

 

Variable 

Pastor 

sample 

(n=223) 

Missionary  

sample 

(n=227) 

 

Total  

  (n=450) 

Pastor 

vs.  

 Missionary 

 Percentage 

Gender     

Male 206(92.4%) 181(79.7%) 387(86%) 53 : 47 

Female 17(7.6%) 46(20.3%) 63(14%) 27 : 73 

 

Age     

30 years or less 1(0.4%)  1(0.2%) 100 : 0 

31-35 years 28(12.6%) 14(6.2%) 42(9.3%) 67 : 33 

36-40 years 37(16.6%) 42(18.5%) 79(17.6%) 47 : 53 

41-45 years 56(25.1%) 60(26.4%) 116(25.8%) 48 : 52 

46-50 years 51(22.9%) 68(30.3%) 119(26.4%) 43 : 57 

51-55 years 38(17.0%) 25(11.0%) 63(14%) 60 : 40 

More than 55 years 12(5.4%) 18(7.9%) 30(6.7%) 40 : 60 

 

Denomination     

Baptist 12(5.4%) 37(16.3%) 49(10.9%) 24 : 76 

Full Gospel 5(2.2%) 4(1.8%) 9(2%) 56 : 44 

Holiness  2(0.9%) 12(5.3%) 14(3.1%) 14 : 86 

Methodist 3(1.3%) 1(0.4%) 4(0.8%) 75 : 25 

Presbyterian     

(Daesin) 1(0.4%) 1(0.4%) 2(0.4%) 50 : 50 

(Gaehyuk) 3(1.3%) 2(0.9%) 5(1.1%) 60 : 40 

(Hapdong) 51(22.9%) 44(19.4%) 95(21%) 54 : 46 

(Hapsin) 5(2.2%) 11(4.8%) 16(3.6%) 31 : 69 

(Kijang) 1(0.4%) 1(0.4%) 2(0.4%) 50 : 50 

(Kosin) 6(2.7%) 9(4.0%) 15(3.3%) 40 : 60 

(Tonghap) 123(55.2%) 64(28.2%) 187(41.6%) 66 : 34 

Independent 3(1.3%) 3(1.3%) 6(1.3%) 50 : 50 

Others 8(3.6%) 25(11.0%) 33(7.3%) 24 : 76 

Missing  13(5.7%) 13(2.9%) 0: 100 

 

Ministry Period     

Less than 2 years 9(4.0%) 28(12.3%) 37(8.2%) 24 : 76 

2 years-less than 5 years 35(15.7%) 36(15.7%) 71(15.8%) 49 : 51 

5 years-less than 10 years 62(27.8%) 57(24.1%) 119(26.4%) 52 : 48 

10 years-less than 15 years 40(17.9%) 66(29.1%) 106(23.6%) 38 : 62 

More than 15 years 77(34.5%) 40(17.6%) 117(26%) 66 : 34 
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Identity 

As shown in Table 4, a total of 450 pastors and missionaries participated in 

this survey. Of the 450 subjects, 223 (49.56%) were identified as pastors, and 227(50.4%) as  

missionaries. The sample sizes of the two groups were roughly equal. 

Figure 2. The identity of the participants in this survey 

 

Theological Education 

Considering the relationship between the hypotheses and the level of the 

theological sophistication of the samples, one more question was posed to them asking their 

theological education background (“How much theological education beyond the 

undergraduate level did you receive?”). One hundred seventy six (n=176, 77.5%) 

missionaries out of 227 responded that they have studied beyond the M. Div level, while an 

overwhelming number of pastors (n=215, 96.4%) answered that they have studied beyond  

MDiv level (refer to Table 5). This affirms the fact that MDiv graduates from various 

Pastor

Missionary

Ide n tity

Pies show counts

49.56%
223.0

50.44%
227.0
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theological seminaries or divinity schools constituted the predominant majority (n=391, 

86.9%) of the subjects of this study.  

Table 5. Theological education - “How much theological education beyond the 

undergraduate level did you receive?” 

Pastor 
Fre- 

quency 
Percent 

 
Missionary 

Fre-

quency 
Percent 

Valid 

 

 

 

 

 

 

 

 

 

 

 

 

 

Total 

Missing      

Total 

(MA)  

1-2 years 

(MDiv) 

Between 2 

and 3 years 

(ThM) 

Between 3 

and 5 years 

(DMin) 

Between 5 

and 7 years 

(PhD)  

More than 7 

years 

 

System 

 

7 

 

 

74 

 

 

58 

 

 

47 

 

 

36 

222 

1 

223 

 

3.1 

 

 

33.2 

 

 

26.0 

 

 

21.1 

 

 

16.1 

99.6 

.4 

100.0 

 Valid 

 

 

 

 

 

 

 

 

 

 

 

 

 

Total 

Missing      

Total 

(MA)  

1-2 years 

(MDiv) 

Between 2 

and 3 years 

(ThM) 

Between 3 

and 5 years 

(DMin) 

Between 5 

and 7 years 

(PhD)  

More than 

7 years 

 

System 

 

35 

 

 

86 

 

 

47 

 

 

28 

 

 

15 

211 

16 

227 

 

15.4 

 

 

37.9 

 

 

20.7 

 

 

12.3 

 

 

6.6 

93.0 

7.0 

100.0 

 

 

Missionaries’ Pastorate Experience in Korea and 

Pastors’ Cross-Cultural Missionary Experience 

 

According to the information provided by Tables 4 and 5, there existed a high 

interchangeability between the two identities— pastor and missionary.  

For example, more than half of the missionary respondents (n= 115, 50.7%) 

had experience as a full-time pastor in Korea before they went abroad as a missionary (refer 

to Table 6). As we know already, the majority of missionary respondents who had no similar 
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experience in Korea (n=111, 48.9%) were also MDiv graduates (refer to Table 5).
1
 This 

implies that many current missionaries could take on the role of pastors if necessary in Korea 

as well as in mission fields.
2
  

Table 6. Missionaries’ pastorate experience in Korea - “Have you had experience as a full-

time pastor in Korea before you went abroad as a missionary?” 

 

Missionary Frequency Percent 

Valid No, never. 111 48.9 

  

Yes, at least 1 year, less 

than 3 years. 

 

 

49 

 

 

21.6 

  

Yes, at least 3 years, 

less than 5 years. 

 

 

29 

 

 

12.8 

  

Yes, at least 5 years, 

less than 10 years. 

 

 

23 

 

 

10.1 

  

Yes, more than 10 years. 

 

14 

 

6.2 

  

Total 

 

226 

 

99.6 

Missing System 1 .4 

Total 227 100.0 

 

 

In the meantime, some participants (n=32, 14.6%) who answered that they 

were currently pastors also had cross-cultural experience as missionaries. In particular, six 

                                                           

 
1
According to recent research by KRIM (Korea Research Institute for Mission), over one-

third of Korean missionaries are ordained male pastors (36.6 percent), with pastor’s wives and laypersons 

accounting for the other 63.4 percent (Moon 2008, 60).   

 
2
Indeed two of the 17 interviewees of this study (Chapter 4) were serving as senior pastors in 

Korea and Canada after ending their long term ministry career as missionaries. 
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people (2.8%) had more than five years of overseas missionary experience that may be 

categorized as a “career missionary” or “long-term missionary”
 
experience (refer to Table 

7).
3
  

Table 7. Pastors’ cross-cultural missionary experience - “Have you had experience as a cross-

cultural missionary before your ministry as a pastor in Korea?” 

 

Pastor Frequency Percent 

Valid No, never. 188 84.3 

   

Yes, for less than 2 

years. 

 

 

18 

 

 

8.1 

   

Yes, at least 2 years, 

less than 5 years. 

 

 

8 

 

 

3.6 

   

Yes, at least 5 years, 

less than 10 years. 

 

 

3 

 

 

1.3 

   

Yes, more than 10 

years. 

 

 

3 

 

 

1.3 

 

Total 

  

220 

 

98.7 

Missing System 3 1.3 

Total 223 100.0 

 

 

Gender 

As shown in Table 4, the gender of the participants for this study were 

predominantly male (n=387, 86%). Notably, only 17 respondents (7.6%) were female among 

                                                           

 
3
The generally accepted time period associated with short-term mission has been on-field time 

of four years or less. Peterson and his colleagues made a time sub-categories of short-term mission: extended 

short-term (one or two year stint); seasonal short-term (a few months); and standard short-term (a couple of 

weeks) (Peterson 2003, 69). 
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the pastor sample. On the other hand, the female missionaries took a portion of more than 20 

percent (n=46, 20.3%) of the missionary sample.
4
  

Figure 3. Gender proportion of sample group 

Pastor group                     Missionary group 
 

  

 

 

Age 

As seen in Table 8, more than the half of respondents – 235 people (52.2%) – 

were in their forties, followed by 121 people (26.9 %) who belonged to their thirties. 

Between the Pastor and Missionary groups, there was no big difference in age distribution 

(Figure 4) except for the group aged between 31 and 35 years. Interestingly enough, only one 

                                                           

 
4
The denominational backgrounds of the female pastors were: Holiness (1), Presbyterian 

Kosin (1), Presbyterian Tonghap (11), Presbyterian Hapdong (1), Baptist (1), Full Gospel (2). It is surmised that 

the respondents from the Presbyterian Tonghap and Full Gospel denominations were ordained pastors, for the 

other denominations do not ordain female workers yet. In the meantime, the female missionaries’ 

denominational background was: Holiness (2), Presbyterian Kosin (3), Presbyterian Tonghap (9), Presbyterian 

Hapdong (6), Baptist (7), Full Gospel (2), Independent (1), Other (9), Not Respond (7). Comparing the two 

female samples, the Tonghap portion was predominant (64.7%) in the female pastor sample, while in the female 

missionary sample, the denominational portion was more diverse. In particular, there were seven people who 

did not respond, and therefore were surmised as non-seminary graduates (“Lay missionaries”) or wife-

missionaries. 

 

14.0%

86.0%

female

male

Gender

20.26%

79.74%

female

male

Gender
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respondent was less than thirty years old from the Pastor group. In the Missionary group, 

there were none whose age was less than thirty. This may reflect the Korean Church’s general 

custom: it does not usually ordain ministers who are less than 30 years old.
5
 Furthermore, 

most of the Korean missionaries spent long preparation periods before going out to mission 

fields. 

Table 8. Age proportion of each group 

 

 

 

 

 

 

 

 

 

                                                           

 
5
There are some exceptions. For example, military chaplain candidates can be ordained even 

if they are less than 30 years old. In general, in order to be ordained as pastors, two years of ministry period are 

required for the seminary graduates.  

 

 

 

 

 

 

 

 

 

 

 

 

 

  
Pastor Missionary Total 

Age under 30 1 0 1 

  31-35 28 14 42 

  36-40 37 42 79 

   41-45 56 60 116 

  46-50 51 68 119 

  51-55 38 25 63 

  more than 

55 
12 18 30 

Total 223 227 450 
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Figure 4. Age proportion of each group 

 

 

Ministry Period 

As shown in Table 4, the percentage of each group whose ministry period 

was more than 15 years was found to be 34.5% (n=77) and 17.6 (n=40) for the Pastor and 

Missionary group, respectively. The smaller percentage of long term service period in the 

Missionary group seems to be related with the short history of the Korean overseas mission 

movement, which began actually in the late 1970s and early 1980s. However, the great 

majority (n=163, 70.8%) of missionaries in this study may be regarded as career missionaries 

since they have been serving for more than five years in the mission field (refer to Table 9, 

Figure 5).
6
 According to the interview analysis in the previous chapter, it was found that 

more than five years of residence in the mission field is significant for the Korean 

                                                           

 
6
Since one term is generally considered to be four years, they are at least in their second term 

in the mission fields.  

more than
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missionaries’ self-transformation experience. In that sense, the missionary samples can be 

considered well selected.  

Table 9. Pastors’ and missionaries’ ministry period 

 
Pastor Missionary Total 

Ministry 

Period 

  

Less than 2 years 

 

At least 2 years, 

less than 5 years 

 

At least 5 years, 

less than 10 years 

 

At least 10 years, 

less than 15 years 

 

More than 15 years 

9 

 

 

35 

 

 

62 

 

 

40 

 

77 

 

 

223 

28 

 

 

36 

 

 

57 

 

 

66 

 

40 

 

 

227 

37 

 

 

71 

 

 

119 

 

 

106 

 

117 

 

 

450 

  

  

  

 

Total 

 

Figure 5. Pastors’ and missionaries’ ministry period 
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Denominations 

Among the demographic data, the Korean pastors and missionaries’ 

denominational/ theological background was regarded as an important variable because it 

would be a specific indicator to compare among the groups of this study. A predominant 

number (n=322, 71.6%) of the participants belonged to one of the diverse Presbyterian 

denominations of Korea. Another significant number of respondents (n=49, 10.9%) came 

from the Baptist denomination. From the Methodist denomination, one of the major 

denominations of Korea, came very few respondents (n=4, 0.8%) (refer to Table 4). Among 

the rest, except for the “Other” denominations, only the respondents from Holiness 

denomination barely number at above 3% (n=14). The respondents who identified with their 

denominations as “Other” (n=33, 7.3%) belong to denominations which were not listed in the 

questionnaire or studied theology in foreign countries such as the United States, Japan, the 

Philippines, etc (refer to Table 4). 

As the data of Table 4 indicates, only 2.9 percent (n=13) of the total 

respondents did not answer the question about their theological background. Interestingly 

enough, they were exclusively missionaries. Those missing numbers (n=13, 5.7%) of the 

Missionary group may be interpreted as non-seminary (or MDiv) graduates “Lay 

missionaries”.  

As for denominations, in order to make the statistical analyses effective, the 

researcher categorized the thirteen groups into four. First of all, in comparison with other   
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denominations, the portion of the Presbyterian Tonghap (henceforth, simply Tonghap
7
) was 

very conspicuous not only in the total samples (n=187, 41.6%), but also in both the Pastor 

group (n=123, 55.2%) and the Missionary group (n=64, 28.2%). Therefore, for this study, the 

Tonghap group is assigned as a category reference.  

The second group is composed of Presbyterian Hapdong, Hapsin, Gaehyuk, 

and Daesin, since they have been considered to have similar theological stances. They were 

historically divided from the Presbyterian Hapdong denomination.
8
 In fact, they have been 

categorized largely as Presbyterian “Hapdong” denominations by the Korean Church. Those 

participants of the “combined” Presbyterian Hapdong denomination (henceforth, simply 

Hapdong
9
) amounts to 25.2% (n=118) of the total samples.  

The third group is the Baptist denomination (henceforth, simply Baptist). 

After the Tonghap and Hapdong group, the Baptist group constitutes over 10 % (n=49) of the 

total samples. The number of Baptist missionary participants (n=37, 16.3%) is especially 

significant.  

The fourth group encompasses the “Other” denominations that combined the 

remaining groups (Methodist, Holiness, Presbyterian Kosin, Presbyterian Kijang, Full 

Gospels, Independent, and Others.) This “Other” group accounts for 18.4% (n=83). Table 10 

and Figure 6 show the proportion of the four groups. 

                                                           

 
7
The name Tonghap (통합) can be translated into English as unification or integration. 

 
8
For example, in 2004, the Presbyterian Hapdong denomination and the majority of the 

Presbyterian Gaehyuk denomination have been united again.  

 
9
The name Hapdong (합동) can be translated into English as coalition or incorporation. 
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Table 10. Participants according to major denominations 

Pastor and Missionary Frequency Percent 

Valid Tonghap 187 41.6 

  Hapdong 118 26.2 

  Baptist 49 10.9 

  Other 83 18.4 

  Total 437 97.1 

Missing System 13 2.9 

Total 450 100.0 

 

Figure 6. Participants’ denominational portion 

 

 

 

 

 

 

 

 

 

 

It is worthwhile to explain the theological tendencies of the four groups 

outlined above because most Korean pastors and missionaries find it hard to depart from their 

denominational theology. In Korea, it is generally acknowledged that the Hapdong has a 

more conservative posture than the Tonghap, which takes the “conciliar” theological line.
10

  

They were separated from each other in 1959. One of the major issues for the separation was 

                                                           

 
10

However, the Tonghap denomination describes its theological posture as biblical, reformed, 

evangelical and ecumenical (Myoung-Yong Kim, 2001). Myoung-Young Kim, who has been a professor of 

systematic theology of the Jangsin (the Presbyterian College and Theological Seminary of the Tonghap 

denomination) for nearly thirty years has defined it as “holistic theology” (Myoung-Yong Kim, 2002).  
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Other 
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whether or not the Presbyterian denomination should remain in the WCC (The World 

Council of Churches) (Kyung-Bae Min 1988, 481; Nak-Hong Yang 2008, 583-586). The 

group of churches that withdrew from the WCC formed the Hapdong denomination. They 

called themselves NAE (National Association of Evangelicals). The remaining group of 

churches in the WCC formed the Tonghap denomination.
11

 The Tonghap is a regular 

member of NCCK (National Council of Churches of Korea).  

The majority of the Baptist participants in this study came from the Korean 

Baptist Convention (KBC) denomination that has cooperated with the Southern Baptist 

Convention (SBC) of the United States. Their theological posture is regarded as very 

conservative. In comparison with the Presbyterian denominations, the KBC is considered as a 

“small” denomination in Korea in themselves. Recently, however, the KBC has attracted 

attention for their pioneering overseas missions along with their effective mission 

administration structure.  

The fourth “Other” group comprises various denominations that have diverse 

theological tendencies. In Korea, their positions are considered to occupy some place 

between two opposite poles of the theological continuum. For example, the Methodist and 

the Presbyterian Kijang are considered either “liberal” or “radical,” while the Presbyterian 

Kosin is considered to be “very conservative.” Due to the fact that the theological 

inclinations of this fourth group are difficult to generalize under a single category, it will be 

                                                           

 
11

The division of the Korean Presbyterian Church was deeply influenced by the division of 

the Presbyterian Church of United States of America in 1920s-1930s (Yang, 278-357). The Presbyterian 

Tonghap has an intimate relationship with the PCUSA (Presbyterian Church of United State of America), while 

the Presbyterian Hapdong has a close relationship with the PCA (Presbyterian Church in America) and the OPC 

(Orthodox Presbyterian Church). 
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excluded from the analysis of this study even though its members constitute a sizable portion 

of the respondents. 

 Furthermore, it also seems reasonable to focus mainly on the comparison 

between Tonghap and Hapdong because the Baptist Pastor group is too small (n=12), and in 

some respects not likely to be representative enough to merit parallel comparison with other 

two Presbyterian groups.  

Table 11. Proportion of major denominations 

 
Pastor Missionary Total 

Valid Tonghap 123 64 187 

  Hapdong 60 58 118 

  Baptist 12 37 49 

  Other 28 55 83 

  Total 223 214 437 

Missing System 0 13 450 

 

 

As shown in Table 11, the distribution of the two groups – pastor and 

missionary (n= 223, n=214, respectively) – are roughly equal, though Tonghap is dominant 

(n=123) in the Pastor group. In the case of Hapdong, especially the size of the two groups 

(pastors=60, missionaries=58) is almost equal. Furthermore, the size of the Missionary group 

of Tonghap (n=64) and Hapdong (n=58) are also roughly equal. The denominational 

proportion of the Missionary group and total sample distribution of the three denominational 

categories (Tonghap, Hapdong, Baptist) seem to be normal and well constructed for a 

comparative study.
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GMTC Alumni 

In addition to the denominational backgrounds of the subjects of this study, 

one more fact should be pointed out here. As mentioned in Chapter 3, there was much special 

help from the Global Missionary Training Center (GMTC) for gathering data. In particular, 

many GMTC graduates responded to the questionnaire for this study. 95 out of the 450 

participants (21.1%) of this study were GMTC graduates.
12

 Among them, only five people 

were pastors, while the rest were missionaries. They belonged to diverse denominations. 

Particularly, 31 out of 37 (83.8%) missionaries from Baptist denomination in this study were 

GMTC graduates.
13

 In the case of Tonghap, only eight missionaries out of 64 (12.5%) were 

GMTC graduates, while 25 of 58 (43.1%) of Hapdong missionaries.
14

 

Summary of Demographic Analysis 

As observed in this demographic analysis so far, the Pastor and Missionary 

groups had very similar demographic characteristics in terms of theological preparation, age, 

and ministry period. In each group, the samples were mainly composed of theological 

                                                           

 
12

The questionnaire of this study included some questions that ask the participants’ cross-

cultural missionary training experience: “Have you taken any kind of cross-cultural missionary training?” 

“What is the name of the missionary training center in which you have taken the program?” (refer to Appendix 

B, Section III, IV).  

 
13

The Baptist denomination did not have its own missionary training center in the early stage 

of their mission board and entrusted their missionary candidates to GMTC which is an interdenominational 

organization ministering in cooperation with various denominations and mission organizations.  

 
14

Many Tonghap missionaries (31 out of 64 – 48.4%) in this study were trained by the 

CFWM (Center for World Mission) which is an affiliated organization of the Presbyterian College and 

Theological Seminary (Tonghap) in Seoul. On the other hand, Hapdong missionaries were trained by diverse 

missionary training centers including GMTI (Global Missionary Training Institute) of the General Assembly of 

Presbyterian churches (Hapdong). 
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seminary (or divinity school) graduates who were almost all in the similar age group and 

were involved in Christian ministry in Korea or abroad for nearly the same duration.  

However, there were big differences in some aspects. First of all, the gender 

difference was quite salient. In total, female participants constituted 14% (n=63) of the 

sample, only 7.6% (n=17) for the Pastor group and 20.3% (n=46) for Missionary group. 

Besides, there was a great disproportion in the Pastor group regarding their denominations: 

pastors from the Tonghap denomination account for more than half (55.2%) of the Pastor 

group. Particularly among the 17 female pastors, 11(64.7%) belonged to the Tonghap 

denomination. Meanwhile, it is surmised that the majority of female missionaries of this 

study came from conservative denominations and many of them would be wife-missionaries 

and non-seminary graduates (i.e. “lay people”). This makes it possible to predict that the 

female Pastor group and female Missionary group would show distinctly different attitude 

regarding theological issues.  

In order to hold things more constant, therefore, it is better to eliminate not 

only those of any denomination other than Tonghap and Hapdong, but also the female factor 

in the comparison analysis. As a result, when the researcher conducts hypotheses testing in 

this study, he will focus on the two Presbyterian male groups which make it easier to 

carefully observe how the relevant variables are related. 

Another special influential factor of the particular sample of this study would 

be the GMTC effect on the missionary subjects.
15

 Thus, when the analysis results related to 

                                                           

 
15

Among the male missionaries, 6 out of 55 (10.9%) of Tonghap, 25 out of 52 (48.1%) of 

Hapdong, and 27 out of 30 (90%) of the Baptist denomination were GMTC graduates. 
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the Missionary group are interpreted, the influence of the GMTC on the denomination 

variables to which GMTC graduates belong should be counted carefully. 

Cross-Cultural Experience and Cross-Cultural Education 

Cross-cultural variables (i.e. cross-cultural experience and education) have an 

important role for the background of this study.
16

 Before presenting the statistical analyses of 

the hypotheses, the nature and extent of the cross-cultural experience the participants had and 

the cross-cultural education which they received are presented below. The Pastor and 

Missionary groups will be compared to each other regarding these two cross-cultural 

variables. 

Cross-Cultural Experience 

Table 12 shows that almost 50 percent (n=111, 49.8%) of the Pastor group did 

not have any meaningful experience of living abroad, while the majority (n=148, 65.2%) of 

the participants in the Missionary group said that they had more than five years of experience 

living abroad.  

According to the responses of the Missionary group, there were 25 people 

who answered that they didn’t have any experience of living abroad. These people constitute 

a substantial amount (11%) which cannot be ignored. To investigate the reason behind this, 

the questionnaires from these 25 people were reexamined. It was found that, except for two 

people who marked their current identity as missionary but had not gone to the mission field 

                                                           

 
16

In order to see the items related to cross-cultural experience and cross-cultural education, 

see the Appendix B, Section I, No. 6-11 and No.13-16, respectively. 
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yet. The remaining 23 people had misunderstood the question as asking whether they have 

prior experience of living abroad before they became missionaries. As a result of this inquiry 

the researcher conclude that the majority of these people (n=15) had served as missionaries 

for more than five years. Nevertheless, the researcher decided not to change the present data 

(in order to correct it) as it is not easy for the data to reflect these findings precisely. 

Table 12. Q.1: “Have you ever lived abroad?” 

 
Pastor 

Fre-

quency 

Per-

cent 
  Missionary 

Fre-

quency 

Per-

cent 

Valid No, never. 

 

Yes, for less 

than six 

months. 

 

Yes, at least 

6 months, 

less than 2 

years. 

 

Yes, at least 

2 years, less 

than 5 years. 

 

Yes, more 

than 5 years 

.  

Total 

111 

 

 

 

40 

 

 

 

 

23 

 

 

 

24 

 

 

25 

 

223 

49.8 

 

 

 

17.9 

 

 

 

 

10.3 

 

 

 

10.8 

 

 

11.2 

 

100.0 

 Valid No, never. 

 

Yes, for less 

than six 

months. 

 

Yes, at least  

6 months, 

less than 2 

years. 

 

Yes, at least  

2 years, less 

than 5 years.  

 

Yes, more 

than 5 years.  

 

Total 

25 

 

 

 

6 

 

 

 

 

21 

 

 

 

27 

 

 

148 

 

227 

11.0 

 

 

 

2.6 

 

 

 

 

9.3 

 

 

 

11.9 

 

 

65.2 

 

100.0 

 

 

 

 

 

Table 13 shows that the majority (n=124, 54.7%) of the participants in the 

Missionary group responded that they had experience of studying abroad for more than one 

year. This may mean that they had time to study at diverse institutes in their mission field 

including language courses. While the majority (n=116, 52.0%) of the Pastor group did not 
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have any experience of studying abroad, although a fairly large number among them (n=107, 

48%) had studied abroad. This may reflect a trend in which many pastors seek to enroll in 

famous seminaries in foreign countries (especially in the USA) in order to develop their 

ministry skills, as well as their prestige. Actually, many nomination committees of large 

churches in Korea prefer pastors with DMin or PhD degrees from abroad when looking for 

candidates for the next senior pastor position in their churches.  

Table 13. Q.2: “Have you studied abroad?” 

 
Pastor 

Fre-

quency 

Per-

cent 

  
Missionary 

Fre-

quency 

Per-

cent 

Valid No, never.  

 

Yes, for less 

than three 

months. 

 

Yes, at least 3 

months, less 

than 1 year. 

 

Yes, at least 1 

year, less than 

3 years  

 

Yes, more than 

3 years. 

 

Total 

116 

 

 

 

39 

 

 

 

22 

 

 

 

18 

 

 

28 

 

223 

52.0 

 

 

 

17.4 

 

 

 

9.9 

 

 

 

8.1 

 

 

12.6 

 

100.0 

 Valid No, never. 

 

Yes, for less 

than three 

months. 

 

Yes, at least 3 

months, less 

than 1 year. 

 

Yes, at least 1 

year, less than 

3 years.  

 

Yes, more  

than 3 years. 

 

Total 

61 

 

 

 

12 

 

 

 

30 

 

 

 

63 

 

 

61 

 

227 

26.9 

 

 

 

5.3 

 

 

 

13.2 

 

 

 

27.8 

 

 

26.9 

 

100.0 

 

 

 

 

 

Table 14 shows that the absolute majority of the subjects of this study (n=434, 

92.8%) responded that they had experience of traveling to foreign countries. This shows that 

nowadays, globalization strongly affects the Korean society. Needless to say, the missionaries 

had richer travel experiences than the pastors. However, in the Missionary group, two 
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participants answered that they had no experience of going abroad. A reexamination of the 

two participants’ questionnaires revealed that their answers may be consistent with individual 

understandings. One respondent answered that he had lived for more than 5 years abroad in 

question Q.1: “Have you ever lived abroad?” (refer to Table 10), but didn’t think that he had 

any travel experience except for going to his mission field (China), as the following Q.4 

(refer to Table 15) directions has insisted. The other respondent also seemed to try to give 

consistent answers to this question according to his own comprehension. He was one of the 

25 people who answered that they did not have any experience of living abroad. As a 

missionary who had been serving in the mission field for at least 2 years, he responded that 

he had no travel experience and left the next question (Q.4: “If you calculate the amount of 

time spent traveling in those countries, how long would it be?”) unanswered. The researcher  

concluded that these two people had no experience of “traveling” to foreign countries, other 

Table 14.Q.3:“How many countries have you traveled to other than Korea?” 

 
Pastor Frequency Percent 

  
Missionary Frequency Percent 

Valid None 

 

One 

 

Two or 

three 

 

Between 4 

and 6 

 

7 or more  

 

Total 

14 

 

28 

 

 

49 

 

 

44 

 

88 

 

223 

6.3 

 

12.6 

 

 

22.0 

 

 

19.7 

 

39.5 

 

100.0 

 Valid None 

 

One 

 

Two or 

three 

 

Between 4  

and 6 

 

7 or more  

 

Total 

2 

 

4 

 

41 

 

 

 

57 

 

123 

 

227 

.9 

 

1.8 

 

18.1 

 

 

 

25.1 

 

54.2 

 

100.0 
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than Korea and their mission field. The researcher again decided to leave the present data as 

it is because it is not easy to reflect precise facts on the data.  

Table 15.Q.4:“If you calculate the amount of time spent traveling in those countries, how 

long would it be?”(except for the resident period of Q.1) 

 

 
Pastor  

Fre-

quency 

Per-

cent 

  
Missionary 

Fre-

quency 

Per-

cent 
 

Valid Less than 2 

weeks 

 

At least 2 weeks, 

less than 1 month 

 

At least 1 month, 

less than 3 

months 

 

At least 3 

months, less than 

6 months  

 

More than 6 

months  

 

Total 

 

 

32 

 

 

 

38 

 

 

 

53 

 

 

 

48 

 

 

45 

 

216 

 

14.3 

 

 

 

17.0 

 

 

 

23.8 

 

 

 

21.5 

 

 

20.2 

 

96.9 

 Valid Less than 2 

weeks 

 

At least 2 

weeks, less than 

1 month 

 

At least 1 

month, less 

than 3 months 

 

At least 3 

months, less 

than 6 months  

 

More than 6 

months  

 

Total 

 

9 

 

 

 

25 

 

 

 

47 

 

 

 

46 

 

 

99 

 

226 

 

4.0 

 

 

 

11.0 

 

 

 

20.7 

 

 

 

20.3 

 

 

43.6 

 

99.6 

 

 

 

 

Miss

-ing 

System  7 3.1  Miss-

ing 

System 1 .4 

Total   223 100.0  Total  227 100.0 

 

 

 

Table 15 shows the extent of the travel period of the study subjects. This 

question tried to help calculate the amount of cross-cultural traveling experience that could 

be missed in Q.3: “How many countries have you traveled to other than Korea?” due to the 

fact that it is possible for one to visit many countries within a very short period of time, as in 

the case of travel packages. In both the pastor and missionary samples, the majority (n=146, 
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65.5%; n=192, 84.6% respectively) had spent more than one month traveling. In fact, ninety-

nine missionaries (43.6%) had spent more than six months traveling to foreign countries. 

Table 16.Q.5: “How many languages can you speak?” 

 
Pastor 

Fre- 

quency 

Per- 

cent 

  
Missionary 

Fre- 

quency 

Per- 

cent 

Valid Only one 

language, Korean 

 

Two languages 

 

Three languages 

 

Four languages  

 

More than four  

Languages 

 

Total 

 

84 

 

117 

 

19 

 

1 

 

 

2 

 

223 

 

37.7 

 

52.5 

 

8.5 

 

.4 

 

 

.9 

 

100.0 

 Valid Only one 

language, Korean 

 

Two languages 

 

Three languages 

 

Four languages 

 

More than four 

languages 

 

Total 

 

5 

 

79 

 

121 

 

17 

 

 

5 

 

227 

 

2.2 

 

34.8 

 

53.3 

 

7.5 

 

 

2.2 

 

100.0 

 

 

Table 16 shows that more than half of the Pastor group (n=117, 52.5%) 

responded that they speak two languages. It may be guessed that they speak English as a 

second language. The number of people who speak three languages drastically dropped to 19  

(8.5%) samples in the Pastor group, whereas in the missionary sample, the number suddenly 

increased (n=121, 53.5%). Less than 10 percent (n=22, 9.8%) of the pastors answered that 

they could speak more than three languages, while it was 63 percent (n=143) for the 

Missionary group. As for missionaries, the typical case of being able to speak three languages 

would mean Korean, English, and the language of the host country. Sometimes missionaries 

need to learn additional languages other than the official language of the host country for 

their ministry.  
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The questionnaires of the 22 people in the pastor sample who responded that 

they could speak more than three languages were reexamined. Ten out of twenty-two 

respondents had experience as cross-cultural missionaries before they took on a pastor 

ministry in Korea, while four respondents were students studying in the U.S.A. In the 

Missionary group, five people said that they could speak only one language – Korean. By 

reexamining their questionnaires, it was revealed that three of them were enrolled in a 

language training course in their mission field. Of the remaining two, one was to be sent to 

the mission field, and the other was a leader of a Korean immigrant congregation in China. 

Table 17.Q.6: “How many non-Korean friends do you have?” 

 
Pastor 

Fre-

quency 
Percent 

 

 
Missionary 

Fre- 

quency 
Percent 

Valid None 

 

One 

 

Two or three 

 

Four or five  

 

Six or more  

 

Total 

101 

 

16 

 

50 

 

13 

 

43 

 

223 

45.3 

 

7.2 

 

22.4 

 

5.8 

 

19.3 

 

100.0 

Valid None 

 

One 

 

Two or three 

 

Four or five 

  

Six or more 

  

Total 

10 

 

4 

 

16 

 

15 

 

182 

 

227 

4.4 

 

1.8 

 

7.0 

 

6.6 

 

80.2 

 

100.0 

 

 

Table 17 shows that almost half of the participants in the Pastor group (n=101, 

45.3%) responded that they did not have any non-Korean friends, while almost all 

missionaries (n=217, 95.6%) said that they had at least one foreign friend(s). In fact, 182 

missionaries (80.2%) said that they have more than five non-Korean friends. However, ten 

missionaries answered that they did not have any non-Korean friends. A reexamination of 

their questionnaires revealed that four missionaries were pastoring for Korean immigrant 
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churches in China, Germany, Japan, and a country in the Latin America. Despite the fact that 

they lived in foreign countries, it is assumed that because their ministry focuses on Koreans, 

they did not develop any significant relationships with the native population. Meanwhile, it 

seemed that three out of the ten missionaries who were in their first missionary term had not 

had enough time to make friends in their mission field. One responded that he was assigned 

as an administration missionary in the headquarters in Korea, and therefore did not have 

opportunities to make friends with non-Koreans (cf. refer to Appendix B, Question 73). The 

other two cases of missionaries not having non-Korean friends could not be explained easily. 

Cross-Cultural Education 

Table 18 shows that almost half of the participants (n=105, 47.1%) in the 

Pastor group responded that they had never taken missions or missiology courses. If any, they 

had partaken in only a small number (one or two) of missiology courses. This may reflect the 

fact that only one missiology course, in general, is assigned as a required subject in most 

MDiv programs at Korean seminaries.
17

 On the contrary, in the Missionary group, a 

predominant number (n=192, 84.2%) of respondents had taken at least three missiology 

courses, and among them a considerable number (n=69, 30.4%) of missionaries had taken 

more than ten courses in missions/missiology. Where could they get so many missiology 

courses if the formal theological institutions did not officially provide sufficient opportunities? 

As shown in Table 21 for Q.10 (“Do you have any degree related to missiology [or currently 

taking courses]?”), more than half of the participants (n=129, 56.8%) of the Missionary 

                                                           

 
17

Introduction to Missiology or Theology of Mission are preferred to any other subjects. 
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group responded that they did not have any formal degree related to missiology. This means 

that most of the missionary respondents might have opted for more missiology courses 

during their MDiv program while giving up other subjects or taking missiology courses from 

non-formal institutes, such as mission training programs hosted by local churches or 

missionary training centers (e.g. GMTC). 

Table 18.Q.7: “How many courses in missions/missiology would you say that you’ve taken?” 

 

 
Pastor Frequency Percent 

  
Missionary Frequency Percent 

Valid None 

 

One or two 

 

Three to 

five 

 

Six to ten  

 

More  

than ten  

 

Total 

13 

 

92 

 

 

70 

 

18 

 

 

30 

 

223 

5.8 

 

41.3 

 

 

31.4 

 

8.1 

 

 

13.5 

 

100.0 

 Valid None 

 

One or two 

 

Three to  

five 

 

Six to ten  

 

More  

than ten 

 

Total 

4 

 

31 

 

 

69 

 

54 

 

 

69 

 

227 

1.8 

 

13.7 

 

 

30.4 

 

23.8 

 

 

30.4 

 

100.0 

 

 

 

 

 

Table 19 shows that half of the participants (n=113, 50.7%) in the Pastor 

group responded that they had not taken even one course of cultural anthropology, while 

almost half of the participants (n=107, 47.2%) in the Missionary group answered that they 

had taken at least more than two courses of the subject. Among the pastors, however, there 

were 12 respondents who said that they had taken four or more courses in cultural 

anthropology. It was revealed that all of them have degrees related to missiology except for 

one who had a PhD degree, though not in missiology. Furthermore, eight missionaries who 
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said that they never studied cultural anthropology were traced, and here it will suffice to say 

that all of them, except for one, belonged to the Tonghap denomination.  

Table 19. Q.8: “Have you ever studied cultural anthropology?” 

 

 
Pastor 

Fre-

quency 

Per- 

cent 

  
Missionary 

Fre-

quency 

Per-

cent 

Valid No, never 

 

Yes, as part 

of a course 

 

Yes, I've had 

one course  

 

Yes, I've had 

2 or 3 courses  

 

Yes, I've 

taken 4 or 

more courses  

 

 

33 

 

 

80 

 

 

71 

 

 

27 

 

 

 

12 

 

 

14.8 

 

 

35.9 

 

 

31.8 

 

 

12.1 

 

 

 

5.4 

 

 

 Valid  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Total 

No, never 

 

Yes, as part of 

a course 

 

Yes, I've had 

one course 

 

Yes, I've had 

2 or 3 courses  

 

Yes, I've 

taken 4 or 

more courses  

 

 

8 

 

 

39 

 

 

72 

 

 

78 

 

 

 

29 

 

226 

3.5 

 

 

17.2 

 

 

31.7 

 

 

34.4 

 

 

 

12.8 

 

99.6 

 

 

 

 

Total 

  

223 

 

100.0 

 Missing 

Total 

system 1 

227 

.4 

100.0 

 

 

A trend similar to that of cultural anthropology was found for subjects related 

to other religions. Table 20 shows that half of the participants (n=118, 52.9%) in the Pastor 

group responded that they had not taken even one course dealing with other religions, while 

more than half of the participants (n=120, 58.2%) in the Missionary group answered that they 

had taken at least more than two courses on these subjects.  
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Table 20. Q.9: “How many courses on other religion (such as Buddhism, Islam, and 

Hinduism) would you say that you have taken?” 

 

 Pastor 
Fre-

quency 

Per-

cent 

  
Missionary 

Fre-

quency 

Per-

cent 

Valid No, never 

 

Yes, as part of 

a course 

 

Yes, I've had 

one course 

 

Yes, I've had 

2 or 3 courses 

 

Yes, I've  

taken 4 or 

more courses  

 

Total 

29 

 

 

89 

 

 

45 

 

 

46 

 

 

 

13 

 

222 

13.0 

 

 

39.9 

 

 

20.2 

 

 

20.6 

 

 

 

5.8 

 

99.6 

 Valid No, never             

 

Yes, as part of a 

course 

 

Yes, I've had 

one course 

 

Yes, I've had  

2 or 3 courses  

 

Yes, I've  

taken 4 or more 

courses 

 

Total 

4 

 

 

58 

 

 

44 

 

 

88 

 

 

 

32 

 

226 

1.8 

 

 

25.6 

 

 

19.4 

 

 

38.8 

 

 

 

14.1 

 

99.6 

 

 

 

 

Missing 

Total 

System 1 

223 

.4 

100.0 

 Missing 

Total 

System 1 

227 

.4 

100.0 

 

 

 

Regarding degree related to missiology, as shown in Table 21, the majority of 

the participants (n=172, 77.1%) in the Pastor group answered that they did not have any 

degree related to missiology. However, more than 40 percent (n=93) of the Missionary group 

had a degree. Thus, between the two groups, the missionaries’ level of formal missiology 

educational attainment was high relative to that of the pastors. 
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Table 21.Q.10: “Do you have any degree related to missiology (or currently taking courses)?” 

 
Pastor 

Fre-

quency 
Percent 

  
Missionary 

Fre-

quency 
Percent 

Valid None 

 

MA in 

mission 

 

ThM in 

mission 

 

Doctor of 

Missiology  

 

PhD in 

Intercultural 

Studies in 

Mission  

 

Total 

172 

 

 

14 

 

 

21 

 

 

2 

 

 

 

 

12 

 

221 

77.1 

 

 

6.3 

 

 

9.4 

 

 

.9 

 

 

 

 

5.4 

 

99.1 

 Valid None 

 

MA in 

mission 

 

ThM in 

mission 

 

Doctor of 

Missiology  

 

PhD in 

Intercultural 

Studies in 

Mission  

 

Total 

129 

 

 

37 

 

 

32 

 

 

12 

  

 

 

 

12 

 

222 

56.8 

 

 

16.3 

 

 

14.1 

 

 

5.3 

 

 

 

 

5.3 

 

97.8 

 

 

 

Missing System 2 .9  Missing System 5 2.2 

Total  223 100.0  Total  227 100.0 

 

 

CCEXS and CCEDS 

As already mentioned in Chapter 3, the six items of cross-cultural experience 

stated above constituted the Cross-Cultural Experience Scale (CCEXS), while the four items 

of cross-cultural education constituted the Cross-Cultural Education Scale (CCEDS). Each 

scale was used to measure the amount of cross-cultural experience and the amount of cross-

cultural education, respectively. The averaged total scores of the CCEXS and CCEDS were 

assumed to be reliable indicators for this study.  

Tonghap and Hapdong Male Groups 

Before presenting the results from the hypotheses testing, it is necessary to 

investigate the characteristics of the Pastor and Missionary groups in order to provide the 
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basis to interpret the results of the hypotheses testing. As mentioned already, the researcher 

will focus on the two Presbyterian (Tongahp and Hapdong) male groups exclusively. The 

numbers of the two groups are presented below in Table 22. 

Table 22. The number of Presbyterian Tonghap and Hapdong male pastors and missionaries 

Denomination Pastor Missionary Total 

Tonghap 112 55 167 

Hapdong 59 52 111 

Total 171 107 278 

  

 

As shown in Table 22, a total of 278 male pastors and missionaries from the 

two Presbyterian groups will be analyzed. Out of the 278 subjects, 171 (61.5%) were pastors 

and 107 (38.5%) were missionaries. Among them, 167 (60%) belonged to Tonghap, and the 

remaining 111 (40%) belonged to Hapdong. 

Pastors versus Missionaries 

The T-test was used to compare the means of the amount of cross-cultural 

experience (henceforth, simply C.C. Experience) and cross-cultural education (henceforth, 

simply C.C. Education) of pastors and missionaries. The results are presented in Table 23.  

Not surprisingly, there was a significant difference between the Pastor and 

Missionary groups in their amount of C.C. Experience (Ms = 2.50, 3.81, SDs=0.89, 0.77 for 

the pastor and Missionary groups, respectively), t (269) = 12.379, p≤ .001. As expected, the 

amount of C.C. Education between the Pastor and Missionary groups was also significantly 
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different (Ms = 2.35, 3.19, SDs =.79, .86 for the Pastor and Missionary groups, respectively), 

t (274) = -8.270, p≤.001.  

Table 23. Analysis of mean scores of C.C. experience and C.C. education 

 Mean 
Std. 

Deviation 
t df p 

C.C. 

Experience 

Pastor 2.50 .89 
12.379 269 *** 

Missionary 3.81 .77 

C.C. 

Education 

Pastor 2.35 .79 
-8.270 274 *** 

Missionary 3.19 .86 

Note: C.C. Experience and C.C. Education have a 5-point scale. 

* p≤.05
18

     ** p≤.01    *** p≤.001    ns=not significant 

 

 

In sum, along with the data shown in Tables 12-21, it can be concluded that 

the Missionary group had a greater amount of both C.C. Experience and C.C. Education (the 

differences are 1.31 and 0.84, respectively) than the Pastor group.
19

 In addition, as shown in 

Table 23, the value of the standard deviation (Std. Deviation) of the Missionary group is 

smaller that of the Pastor group (.77 and .89, respectively) even though the mean of C.C. 

Experience of the Missionary group is higher than that of the Pastor group (3.81 and 2.50, 

                                                           

 
18

In statistics, the P-value is used for a significance test. A significance test is a way of 

statistically testing a hypothesis by comparing the data to values predicted by the hypothesis. Data that fall far 

from the predicted values provide evidence against the hypothesis. The P-value is the probability, if the null 

hypothesis (Hₒ) were true, that the test statistic would fall in this collection of values. Most studies require very 

small P-values, such as P≤.05, before concluding that the data sufficiently contradict Hₒ to reject it. In such 

cases, results are said to be significant at the .05 level (Agresti and Finlay 1999, 154-159). 

 
19

With the total sample (n=450) of this study, the T-test result was almost the same: there is a 

significant difference between the two groups in their amount of cross-cultural experience (Ms=2.60, 3.82, 

SDs=0.95, 0.71 for the pastor and Missionary groups, respectively), t (397.24) = -15.263, p≤ .001. Also the 

amount of cross-cultural education between the pastor and Missionary groups is significantly different 

(Ms=2.38, 3.06, SDs=.84, .82 for the pastor and Missionary groups, respectively), t (439) =-8.599, p≤.001. 
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respectively).
20

 This means that compared to pastors, missionaries had not only more C.C. 

Experience in general but also had less differences among themselves in the amount of C.C. 

Experience. In order to see more detailed results, the T-test was conducted on each 

denomination.  

Tonghap Pastors versus Missionaries 

Table 24 shows a significant difference between the Tonghap pastor and 

Missionary groups. The Tonghap missionaries had a greater amount of both C.C. Experience 

and C.C. Education (the differences are1.29 and 0.75, respectively) than pastors. 

Table 24. Analysis of mean scores of C.C. experience and C.C. education (Tonghap) 

 Mean 
Std. 

Deviation 
t df p 

C.C. 

Experience 

Pastor 2.47 .83 
-9.608 161 *** 

Missionary 3.76 .76 

C.C. 

Education 

Pastor 2.39 .87 
-5.077 164 *** 

Missionary 3.14 .96 

Note: C.C. Experience and C.C. Education have a 5-point scale. 

* p≤.05     ** p≤.01    *** p≤.001    ns=not significant 

 

Hapdong Pastors versus Missionaries 

Table 25 shows the significant difference between the Hapdong pastor and 

Missionary group. The Hapdong missionaries also had a greater amount both of C.C. 

Experience and C. C. Education (the differences are1.30 and 0.97, respectively) than pastors.  

                                                           

 
20

 In general, if the mean value is large the value of the standard deviation also becomes 

large. In C.C. Education, the Missionary group had larger mean and standard deviation values than those of the 

Pastor group (3.19; .86 and 2.35; .79, respectively).  
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Table 25. Analysis of mean scores of C.C. experience and C.C. education (Hapdong) 

 

 Mean 
Std. 

Deviation 
t df p 

C.C. 

Experience 

Pastor 2.57 1.01 
-7.429 103.298 *** 

Missionary 3.87 .79 

C.C. 

Education 

Pastor 2.27 .63 
-7.279 108 *** 

Missionary 3.24 .76 

Note: C.C. Experience and C.C. Education have a 5-point scale. 

* p≤.05     ** p≤.01    *** p≤.001    ns=not significant 

 

 

Summary of Mean Scores of C.C. Experience and C.C. Education 

As can be seen in Table 26, the Missionary group had a greater amount of C.C. 

Experience and C.C. Education than its Pastor counterpart in both denominations. The 

Hapdong denomination showed a greater difference between its Pastor and Missionary 

groups (C.C. Experience: 1.30; C.C. Education: 0.97) vis-à-vis its Tongahp counterparts (C.C. 

Experience: 1.29; C.C. Education: 0.75).  

Table 26. Summary of mean scores of C.C. experience and C.C. education 

 

 Total Tonghap Hapdong 

C.C. 

Experience 

Pastor 2.50 2.47 2.57 

Missionary 3.81 3.76 3.87 

C.C. 

Education 

Pastor 2.35 2.39 2.27 

Missionary 3.19 3.14 3.24 

 

 

Meanwhile, as shown in Table 27, there was a significant difference between 

the Tonghap and Hapdong in the amount of C.C. Experience (Ms= 2.90, 3.20, SDs=1.01, 
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1.11 respectively, t (269) = -2.293, p≤. 05. The Hapdong group had more C.C. Experience 

than the Tonghap group. However, in C.C. Education, there was no significant difference 

between the two groups (Ms=2.64, 2.73, SDs=.96, .85 respectively, t (274) = - .794, p= ns.  

 

Table 27. Mean scores of C.C. experience and C.C. education of Tonghap and Hapdong 

groups 

 

 Mean 
Std. 

Deviation 
t df p 

C.C. 

Experience 

Tonghap 2.90 1.01 
-2.293 269 * 

Hapdong 3.20 1.11 

C.C. 

Education 

Tonghap 2.64 .96 
-.794 274 ns 

Hapdong 2.73. .85 

Note: C.C. Experience and C.C. Education have a 5-point scale. 

* p≤.05     ** p≤.01    *** p≤.001    ns=not significant 

 

 

 

On the other hand, if we compare the Tonghap and Hapdong groups according 

to identity (i.e. Pastor and Missionary), there was no significant difference between the 

Tonghap and Hapdong groups in both the amount of C.C. Experience and C.C. Education. 

The T-test results are presented in Table 28, and 29. 

 

Table 28. Mean scores of C.C. experience and C.C. education of Tonghap and Hapdong 

pastor groups 

 

 Mean 
Std. 

Deviation 
t df p 

C.C. 

Experience 

Tonghap 2.47 .83 
-.672 94.131 ns 

Hapdong 2.57 1.01 

C.C. 

Education 

Tonghap 2.39 .87 
1.058 148.981 ns 

Hapdong 2.27. .63 

Note: C.C. Experience and C.C. Education have a 5-point scale. 

* p≤.05     ** p≤.01    *** p≤.001    ns=not significant 
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Table 29. Mean scores of C.C. experience and C.C. education of Tonghap and Hapdong 

missionary groups 

 

 Mean 
Std. 

Deviation 
t df p 

C.C. 

Experience 

Tonghap 3.76 .76 
-.704 104 ns 

Hapdong 3.87 .79 

C.C. 

Education 

Tonghap 3.14 .96 
-.548 104 ns 

Hapdong 3.24 .76 

Note: C.C. Experience and C.C. Education have a 5-point scale. 

 *p≤.05     ** p≤.01    *** p≤.001    ns=not significant 

 

 

 

In sum, there is a significant difference between the Pastor and Missionary 

groups in both the amount of C.C. Experience and C.C. Education, regardless of whether the 

denomination in question is Tonghap or Hapdong. However, if we compare pastors and 

missionaries from the two denomination separately, there exists no significant difference 

between them in both the amount of C.C. Experience and C.C. Education.  

 

 

Hypotheses Testing 

The objective of this study is to investigate whether the C.C. Experience of 

Korean missionaries contributes to the self-theologizing of the Korean Church by the means 

of promoting their ability to (1) think flexibly (Flexibility), (2) differentiate between the 

gospel and culture (Gospel/Culture Differentiation), and (3) be aware of the need of 

contextual theologies for the Korean Church (Contextual Theology).  

Based on the research questions of this study, three hypotheses were 

developed and tested. The hypotheses are as follows:  
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Hypothesis 1: The more C.C. Experience Korean pastors and missionaries 

have, the more flexible they are in their thinking vis-à-vis their colleagues who have had no 

or less C.C. Experience.  

Hypothesis 2: The more C.C. Experience Korean pastors and missionaries 

have, the more ability they have to differentiate between the gospel and culture vis-à-vis their 

colleagues who have had no or less C.C. Experience.  

Hypothesis 3: The more C.C. Experience Korean pastors and missionaries 

have, the more ability they have to be aware of the need of contextual theologies for the 

Korean Church vis-à-vis their colleagues who have had no or less C.C. Experience.  

In order to verify these hypotheses, the following statistical analysis tools 

were use: Pearson’ correlation coefficient, scatter plotting, T-test, and multiple regression 

analysis.  

Correlation Test 

This study might be thought of as a correlation study to explore the 

relationship between C.C. Experience and other variables. In order to investigate whether a 

correlation exists between two variables, a measure called the “Pearson correlation”, or 

simply the “correlation” is generally used. The Pearson correlation, denoted by r, was used to 

discover and clarify relationships between two variables by means of correlation coefficients. 

It is a statistical measure of correlation ranging from -1.00 (perfectly negative correlation), to 

0.00 (no correlation), and to +1.00 (perfectly positive correlation). The larger the absolute 

value of r, the stronger the degree of correlation between two variables (Agresti and Finlay 

1999, 320).  
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C.C. Experience and Flexibility 

Table 30 presents the results of the correlation analysis between C.C. 

Experience and the ability to think flexibly (henceforth, simply Flexibility).  C.C. 

Experience as a whole had a positive but not significant correlation (.108) with Flexibility. 

Thus, according to the result of the correlation test, hypothesis 1(“The more C.C. Experience 

the Korean pastors and missionaries have, the more flexible they are in their thinking vis-à-

vis their colleagues who have had no or less C.C. Experience.”) was not supported. 

Among the variables that constituted C.C. Experience, only the extent of 

travel period to foreign countries (Travel Period) had a positive and significant correlation 

(.158**) with the Flexibility. In particular, the Travel Period effect was stronger (.215**) in 

the Pastor sample. This implies that the longer a person in this study has traveled abroad, the 

more he thinks flexibly.  

Table 30. Correlations between cross-cultural experience and flexibility 

Bivariate Correlations 

C.C. Experience and Flexibility 

Group Pastor and Missionary Pastor Missionary 

Flexibility (274)       

C.C. Experience (267) .108 .153 .066 

 1a. Living Abroad (274) -.011 .004 -.054 

 1b. Study Abroad (274) .069 .082 .063 

 1c. Travel Foreign Countries (274) .015 .002 .046 

 1d. Travel Period (267) .158** .215** .054 

 1e. Foreign Languages (274) .107 .138 .105 

 1f. Non-Korean Friends (274) .082 .115 .068 

Note: Values in parenthesis are number of cases. 

* p<.05   **p<.01 
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C.C. Experience and Gospel/Culture Differentiation 

As shown in Table 31, C.C. Experience as a whole had a strong positive and 

significant correlation (.352**) with the ability to differentiate between the gospel and 

culture (henceforth, simply Gospel/Culture Differentiation). This implies that if a participant 

of this study has more C.C. Experience, he has more Gospel/Culture Differentiation. Thus, 

hypothesis 2 (“The more C.C. Experience Korean pastors and missionaries have, the more 

ability they have to differentiate between the gospel and culture vis-à-vis their colleagues 

who have had no or less C.C. Experience.”) was fully supported. 

Table 31. Correlations between cross-cultural experience and gospel/culture differentiation 

 

Bivariate Correlations 

C.C. Experience and Gospel/Culture Differentiation 

 Group Pastor and Missionary Pastor Missionary 

Gospel/Culture Differentiation (259)       

C.C. Experience (271) .352** .314** .135 

 1a. Living Abroad (271) .332** .224** .243** 

 1b. Study Abroad (271) .170** .194** -.082 

 1c. Travel Foreign Countries (271) .196** .144** .144 

 1d. Travel Period (271) .215** .166** .146 

 1e. Foreign Languages (271) .268** .181** .128 

 1f. Non-Korean Friends (271) .384** .378** .114 

Note: Values in parenthesis are number of cases. 

* p<.05   **p<.01 

 

 

 

Each of the C.C. Experience variables also had a positive and significant 

correlation with Gospel/Culture Differentiation. In particular, the period of living abroad 

(Living Abroad: .332**), the number foreign languages spoken (Foreign Language: .268**), 
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and especially, the number of non-Korean friends (Non-Korean Friends: .384**) had strong 

correlations with it. This suggests that Gospel/Culture Differentiation is closely correlated 

with cross-cultural interactions with foreign people, together with living experience in 

foreign countries and communication through foreign languages. 

Table 31 also shows an interesting result. In comparing the Pastor group with 

the Missionary group, C.C. Experience seemed to have a stronger effect on Gospel/Culture 

Differentiation in the Pastor group. For pastors, all the variables of C. C. Experience had 

positive and significant correlations with Gospel/Culture Differentiation, while only the 

Living Abroad variable (.243**) had a positive and significant effect on missionaries. This 

outcome is related to the distribution and overall amount of C.C. Experience in each group. 

As shown in the scatter plot of Figure 8, the variation of C.C. Experience within the Pastor 

group was wide, while that of the Missionary group was narrow. Also, the C.C. Experience of 

the average individual in the Missionary group was, in general, greater than that of the Pastor 

group. Thus it can be said that within the Missionary group C.C. Experience was not as 

influential as it was within the Pastor group when it comes to Gospel/Culture Differentiation.  

C.C. Experience and Contextual Theology 

As shown in Table 32, C.C. Experience as a whole had a positive and 

significant correlation (.145*) with the ability to be aware of the need of contextual 

theologies for the Korean Church (henceforth, simply Contextual Theology). This implies 

that if a participant of this study has more C.C. Experience, he has more Contextual Theology. 

Thus, the result seems to support hypothesis 3 (“The more C.C. Experience the Korean 

pastors and missionaries have, the more ability they have to be aware of the need of 
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contextual theologies for the Korean Church vis-à-vis their colleagues who have had no or 

less C.C. Experience.”)  

Among the variables that constituted C.C. Experience, the period of study 

abroad (Study Abroad: .103**), the total period of traveling to foreign countries (Travel 

Period: .175**) and the number of non-Korean friends (Non-Korean Friends: .104**) had a 

positive and significant correlation with Contextual Theology, but Living Abroad (.047) and 

the number of travels to foreign countries (Travel Foreign Countries: .043) and the number of 

foreign languages spoken (Foreign Language: .100) had no significant correlation. Similar to 

the result for Gospel/Culture Differentiation, with Contextual Theology C.C. Experience had 

more impact on the Pastor group than on the Missionary group. 

Table 32. Correlations between cross-cultural experience and contextual theology 

Bivariate Correlations 

C.C. Experience and Contextual Theology 

Group Pastor and Missionary Pastor Missionary 

Contextual Theology (248)       

C.C. Experience (271) .145* .269** .139 

 1a. Living Abroad (271) .047 .161* .024 

 1b. Study Abroad (271) .103** .222** .013 

 1c. Travel Foreign Countries (271) .043 .061 .063 

 1d. Travel Period (271) .175** .215** .162 

 1e. Foreign Languages (271) .100 .153 .176 

 1f. Non-Korean Friends (271) .104** .225** .074 

Note: Values in parenthesis are number of cases. 

* p<.05   **p<.01 
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Scatter Plotting 

In order to demonstrate the correlation more easily, scatter plots between C.C. 

Experience and each of the three main variables (Flexibility, Gospel/Culture Differentiation, 

and Contextual Theology) for the Pastor and Missionary group are also presented below. 

C.C. Experience and Flexibility 

In Figure 7, it is observed that the majority of points are located between the 

C.C. Experience scale of 3 to 5 for the Missionary group , while below the scale of 3 for the 

Pastor group. The Missionary group had more C.C. Experience than the Pastor group, 

whereas it is not clear that the Missionary group showed more Flexibility. 

Figure 7. Scatter plots between cross-cultural experience and flexibility 
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C.C. Experience and Gospel/Culture Differentiation 

Figure 8 shows the scatter plots between C.C. Experience and 

Gospel/Culture Differentiation. C. C. Experience was correlated positively with 

Gospel/Culture Differentiation in both groups. The linear relationship is clearly observed.  

Figure 8. Scatter plots between cross-cultural experience and gospel/culture differentiation 

(Pastor Group)                    (Missionary Group) 

 

 
 

 

 

C.C. Experience and Contextual Theology 

Figure 9 indicates that C.C. Experience is positively correlated with 

Contextual Theology both in the Pastor and Missionary groups. In the Pastor group, more 

points are located in the higher range of the Contextual Thelogy measure than seen in the 

Missionary group.  
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However, it should be noted that including scatter plotting, the correlation test 

is a preliminary examination to a more elaborate analyses, since it simply shows the 

correlation level between two variables without accounting for intervening effects from other 

variables (Agresti and Finlay 1999, 382).  

Though more elaborate analyses are needed to find out how each variable 

influences Flexibility, Gospel/Culture Differentiation, and Contextual Theology, the 

correlation test of this study satisfactorily shows the influence of C.C. Experience on the 

three main dependent variables of this research.  

Figure 9. Scatter plots between cross-cultural experience and contextual theology 

(Pastor Group)                   (Missionary Group) 

 
 

One fact that needs to be pointed out here for further multiple regression 

analysis is that the problem of multicollinearity
21

 among the independent variables does not 
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They did not appear severe enough (more than 0.90) to render the regression coefficient 

unstable. 
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exist in this study, as shown in Table 33. This means that there are no variables which appear 

to be so highly correlated that they “overlap” each other as explanatory variables during the 

multiple regression analysis (541). 

Table 33. Correlations between Independent Variables  

Bivariate Correlations 

Pearson Correlation 

  

C.C. 

Exp. C.C.Edu. Age 

M. 

Period 

T.Edu. 

L. 

C.C. Experience (271) 

    

  

C.C. Education (269) .533** 

   

  

Age (271) .057 .008 

  

  

Ministry Period (271) .030 .043 .445** 

 

  

Theological Education Level (271) .187** .248** .198** .311**   

Note: Values in parenthesis are number of cases. 

* p<.05   **p<.01 

 

 

Multiple Regression Analysis Test 

Compared to the simple bivariate correlation analysis that shows the relationships 

between two quantitative variables, the multiple regression analysis requires a more complex 

model containing several explanatory variables, in order to investigate multivariate 

relationships. The multiple regression analysis demonstrates how independent variables 

influence the dependent variable. The general function of a multiple linear regression model 

is expressed in the equation shown below: 

Y= C+𝛽1X1+ 𝛽2X2 + … +𝛽nXn 

Where Y is a dependent variable, C is a constant, Xn is the n
th

 independent 

variable, and 𝛽n is the n
th

 coefficient of variable Xn. This multivariable model can also  
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analyze partial relationships between two variables, controlling for other variables, which 

mean that it can show net effects of the major independent variable(s).
22

  

To investigate the effect of three major independent variables (i.e. Missionary, 

C.C. Education, and C.C. Experience) on Flexibility, Gospel/Culture Differentiation, and 

Contextual Theology measures, a total of five models were constructed for each measure, as 

shown in Table 34, 36 and 38. Demographic variables (i.e. Age, Denomination, Ministry 

Period, and Theological Education Level) were also considered important predictors for each 

model.  

In regard to hypotheses testing, multiple regression models were devised to 

explore the influence of C.C. Experience on the three main dependent variables (Flexibility, 

Gospel/Culture Differentiation, and Contextual Theology measures) while removing the 

influence of Age, Denomination, Identity, Ministry Period, Theological Education Level, and 

C.C. Education variables.  

The first three models were applied to a combined population of pastors and 

missionaries, while the fourth and fifth models were applied to pastors-only and 

missionaries-only group, respectively. The Hapdong denomination and Missionary variables 

were treated as dummy variables (reference categories were Tonghap and Pastor, 

respectively).  

In Model 1, among the three major independent variables only the Missionary 

dummy variable was considered without the cross-cultural variables (C.C. Education and C.C. 

                                                           

 
22

In a multivariate analysis, a variable is said to be controlled when its influence on the other 

variables is removed (Agresti and Finlay 359). 
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Experience). Model 2 investigated the effect of the cross-cultural variables on dependent 

variables, excluding the Missionary dummy variable. In Model 3, all the variables were 

included in the analysis. In Model 4 and Model 5, the Missionary dummy variable was  

excluded. In each model, the absolute value of the regression coefficient of a variable is 

interpreted as the amount of influence on an independent variable.  

Model Explanation 

Model 1 

Model 1 brings the Missionary dummy variable into its analysis but excludes 

the cross-cultural variables. Therefore, it enables us to observe how the Missionary variable 

is affected by variables other than the cross-cultural variables (cf. Model 3). Furthermore, 

Model 1 shows whether the Missionary group has a higher dependent value vis-à-vis the 

Pastor group. 

Model 2 

Model 2 includes the cross-cultural variables but excludes the Missionary 

dummy variable, thereby making it possible to analyze the influence of cross-cultural 

variables on the dependent variable. Model 2 allows us to examine whether the cross-cultural 

variables are positively associated with the dependent variable. Model 2 would verify 

hypotheses 1, 2 and 3 regarding the full population of pastors and missionaries.   
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Model 3 

Model 3 allows us to observe the effect of all variables. It includes not only 

the Missionary dummy variable and cross-cultural variables but also other demographic 

variables. If we focus on groups, Model 3 also shows the influence of the Missionary and 

Pastor groups.  

Models 4 & 5 

Models 4 & 5 are group-by-group analyses with the same independent 

variable of Model 2. For this reason, the results from Models 2, 3, 4, and 5 must be 

interpreted together.  

C.C. Experience and Flexibility 

Table 34 presents the result of a multiple regression analysis, which shows the 

relative effect of major independent variables and important predictors on the Flexibility 

measure. 

Model 1 

 Hapdong participants were shown to have less Flexibility (-.015*) in their 

thinking vis-à-vis participants from the Tonghap denomination in Model 1. On the other hand, 

the Missionary dummy variable was insignificant (.032). In other words, there was no 

significant difference in the average Flexibility of the Pastor group and the Missionary group.  
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Model 2 

According to Model 2, the regression coefficient of C.C. Experience had no 

significant effect (-.023) on Flexibility (Hypothesis 1 is not supported), while the influence of 

C.C. Education (.146***) was significant. It shows that within the Missionary group (Model 

5), C.C. Education had a significant and stronger effect (.175**) on Flexibility than it did 

within the Pastor group (Model 5; .142*) 

Model 3 

C.C. Education has maintained significance and has become larger in 

comparison to Model 2 (.146***.166***). This reflects the influence of the Missionary 

variable that was excluded in Model 2. On the other hand, C.C. Experience, which was 

insignificant in Model 2, has not attained significance in this model either. This model 

showed that C.C. Education, rather than C.C. Experience, had an effect on enhancing  

Flexibility on both the Pastor and Missionary group, and especially on the Missionary group 

(.175**).  

In comparison to Model 1, there was a significant difference between the 

Hapdong and Tonghap in Flexibility. However, the Hapdong dummy variable has become 

insignificant (-.015*  .006) in Model 3. The change indicates that Flexibility difference 

between the Hapdong and Tonghap groups, which existed in Model 1 without considering 

cross-cultural variables, has been absorbed mostly by the effect of cross-cultural variables, 

particularly accounted for C.C. Education.  

Meanwhile, since missionaries had considerably more C.C. Experience and 

C.C. Education than pastors by a value of 1.31 and 0.84 respectively (Table 23), and since  
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Table 34. Multiple regression analysis on flexibility 

  Flexibility 

  Pastors and Missionaries Pastors Missionaries 

(Constant) 

Model 1 Model 2 Model 3 Model 4 Model 5 

4.437*** 

(.161) 

4.106*** 

(.247) 

4.050*** 

(.182) 

4.264*** 

(.286) 

3.851*** 

(.314) 

Age 
-.005 

(.029) 

.013 

(.028) 

.026 

(.029) 

.013 

(.040) 

.032 

(.045) 

Hapdong
1)

 
-.015* 

(.072) 

.001 

(.072) 

.006 

(.072) 

-.095 

(.110) 

.095 

(.096) 

Missionary
2)

 
032 

(.073)  

-.147 

(.101)   

Ministry period 
-.009 

(.032) 

-.015 

(.031) 

-.028 

(.032) 

-.035 

(.048) 

-.022 

(.050) 

 

Theological 

Education 

Period(level) 

.084+ 

(.032) 

.064+ 

(.033) 

.046 

(.035) 

.001 

(.049) 

.096+ 

(.055) 

C.C. Education 
 

.146*** 

(.043) 

.166*** 

(045) 

.142* 

(.063) 

.175** 

(.066) 

C.C. Experience 
 

-.023 

(.037) 

.011 

(.044) 

.055 

(.357) 

-.044 

(.078) 

N 271 262 262 159 102 

F 1.416 3.611** 3.416** 1.758 3.332** 

R
2
 .026 .078 .086 .064 .141 

Note: The sample size (N) varies due to missing values. 

Values are unstandardized regression coefficient. 

Values in parenthesis are standardized errors. 

Reference category:  1) Tonghap, 2) Pastor 

+ p ≤0.10    * p≤0.05   **p≤0.01   *** p≤0.001 
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the effect of C.C. Education on the enhancement of Flexibility was significant (Model 3; 

1.66**), we could assume that Flexibility of the missionaries would accordingly be larger 

than that of the pastors. Yet, contrary to our expectations, as shown in Table 35, the T-test 

results showed that the average Flexibility level of the two groups were same. There was no 

significant difference in their Flexibility level.  

In fact, when the means of Flexibility are compared, the Tonghap pastors and 

Hapdong missionaries showed the same score (4.68), followed by the Tonghap missionaries 

(4.62), and the Hapdong pastors (4.57).  

Table 35. Mean scores of flexibility by T-test 

 
Mean 

Std. 

Deviation 
t df p 

Flexibility 
Pastor  4.65 .58 

-.063 272 ns 
Missionary  4.65 .51 

Note: Flexibility has a 6-point scale. 

* p≤.05   ** p≤.01    *** p≤.001    ns=not significant 

 

 

Models 4 & 5 

Contrary to Model 3 which analyzed all respondents – pastors and 

missionaries – Models 4 and 5 showed the relationship among variables within the Pastor 

group and Missionary group, respectively. Thus, when interpreting these models, it should be 

kept in mind that the Pastor and Missionary groups differ greatly in their endowments of C.C. 

Experience and C.C. Education. Furthermore, it should be noted that C.C. Experience and 

C.C. Education may have different effects on each group.  
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Among pastors (Model 4) and missionaries (Model 5), there were great 

individual differences in terms of C.C. Education and corresponding differences in Flexibility 

(.142*and .175**, respectively). However, it is shown that C.C. Experience did not have an 

effect on Flexibility within both the Pastor and Missionary groups (.055 and  

-.044, respectively). Thus, when Models 3, 4, and 5 were compared, it can be seen that the  

relationships among the variables did not differ in each group, and C.C. Education had a 

considerable influence on Flexibility.  

On the whole, Flexibility had a greater relation with C.C. Education than C.C. 

Experience. In regard to hypothesis testing, Model 2 showed that the amount of C.C. 

Experience did not have a significant effect on increasing Flexibility of the population of this 

study as a whole. Thus hypothesis 1 (“The more C.C. Experience the Korean pastors and 

missionaries have, the more flexible they are in their thinking vis-à-vis their colleagues who 

have had no or less C.C. Experience.”) is not supported.  

This result was also confirmed by the scatter plot (refer to Figure 7) and the T-

test result (refer to Table 35). Though the missionaries had more C.C. Experience than the 

pastors, there was no significant difference in Flexibility of two groups. Nevertheless, we can 

assume that Flexibility can be increased if they are provided with appropriate C.C. Education 

or training. 

C.C. Experience and Gospel/Culture Differentiation 

Table 36 presents the result of a multiple regression analysis, which shows 

the relative effect of major independent variables and important predictors on the 

Gospel/Culture Differentiation measure. 
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Model 1 

Model 1 shows that participants who are from the Hapdong denomination 

had more ability (.235*) to distinguish between the gospel and culture (Gospel/Culture 

Differentiation) vis-à-vis the Tonghap participants. On the one hand, the Missionary dummy 

variable (.439***) has a positive and statistically significant relation with Gospel/Culture 

Differentiation. This means that when controlling for the demographic variables, the 

Missionary group, on average, showed a greater Gospel/Culture Differentiation than the 

Pastor group. On the other hand, the model shows that Gospel/Culture Differentiation tends 

to decrease with age (-.162**).  

Model 2 

Without distinguishing between pastors and missionaries, the regression 

coefficient value of C.C. Experience is positive and significant (.317***) in Model 2. This 

means that the increase of C.C. Experience leads to an increased Gospel/Culture 

Differentiation – Hypothesis 2 is supported. According to the result from Model 2, if the 

amount of C.C. Experience increases by 1, Gospel/Culture Differentiation increases by 0.317.  

On the other hand, the amount of C.C. Education that had an effected on 

Flexibility did not influence (-.040) Gospel/Culture Differentiation in this model. 

In addition, the decreasing effect of age on Gospel/Culture Differentiation has 

not disappeared (-.120**) after introducing the cross-cultural variables. The negative 

association of the Age variable with the Gospel/Culture Differentiation measure was more 

salient (-.168**) within the Pastor group (Model 4), while within the Missionary group 

(Model 5) the negative effect has disappeared (-.019).  
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Interestingly, the level of theological education, which was insignificant (-.029) 

in Model 1, became negatively significant (-.119*) in Model 2, which indicates 

Gospel/Culture Differentiation decreases as the level of theological education increases. This 

reflects the negative effects of Theological Education Level that were shown in both the 

Pastor group and the Missionary group, particularly within the Missionary group (-.170*). 

Model 3 

The absolute value of the Missionary dummy variable has become smaller and 

statistically insignificant (.439*** .043), contrary to Model 1. The change indicates that 

Gospel/Culture Differentiation difference between the Missionary and Pastor groups which 

existed in Model 1 without considering C.C. Experience has been absorbed by the effects of 

C.C. Experience. Thus, Gospel/Culture Differentiation is positively and strongly dependent 

on C.C. Experience, regardless of whether one is a pastor or a missionary, lending support to 

Hypothesis 2. 

Since missionaries have considerably more C.C. Experience than pastors, we 

could assume that the ability of missionaries for Gospel/Culture Differentiation, as a result, 

would be larger than that of the pastors. The results of T-test in Table 37 confirm the 

assumption. There is a significant difference between the Pastor and Missionary group in 

their level of Gospel/Culture Differentiation measure.  

Furthermore, the fact mentioned becomes clearer when the means of 

Gospel/Culture Differentiation among the four groups according to identity and 

denomination are compared. Among the four groups the Hapdong Missionary group (3.39) 

had the highest score of Gospel/Culture Differentiation, followed by the Tonghap Missionary  
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Table 36. Multiple regression analysis on gospel/culture differentiation 

Gospel/Culture Differentiation 

  Pastors and Missionaries Pastors Missionaries 

(Constant) 

Model 1 Model 2 Model 3 Model 4 Model 5 

 

3.512*** 

(.233) 

 

3.060*** 

(.247) 

 

3.077*** 

(.253) 

 

3.580*** 

(.367) 

 

3.147*** 

(.370) 

Age 

 

-.162** 

(.042) 

 

-.120** 

(.039) 

 

-.124** 

(.041) 

 

-.168** 

(.045) 

 

-.019 

(.069) 

Hapdong
1)

 

 

.235* 

(.106) 

 

.177+ 

(.102) 

 

.176+ 

(.102) 

 

-.004 

(.144) 

 

.268+ 

(.147) 

Missionary
2)

 

 

.439*** 

(.106) 
 

 

.043 

(.139) 

  

Ministry Period 

 

.001 

(.047) 

 

-.028 

(.044) 

 

-.025 

(.045) 

 

-.092 

(.064) 

 

.009 

(.077) 

 

Theological  

Education 

Period(Level) 

 

 

-.029 

(.047) 

 

 

-.119* 

(.036) 

 

 

-.114* 

(.050) 

 

 

-.132* 

(.056) 

 

 

-.170* 

(.085) 

C.C. Education 
 

 

-.040 

(.060) 

 

-.045 

(063) 

 

-.035 

(.081) 

 

-.083 

(.099) 

C.C. Experience 
 

 

.317*** 

(.053) 

 

.307*** 

(.052) 

 

.324*** 

(.079) 

 

.118 

(.118) 

N 263 254 254 

 

154 

 

99 

F 10.323*** 13.503*** 11.568*** 9.565*** 2.535* 

R
2
 .167 .247 .247 .279 .141 

Note: The sample size (N) varies due to missing values. 

 Values are unstandardized regression coefficient. 

 Values in parenthesis are standardized errors. 

 Reference category: 1) Tonghap, 2) Pastor 

+ p ≤0.10    * p≤0.05   **p≤0.01   *** p≤0.001 
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group (3.08), the Hapdong Pastor group (3.03), and the Tonghap Pastor group (2.67). This 

order is corresponds exactly with the order of amount of C.C. Experience (3.87; 3.76; 2.57; 

and 2.47, respectively). 

Table 37. Mean scores of gospel/culture differentiation by T-test 

 
Mean 

Std. 

Deviation 
t df p 

Gospel/Culture 

Differentiation 

Pastor  2.79 .88 
-4.213 264 *** 

Missionary  3.23 .76 

Note: Gospel/Culture Differentiation has a 6-point scale. 

* p≤.05     ** p≤.01    *** p≤.001    ns=not significant 

 

 

Models 4 & 5 

In Models 4 and 5, where the Missionary and Pastor groups were examined 

separately, C.C. Experience was shown to enhance Gospel/Culture Differentiation within the 

Pastor group (.324***) while in the Missionary group the effect has not been shown to have 

significance (.118). This outcome is related to the distribution and overall amount of C.C. 

Experience in each group. As show in the scatter plot of Figure 8, the variation of C.C. 

Experience of the Pastor group was wide, while that of the Missionary group was narrow. 

Also, the C.C. Experience of individuals in the Missionary group was, in general, greater 

than that of the Pastor group (refer to Table 37). Consequently, the C.C. Experience of the 

Missionary group was not as influential as within the Pastor group because the overall C.C. 

Experience of the Missionary group was large enough to dull its effect as an influential 

variable during the regression analysis.  
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Furthermore this indicates that since missionaries had a certain, or substantial, 

amount of prior C.C. Experience, and once the level of C.C. surpassed a basic threshold, 

Gospel/Culture Differentiation became stationary regardless of the amount of C.C. 

Experience.  

Some variables were found to have negative effects on different groups. 

Gospel/Culture Differentiation was shown to decrease in the Pastor group (Model 4) with 

Age (-.168**) and Theological Education Level (-.132*). This reveals that Korean Pastors 

become more accustomed to the traditional culture of the Korean Church (heavily influenced 

by Confucian thinking) as their age and theological education period increase. On the 

contrary, the Age variable had no effect on the Missionary group, showing that C.C. 

Experience compensated for the effects of Korean traditional culture.  

On the other hand, Theological Education Level was also found to have a 

negative effect in the Missionary group (-.170*) on Gospel/Culture Differentiation. This 

implies that in general, both the content and academic atmosphere of Korean theological 

education, regardless of where its theological posture is conciliar or conservative, is not 

sufficiently independent from Korean culture. In other words, theological education tends to 

reinforce the denominational peculiarities constructed within the Korean culture, and hinders 

students from distinguishing the gospel from the culture of the Korean Church which has 

been heavily influenced by Confucianism.  

On the whole, C.C. Experience appears to have an important effect on 

Gospel/Culture Differentiation (Models 2). This strongly supports Hypothesis 2. Interestingly, 

while C.C. Education is found to be strongly and positively related with Flexibility, it is not 

related with Gospel/Culture Differentiation. This implies that Gospel/Culture Differentiation 
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is not substantially cultivated through C.C. Education, but through hands-on experience in 

real cross-cultural situations.  

C.C. Experience and Contextual Theology 

 

Table 38 presents the result of a multiple regression analysis, which shows the 

relative effects of major independent variables and important predictors on the Contextual 

Theology measure. 

Model 1 

Model 1 shows that among all the demographic variables, denominational 

background was the most important variable that influences the recognition of the need for 

contextual theologies for the Korean Church (Contextual Theology).
23

 Hapdong participants 

were found to have less Contextual Theology (-.243***) than Tonghap participants. On the 

other hand, in this model the Contextual Theology increases as the level of theological 

education increases (.094**). The Missionary dummy variable was not significant (-.016), 

meaning that there is no meaningful difference between the average values of Contextual 

Theology between the Pastor and Missionary groups when the demographic variables are 

controlled for and the two cross-cultural variables are excluded.  

                                                           

 
23

The16-items of the Contextual theologies Scale (CTS) were constructed by the researcher 

in order to measure the respondent’s awareness of the need for contextual theologies in the Korean context. 

Knowing patterns of interrelationships among variables, the researcher did a factor analysis. It showed that 

there were four noteworthy factors among the CTS: (1) indispensability of the Korean culture for forming 

theology in the Korean context, (2) the urgency of forming a missional theology related to the major issues of 

the Korean society; (3) the influence of Western theology on the Korean Church; and 4) the necessity of 

indigenizing the gospel in the Korean context. 
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Model 2 

In this model neither C.C. Education nor C.C. Experience was shown to have 

a meaningful effect on the Contextual Theology. Thus, it seems that Hypothesis 3 (“The more 

C.C. Experience the Korean pastors and missionaries have, the more ability they have to be 

aware of the need of contextual theologies for the Korean Church vis-à-vis their colleagues 

who have no or less C.C. Experience.”) was not supported in Model 2. However, the results 

from Models 2, 3, 4, and 5 must be interpreted together.  

Within the Pastor group, C.C. Experience had a significant effect on the 

Contextual Theology (.122*), while within the Missionary group, it had a positive but not 

significant effect (.116). Therefore, it can be said that Hypothesis 3 was partially supported. 

Among the variables in Model 2, the Hapdong denominational background 

was also shown to have the largest (negative) effect on Contextual Theology (-.241**). 

However, the negative effect disappeared within the Missionary group (-.004) in Model 5 

while within the Pastor group (Model 4) it grew remarkably vis-à-vis Model 2 (-.241** 

 -.408***). 

Model 3 

In Model 3, the regression coefficient of the C.C. Experience, which was 

insignificant in Model 2, became statistically significant (.120**) when the Missionary 

dummy variable was added to the analysis. This means that the C.C. Experience variable was 

significant in either both the Pastor and the Missionary group or in just one of both groups. 

As shown in Model 4 (Pastor group), C.C. Experience was shown to increase Contextual 

Theology (.122*). This reflects the weighted average of the effects when the Pastor group  
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Table 38. Multiple regression analysis on contextual theology 

 

Contextual Theology 

  Pastors and Missionaries Pastors Missionaries 

(Constant) 

Model 1 Model 2 Model 3 Model 4 Model 5 

 

4.616*** 

(.189) 

 

4.316*** 

(.187) 

 

4.216*** 

(.189) 

 

4.390*** 

(.268) 

 

3.704*** 

(.358) 

Age 

 

-.047 

(.030) 

 

-.036 

(.029) 

 

-.011 

(.030) 

 

-.051 

(.037) 

 

.067 

(.054) 

Hapdong
1)

 

 

-.243*** 

(.075) 

 

-.241** 

(.076) 

 

-.231** 

(.075) 

 

-.408*** 

(.104) 

 

-.004 

(.112) 

Missionary
2)

 

 

-.004 

(.075) 
 

 

-.262+ 

(.101) 

  

Ministry Period 

 

-.016 

(.033) 

 

-.019 

(.032) 

 

-.044 

(.033) 

 

-.037 

(.047) 

 

-.083 

(.056) 

 

Theological 

Education 

Period(Level) 

 

.094** 

(.032) 

 

.075 

(.053) 

 

.044 

(.037) 

 

.066 

(.047) 

 

-.016 

(.064) 

C.C. Education 
 

 

.047 

(.045) 

 

.081+ 

(046) 

 

.065 

(.059) 

 

.107               

(.074) 

C.C. Experience 
 

 

.060 

(.039) 

 

.120** 

(.045) 

 

.122* 

(.056) 

 

.116                 

(.086) 

N 

 

252 

 

243 

 

243 

 

149 

 

93 

F 

 

4.246*** 

 

4.200*** 

 

4.649*** 

 

6.060*** 

 

1.056 

R
2
 

 

.079 

. 

096 

 

.121 

 

.203 

 

.068 

Note: The sample size (N) varies due to missing values. 

Values are unstandardized regression coefficient. 

Values in parenthesis are standardized errors. 

Reference category: 1) Tonghap, 2) Pastor 

+ p ≤0.10   * p≤0.05   **p≤0.01   *** p≤0.001 
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(Model 4) and the Missionary group (Model 5) are separated. On the other hand, within both 

the Pastor and Missionary groups C.C. Education had not attained significance (Model 

4: .065; Model 5: .107) even though both coefficients have positive values. 

Theological Education Level which was significant in Model 1 (.094**), loses 

its significance (.044) in Model 3. This shows that the cross-cultural variables absorbed the 

effect of theological education. 

Considering that the Missionary group had a greater amount of C.C. 

Experience than the Pastor group (1.31: refer to Table 23), the fact that the C.C. Experience 

was positively significant in Model 3 strongly suggested that the Missionary group had 

greater Contextual Theology than the Pastor group. Yet, the T-test results in Table 39 showed 

that, on average, the Pastor and Missionary groups had no significant difference in the 

Contextual Theology. This reflects the negative effect of the Hapdong variable on the 

Contextual Theology, and particularly the effect of Hapdong pastors (Model -.408***). 

Table 39. Mean scores of contextual theology by T-test 

 
Mean 

Std. 

Deviation 
t df p 

Contextual 

Theology 

Pastor  4.56 .58 
1.013 253 ns 

Missionary  4.49 .53 

Note: Gospel/Culture Differentiation has a 6-point scale. 

* p≤.05     ** p≤.01    *** p≤.001    ns=not significant 

 

 

The regression coefficient of the Hapdong dummy variable (-.231**) retained 

its statistical significance in Model 3. On the other hand, if we relax the standard of 
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significance α level to 0.10 (p≤ 0.10)
24

, the Missionary dummy variable, which was not 

significant in Model 1, attains significance in Model 3 (-.004  -.262+). This change 

indicates that the Contextual Theology difference between the Missionary and Pastor groups 

– which had not existed in Model 1 when cross-cultural variables had not been controlled for 

– is revealed in Model 3 by the effects of cross-cultural variables. Thus, the ability of the  

Contextual Theology was significantly dependent on the cross-cultural variables, particularly  

on C.C. Experience (.120**)
25

, and also on the respondents’ identity: Pastor or Missionary. 

Furthermore, the Contextual Theology measure was heavily affected by the respondent 

denominational background: Hapdong or Tonghap. 

In fact, when the means of Contextual Theology are compared, the Tonghap 

pastors showed the highest score (4.69), followed by the Tonghap missionaries (4.50), the 

Hapdong missionaries (4.47), and the Hapdong pastors (4.34). The T-test between the 

Tonghap and Hapdong Pastor groups showed that there exited a statistically significant 

difference between them (Ms = 4.69, 4.34, SDs = .58, .54 for the Tonghap and Hapdong 

groups, respectively), t (156) = 3.474, p≤.001. On the other hand, there was no significant 

difference between the Tonghap and Hapdong Missionary groups.  

                                                           

 
24

The most common α levels are .05 and .01. However, for this study the researcher has 

decided to consider the P-values that are less than or equal to .10 as significant (p≤ 0.10). It is not uncommon in 

the study of social sciences to consider the .10 level as statistically significant. It is artificial, anyways, to call 

one result “significant” and the other “not significant” (Agresti and Finlay 176). 

 
25

C.C. Education also attained statistical significance (.081+) if we relax the standard of 

significance α level to 0.10 (p≤ 0.10). 
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Model 4 & 5 

In Models 4 and 5 the Pastor group and the Missionary group were examined 

separately, allowing the disparate effects of the variables on each group to be observed. First 

of all, in Model 4, the Hapdong pastors were shown to have considerably less Contextual 

Theology than their counterparts from the Tonghap denomination (-.408***). However, there 

was not much difference in Model 5 for the Missionary group. It may be inferred that the 

Hapdong missionaries had overcome their denomination’s traditional negative perception 

toward contextual theologies through their C.C. Experience and C.C. Education.  

On the whole, C.C. Experience was found to have a significant effect on 

Contextual Theology, particularly within the Pastor group (.122**). Therefore, Hypothesis 3 

(“The more C.C. Experience the Korean pastors and missionaries have, the more ability they 

have to be aware of the need of contextual theologies for the Korean Church than their 

colleagues who have no or less C.C. Experience.”) is partially supported.  

 

Summary of the Findings from the Statistical Analyses 

Based on the results from the correlation analysis, T-test, and multiple 

regression analysis, the testing results of the three hypotheses are summarized as follows: 

Hypothesis 1 (“The more C.C. Experience the Korean pastors and 

missionaries have, the more flexible they are in their thinking vis-à-vis their colleagues who 

have had no or less C.C. Experience.”) is not supported. Both the bivariate correlation and 

the multiple regression tests showed that the amount of C.C. Experience had no significant 

effect toward enhancing Flexibility in the pastors and missionaries. This result was also 
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confirmed by the scatter plotting and the T-test. Rather, C.C. Education, as opposed to C.C. 

Experience, had a significant effect on the Flexibility. 

Hypothesis 2 (“The more C.C. Experience the Korean pastors and 

missionaries have, the more ability they have to differentiate between the gospel and culture 

vis-à-vis their colleagues who have no or less C.C. Experience.”) is strongly supported. Both 

the bivariate correlation and the multiple regression tests showed that the amount of C.C. 

Experience had a significant effect toward enhancing Gospel/Culture Differentiation. The 

cross-cultural effect was particularly salient within the Pastor group. Since most of the 

missionaries of the sample for this study have had a certain, or substantial, amount of C.C. 

Experience, the effect of C.C. Experience had not appeared as much as in the Missionary 

group as it had within the Pastor group. However, the T-test results showed that the 

Missionary group had more ability to differentiate the gospel from culture than the Pastor 

group. 

Hypothesis 3 (“The more C.C. Experience the Korean pastors and 

missionaries have, the more ability to be aware of the need of contextual theologies for the 

Korean Church vis-à-vis their colleagues who have no or less C.C. Experience.”) is partially 

supported. Both the bivariate correlation and the multiple regression tests showed that the 

amount of C.C. Experience had a significant effect toward enhancing Contextual Theology 

within the Pastor group, but not within the Missionary group. Also the T-test results showed, 

contrary to the researcher’s expectation, that the Missionary group had no more significant 

ability to recognize the need of contextual theologies for the Korean Church than the Pastor 

group. This result was severely affected by the conservative theological influence that existed 

in the Hapdong group. 
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CHAPTER 6 

DISCUSSION, CONCLUSION, AND RECOMMENDATION 

This chapter will present a brief summary of the research problems, 

methodologies, results and interpretations of the findings of this study. In addition, the 

missiological implications of the findings will also be identified.  

Nature of the Study 

The study was conducted to explore whether a relationship exists between 

the cross-cultural experience of Korean missionaries and their potential to contribute to the 

self-theologizing of the Korean Church.  

The researcher hypothesized that the amount of cross-cultural experience 

will enhance the Korean missionaries’ potential to contribute to the self-theologizing of the 

Korean Church by means of promoting their ability to (1) think flexibly, (2) differentiate 

between the gospel and culture, and (3) be aware of the need of contextual theologies for the 

Korean Church. In order to verify the hypothesis, both the qualitative and quantitative 

methodologies (interviews and questionnaire, respectively) were used. In particular, Korean 

pastors were also included in the quantitative study to test the hypothesis by comparing them 

to Korean missionaries.
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Discussion of the Findings 

Findings from Qualitative Data 

By analyzing the data from interviews of 33 people, it became clear that cross-

cultural experience brought significant transformations to Korean missionaries. They became 

more flexible toward accepting different values that are found in diverse cultures. It became 

evident that they were better prepared to evaluate their own Korean culture objectively by 

comparing it to other cultures. Furthermore, their “theological” perspectives were also 

enlarged and deepened through their endeavor to transmit the gospel from their own culture 

to different ones. This allowed them to differentiate between the gospel and human cultures 

more readily.  

In addition to these positive aspects on the Korean missionaries, the data also 

revealed a very real weakness as well – although the Korean missionaries had a perception of 

cultural differences and were sensitive to the distinction between the gospel and culture, they 

were limited in their ability to translate these factors into self-theologizing strengths.  

Judging from the fact that during the interviews there was little mention of 

theological aspects without a direct inquiry from the researcher, we can see that these 

missionaries have yet to consider themselves a particular type of theologian with a special 

“theological insight.” On the other hand, every missionary who has participated in the 

interviews demonstrated deep interest in the topic that the researcher was studying. In 

particular, after finishing the focus group interviews, the participants seemed to have become 

very excited by the discussion. It may be gleaned from their reactions that the discussion 
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gave them a good opportunity to reflect on the meaning of their cross-cultural experiences.  

In summary, (1) Korean missionaries have potential for self-theologizing,  

and (2) more conscious and intentional measures must be implemented in order for this 

potential to be converted into self-theologizing strength. 

For many people, the very subject of the Korean missionaries’ potential 

impact on the Korean Church is likely to be unfamiliar. The missionaries are regarded as 

those who are sent out to the mission fields, and it is difficult for most to imagine that they 

may one day also be “sent” back to their home churches to engage in the self-theologizing 

ministry. In many cases, with the passage of time, the missionaries are easily forgotten and 

ignored. One interviewee deplored the reality that the Korean Church does not recognize 

their missionaries as valuable resources for virtually anything, let alone for self-theologizing. 

He expressed his regret, saying,  

In this respect, the Korean Church is not ready yet. Thus, even though we 

missionaries go to mission fields and become experts in the culture of the host 

countries, and furthermore raise national leaders for the churches there, in 

Korea our position is less significant than any senior pastor of the tiniest 

church. ….because they do not know that missionaries are precious resources 

of the Kingdom of God.  

 

Another interviewee shared her doubt that the Korean Church will try to learn 

anything from the missionaries because the Korean Church in general thinks that missionary 

work is related to underdeveloped people who are inferior to Koreans, and who are in need of 

change and help. She said, 

What I felt in Korea when I went to deliver my missions report was that 

Koreans think of the countries we are working as backward and 

underdeveloped, and we are the ones who are going to deliver our superior 

things. Today’s Korean churches are trying to model themselves after famous 

churches in the United States, such as Willow Creek or Saddleback. But there 

was little sign that they wanted to learn from the churches of the mission 
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fields. My personal opinion is that, although the experiences that we 

missionaries garnered help us to break out of our narrowness and aid our own 

ministries, it will take some more time before they can have positive 

influences on the Korean Church. 

 

Nevertheless, the data indicate that the Korean missionaries have a great 

resource to help the Korean Church cultivate a global perspective and to potentially assist in 

its renewal. Furthermore, the data also shows the Korean missionaries’ potential to stimulate 

the self-theologizing effort of the Korean Church if they are adequately prepared to reflect 

upon their experiences from the theological perspective. In this vein, Samuel Escobar 

poignantly remarked that the transforming potential of the returning missionaries for their 

home churches: 

His work [The Go-Between God (John V. Taylor)] confirms my conviction 

that when missionaries reflect on their experience they became the best 

theologians. Their theology is lively because it connects with the daily life of 

the church at the frontiers of missionary action….[T]hey went to serve and to 

learn, and brought back insights and perspectives that would enrich the life of 

their home churches. Some missiologists call this ‘mission in reverse’, while 

others use the image of a two way street to describe the dynamics of the 

process. (Escobar 2003, 112, 162) 

 

Through these interviews, however, the researcher’s initial hypothesis 

(“Cross-cultural experience will enhance the Korean missionaries’ potential to contribute to 

the self-theologizing of the Korean Church.”) was not only consolidated but also modified – 

proper cross-cultural education (C.C. Education) or training is essential, in addition to cross-

cultural experience (C.C. Experience), to maximize the potentials of the Korean missionaries 

to contribute to the self-theologizing of the Korean Church. 

 



163 
 

Findings from Quantitative Data 

The quantitative data also point to the same fact. A total of 450 pastors and 

missionaries constituted the sample for this study. Among them, the hypotheses testing 

focused exclusively on 278 male pastors and missionaries (n=171 and n=107, respectively) 

of the two major Presbyterian (Tonghap and Hapdong) denominations.  

Cross-Cultural Experience and Gospel/Culture Differentiation 

The data indicate that the ability to differentiate the gospel from culture 

(Gospel/Culture Differentiation) was significantly affected by the amount of C.C. Experience. 

Compared to the Korean pastors, the C.C. Experience of the Korean missionaries was greater, 

and they also had a higher score in Gospel/Culture Differentiation.   

This finding highlights the fact that the Korean missionaries have enormous 

potential to contribute to the self-theologizing of the Korean Church, since the study assumed 

that the ability of understanding the relationship between the gospel and human cultures is 

one of the most important factors that allow for the self-theologizing process.  

On the other hand, Gospel/Culture Differentiation varied considerably with 

age and theological education in the negative direction. Age was found to have a negative 

influence on Gospel/Culture Differentiation. However, this phenomenon was markedly 

reduced within the Missionary group. An explanation for this is that the C.C. Experience of 

missionaries has helped them to overcome the negative effect of the age factor. It was also 

notable that the more theological education one had, the lower he scored on Gospel/Culture 

Differentiation. This implies that not only the content but also the context of Korean 

theological education has been affected by the Korean culture, which is embedded in 
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Confucianism. Generally, school is regarded as one of the major social institutions that 

transmit societal values. In Korea, even theological schools/seminaries have an educational 

system that is rooted in traditional Confucian thought and effectively instill its moral values 

in their students, highlighting the importance of certain Confucian values such as loyalty to 

hierarchical structure and authoritative leadership (Hyun 2001, 223). 

Su-Bok Jung evaluated that the Korean Church externally shunned 

Confucianism while internally embracing its ethos, with only a few formal practices being 

exception. The hierarchical leadership style with the senior pastor at its center and the clear 

division between clergy and laity in church life reflect this reality (Jung 2007, 339). One 

missionary earlier described this phenomenon by remarking that “Korean Christians are 

church-attending Confucianists (Paul Crane).” Korean Christianity is criticized as a distorted 

Christianity that cherishes Confucian values. This means that Christianity has not greatly 

transformed the Korean worldview or “cultural grammar” (Jung 106-107; 342-343).
1
 

Research on the effect of Protestantism among Koreans and Korean Americans also reported 

that it has not significantly reduced the Korean traditional values in either group (Hyun 224).  

This data has reminded us of the necessity of the transformation of theological 

education in the Korean Church. At the same time, it shows the potential of Korean 

missionaries leading the spiritual transformation of the Korean Church toward “biblical 

spirituality,” which is distinct from “conventional spirituality” that is inconsistent with the 

biblical perspective. 

                                                           

 
1
Jung described the deep influence of Confucianism on the Korean society as follows: “If the 

Christianity of South Korea is a Confucianized Christianity, the communism of North Korea can be seen as a 

Confucianized communism” (Jung 370). The recent transfer of power in the North Korean government from 

Jong-Il Kim to his son Jong-Un Kim is especially telling in this regard. 
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Cross-Cultural Experience and Contextual Theology 

One major interest of this study was to look at the differences between the two 

Presbyterian groups (Tonghap and Hapdong) – as proxies for “conciliar” and “evangelical” 

denominations – in terms of three dependent variables.  

Among the factors analyzed, denominational background was shown to have 

the greatest effect on the ability to be aware of the need of contextual theologies for the 

Korean Church (Contextual Theology). The Hapdong, which had a more conservative 

theological position vis-à-vis the Tonghap, in general showed a strongly negative attitude 

toward contextual theologies, particularly among the Pastor sample (-.408***).
2
 However, 

within the Missionary sample there was no significant difference between the two groups  

(-.004).
3
 This implies that C.C. Experience and C.C. Education have considerably helped 

Hapdong missionaries to overcome their denomination’s traditional negative perception 

toward contextual theologies.  

In regards to C.C. Experience, the data showed that only the Pastor group 

(.122*) was affected significantly.
4
 Contrary to the researcher’s prediction, even though the 

Missionary group had more C.C. Experience and C.C. Education, there was no significant 

difference in Contextual Theology vis-à-vis the Pastor group. It may be inferred that because 

most participants from the Missionary group have spent long years abroad detached from the 

Korean environment, their interest and passion regarding Korean issues may have been 

diminished compared to their pastor counterparts.  

                                                           

 
2
See Table 38, Model 4.  

 
3
See Table 38, Model 5.  

  
4
See Table 38, Model 4.  
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On the other hand, C.C. Education attained statistical significance (.081+) 

when the standard of significance α level was relaxed to 0.10 (p≤ 0.10).
5
 Thus, in order to 

maximize the potential of Korean missionaries to contribute to the self-theologizing of the 

Korean Church, proper C.C. Education or training is essential. This result was corroborated 

through the findings of the earlier qualitative data.  

Cross-Cultural Experience and Flexibility 

The results of the statistical data analysis indicate that the ability to think 

flexibly (Flexibility) depends exclusively upon C.C. Education, as opposed to C.C. 

Experience or any other variable. Within both the Pastor and Missionary groups, C.C. 

Experience by itself did not contribute to enhancing Flexibility.  

Without C.C. Experience and C.C. Education, the Hapdong group showed less 

Flexibility vis-à-vis its Tonghap counterpart (-.015*).
6
 However, the difference between the 

two groups disappeared when the cross-cultural variables were introduced.
7
 The effect of 

C.C. Education was especially salient within the Missionary group (.175**).  

 Thus, the importance of C.C. Education or training is particularly notable 

when it comes to enhancing Flexibility, even in comparison to Gospel/Culture Differentiation 

and Contextual Theology.  

In conclusion, findings from both the qualitative and quantitative data of this 

study point to one fact: C.C. Experience can help to enhance the Korean missionaries’ 

                                                           

 
5
See Table 38, Model 3, 4, and 5.  

  
6
See Table 34, Model 1. 

 
7
See Table 34, Model 2, 3.  
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potential to contribute to the self-theologizing of the Korean Church, but this will not be 

automatically accomplished. For Korean missionaries to gain a new theological perspective, 

we need something more – C.C. Education involving theories, reflection, and training.  

Summary of Other Findings 

In addition to the above mentioned major findings, this study also gleaned 

several meaningful findings. Among them, five findings are worth mentioning here: 

 First, for gathering quantitative data (questionnaire), “snowballing” sampling 

method was proved to be very effective for this study. During a relatively short period time (a 

month and a half), the researcher was able to collect 450 responses. To a researcher who has 

an extensive human networking among the target group, this method would be useful. 

Second, missiological research itself has an educational effect on participants. 

The researcher observed a kind of “conscientization” among the missionary interviewees of 

this study about their ability to contribute to the self-theologizing for the Korean Church. 

Third, cross-cultural interactions with foreign people, together with living 

experience in foreign countries and communication through foreign languages, constituted 

the core components of C.C. Experience.     

Fourth, theological education and C.C. Education had different effects on 

Korean pastors and missionaries. It seemed that theological education reinforced ethnocentric 

attitude among Korean ministers, but C.C. Education reduced it. Particularly, cultural 

anthropology education/training was a crucial factor. 

Fifth, an integral and comprehensive missionary training that deals with not 

only the “head” (knowledge) but also the “hands” (skills) and “heart” (attitude) of trainees is 
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required. Before moving on to the next section, a more detailed explanation about this 

finding would be necessary using the case of GMTC (Global Missionary Training Center) 

training related to this study. The “GMTC effect” on the Hapdong Missionary group should 

be recognized, since in the Hapdong group the proportion of GMTC alumni was nearly half 

of the total (n=25, 48.1%), while in the Tonghap group it was barely above ten percent (n=6, 

10.9%).  

If the standard of significance α level was relaxed to 0.10 (p≤ 0.10)
8
, the 

Hapdong Missionary group had a statistically significant and higher score (.268+) of Gospel/  

Culture Differentiation vis-à-vis its Tonghap counterpart.
9
 It may be inferred that this is due 

to the fact that a considerably higher percentage of GMTC alumni was present in the 

Hapdong group than in the Tonghap group. 

According to the research of Hyung-Keun Choi on missionary training for 

Korean missionaries, the C.C. Education of GMTC missionary training does not merely 

focus on the transfer of knowledge but rather aims at providing a thoroughgoing education 

that equips its students to combine theory and practice, and thus contributes to the ability to 

distinguish the gospel from culture on the mission fields (Choi 2000, 286-341).
10

 GMTC 

training makes it a goal to combine both theory and praxis, individual and family, academics 

and character, and cross-cultural knowledge and spiritual formation (341). Besides, one of 

                                                           

 
8
Refer to Chapter 5, reference 24.  

 
9
See Table 36, Model 5.   

 
10

According to Choi, only the GMTC offers a course on “Korean Cultural Values and 

Worldview” among the missionary training centers that he studied. He regarded the course as one of the most 

important for cross-cultural adjustment and distinguishing the gospel from Korean culture (Choi, 12-18; 345-

347).  
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the advantages of the GMTC as an interdenominational missionary training center, vis-à-vis 

denominational missionary training centers, is that no control and hierarchical leadership are 

involved in running the center and in designing and developing its curriculum (280). 

On the other hand, most Tonghap missionaries (n=30, 54.6%) were trained by 

the CFWM (Center for World Mission) which is an affiliated organization of the Presbyterian 

College and Theological Seminary (Tonghap). The CFWM missionary training program was 

evaluated to be exclusively theoretical and short in duration to appropriately cultivate the 

knowledge and practical skills necessary for cultural adjustment and effective ministry 

(259).
11

 

Somewhat surprisingly, the Hapdong Missionary group has shown to have a 

tendency of more flexible thinking (.095) compared to the Tonghap Missionary group.
12

 The 

result contradicts the study of Hyung-Keun Choi, who argues that the more conservative the 

denominations the Korean missionaries belong to conservative denominations, the less of 

Flexibility /Openness and Emotional Resilience they have (339).
13

 The difference between 

the two studies can be explained by the GMTC effect on the Hapdong Missionary group in 

this study. Choi not only found that GMTC provided the most effective cross-cultural 

training program among the eight Korean missionary training centers he studied, but also that 

                                                           

 
11

For reference, seven out of the eight missionaries who said that they had never studied 

cultural anthropology in the missionary sample (n=227) of this study belonged to the Tonghap denomination 

(refer to Table 19).  

 
12

See Table 34, Model 5. 

 
13

Refer to the section of the Korean Missionaries and Missionary Training in Chapter 2.  
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those GMTC alumni demonstrated the highest scores on Flexibility/Openness and Emotional 

Resilience (298-319).  

In addition, Hapdong missionaries’ overcoming of their denomination’s 

traditional negative perception toward contextual theologies may also be inferred to be the 

effect of GMTC training. Confidence in these interpretations, however, is limited without  

further investigation of the separate effect of GMTC on the three main dependent variables 

(Flexibility, Gospel/Culture Differentiation, and Contextual Theology) of this study.   

Missiological Implications 

The Korean Church has thrived for 127 years since the first Protestant 

missionary work that officially began in 1884, when H. N. Allen, a PCUSA medical doctor 

missionary, landed in Jemulpo (Incheon) harbor, followed by H. G. Underwood (Presbyterian 

pastor) and H. G. Appenzeller (Methodist pastor) in 1885 (Min 2008, 155). Will the Korean 

Church survive the next 20 years? It may survive, but unless drastic measures are taken in the 

near future, it will not thrive as it has in the past. Self-theologizing may be one of those key 

measures according to the findings of this research. Globalization and “glocalization” 

(combination of globalness and localness) are affecting the current cultural environment of 

the church to the point where Korean Christianity, once considered an attractive religion by 

the people, is quickly losing its privileged position. As we enter the 21
st
 century, there is an 

unprecedented demand for self-theologizing; both the global context and local context point 

toward this direction.  
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Global Context 

When globalization – as one of the major trends of the 20
th

 century – was first 

introduced to the global church in the second Lausanne International Congress held in 

Manila in 1989, its impact was still yet to be felt. As the 21
st
 century progresses, there is no 

area that is unaffected by this trend. The definitions of mission and missionary, the mode of 

mission, and the study of missiology are not exceptions. One notable paradigmatic shift that 

is pertinent to this study is in the cultural context of the Korean Church.  

The effect of globalization in Korea was felt comparably late vis-à-vis in the 

world abroad, and particularly compared to the countries of the West and non-Western 

advanced industrial countries such as Singapore and Hong Kong. However, since the hosting 

of the 1988 Seoul Olympic Games, there was sudden change in this trend, and the rapid pace 

by which globalization has hit Korea during the last three decades has abhorred many. 

Virtually nothing has been left untouched. One of the areas is the cultural milieu in which the 

Korean Church finds herself. Korea once took pride in its claim to be perhaps the most 

racially and ethnically homogeneous nation in the world. Less than a quarter of a century 

after the Seoul Olympics, this is no longer true. Today there are more than 1,000,000 

foreigners residing in Korea. Nowadays, one out of eight newly married couples is 

multicultural, with marriages between Koreans and South East Asians, and Korean-Chinese 

(chosunjok 조선족).
14

 Currently there are approximately 100,000 Muslims in Korea, whereas 

30 years ago their number was virtually insignificant. If it continues down its present path, 

the Korean church culturally isolated, its message and theology will soon become all but 

                                                           

 
14

It is reported that the Korean government has begun to review a plan to inaugurate a 

department of immigration (“Iminchung”이민청) (Internet Chosun Ilbo 7 October 2011).  
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irrelevant. The rapid decrease in church attendance in the previous decade is one of the 

indications that points in this direction.  

The above facts strongly suggest that self-theologizing is urgently needed to 

cope with the rapid “glocalization” that is taking place in Korean society. In this respect, this 

study can send a meaningful signal to the Korean Church in this crucial moment in history. 

Internal Movement towards Traditional Korean Culture 

Beginning in the 1980s, the change in the direction of the Korean cultural 

movement was already being felt in various segments of society but went unnoticed by 

seminaries and among the pastors of the Korea’s mega churches. At the time, the Church was 

growing, numerically without at least apparent signs of stagnancy. However, there were 

already strong indications that Korea was moving back to its cultural roots. This was born a 

part of the counter globalization movement as well as the antigovernment actions against the 

military regime of that period. Today, as a result, there is a strong resurgence of traditional 

Korean religions, Buddhism being one such example. On the contrary, the Korean Church’s 

effort in this regard has been dismal. This has been the theological observation of the 

numerous missionary candidates passed through the GMTC during the past 26 years.  

The Roman Catholic Church and the Buddhists have been diligent in creating 

contextual religions that combine traditional Korean cultural elements with their own. 

Furthermore, they are cleverly promoting an image of themselves as engaging actively in 

major social agendas, including issues as diverse as those related to the environment. 

Meanwhile, the Korean Church, and especially the Evangelical Church, has not been as 

desperate in creating a culturally relevant religion. The researcher concluded that one of the 
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key factors in this regard was that a self-theologizing effort was either missing or too weak to 

meet the challenges of the ever changing world. Schreiter once pointed out the result that will 

befall a Church if she fails to engage in continuous self-theologizing effort:  

Nor can one be satisfied with having listened once to a culture and then 

presuming that the contextualization of the church has been achieved. This 

would presume that the culture is an unchanging and static reality. In some 

parts of the world that have been part of Christian history for centuries, 

Christianity has come close to dying out because its theological expressions 

and symbolic performances have not continued to listen to cultural change. 

The situation of Christianity in France, once heralded as the “eldest daughter 

of the church,” is a case in point. (Schreiter 2003, 40) 

 

Following the axiom “it is better late than never,” this researcher recommends 

that the Korean Church take both long-term and short-term measures to redirect this current. 

A few observations will be made in light of the findings gleaned from this research: 

(1) Ecclesiastically, the environment is ripe: The denominational grip on the 

missionaries returning from the field has been loosened. They are in a better position to 

explore the area of self-theologizing. Those who have been especially prepared to aid in this 

task will be welcomed by thoughtful Korean churches. For example, in the beginning of 2012, 

Drs. Soon-Jea and Gye-Shim Yoon, a former missionary couple to Mongolia, were invited by 

one of the outstanding churches of Korea as its mission and education pastors, respectively, 

to bring fresh air into the church which includes the task of self-theologizing.
15

  

(2) Historically, the timing is right. After 127 years of the Korean Church’s 

incubation period, crucial issues that need to be theologized are being identified. One such 

example can be seen in memorial services for deceased parents and grandparents. This is one 
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During the 19 years of their missionary work in Mongolia, this missionary couple launched 

an educational institute which eventually developed into the Ulan Bator University, which is considered one of 

the best private universities in the country today. 
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of the most urgent areas that needs to be addressed theologically in regions where 

Confucianism has been dominant for centuries – Korea, Japan, China, and parts of Asia 

where Chinese immigrants are present (Daive Tai-Woong Lee 2011, 123). Consensus by 

praxis came before theologizing in this case. Nonetheless, the Korean Church has moved 

forward in this realm in the last few decades. This movement must be reinforced. 

(3) Missiologically, the Church is now ready as there are increasing numbers 

of missionaries returning home after their services in various mission fields. Self-

theologizing does not usually happen overnight, though. The Church in the West is a case in 

point. The Korean Church needs to speed up the process by enlisting missionaries that are 

prepared to engage in the task of self-theologizing. With these thoughts in mind, the 

following recommendations will be made.   

Recommendations for the Further Study 

The researcher recommends that at least two concrete directions be taken 

based on the findings of this study. The former is to be taken by missionary trainers with both 

formal pastoral and field missionary experience. The latter is to be taken in collaboration 

with a wider mission-pastoral leadership to enhance the self-theologizing effort of the Korean 

Church. Finally, the researcher will also point out some issues that would be necessary for 

further study. 

Pre-Field Missionary Training 

Research has indicated that in order for the missionary experience to be 

maximized to build up potential self-theologizing strength among returnee missionaries,  
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there must be a delineated effort to help them through C.C. education. One of the ways to 

enhance this effort is to teach concepts and methods of self-theologizing beginning from the 

pre-field training stage.  

For example, at the GMTC, disciplines such “Cross-Cultural Discipleship 

Training” and “Cross-Cultural Hermeneutics and Homiletics” have been taught for the past 

25 years. The formulation process dovetails much of the way we theologize. As simplistic as 

it may sound at a first glance, it could be the first step toward acquiring the proficiency that 

will be further developed as one practices in the field.  

The below diagram (Figure 10) explains the process of creating a 

contextualized message that the trainee is encouraged to practice throughout his or her 

missionary career in the field while being trained at the GMTC. As of 2011, 1350 persons 

have graduated, and the majority of them are serving in different fields. These people could 

become potential self-theologizers when they return home. These attempts can be multiplied 

by numerous missionary training centers in Korea.  

Continuing Extension Programs 

Three examples will be cited in regard to the extension program that will 

enhance self-theologizing efforts among missionaries and pastors. In light of the findings of 

this study that demand appropriate missiological education/training, these programs aim to 

help them to reflect their experiences in the formulation of theories or principles. Particularly, 

for Korean missionaries who are considered hyper-activists but are weak at theory-building 

(Ahn 2007, 571), these interventions will be crucial for making them a key group that 

produces missiology and theology.  
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Figure 10. The process of a creating contextualized message in cross-cultural contexts 

 

 

Korean Global Leadership Institute (KGLI) 

 In order to be “reflective practitioners (William Taylor),” Korean 

missionaries need systematic reeducation systems. Particularly, contextualized DMin or 

DMiss programs will offer good opportunities to Korean missionaries for reflecting their  

cultural insights and experiences and help them to become adept self-theologizers in the 

Korean context. 

The following diagram (Figure 11) shows the dynamics of education and 

training of KGLI’s new DMiss program, which was created for Korean Missionaries in order 

to assist those who will be returning home and will continue to exercise leadership in the 

following four areas: (1) missionary training; (2) transforming the traditional church into a 

missional church;(3) exercising leadership in the global mission movement/international 
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agencies; and (4) assisting the Korean Church in its self-theologizing effort. The diagram 

captures these aims as well as their core values. 

Forums (Sorak and Bangkok) 

 

For the past ten years, two main forums with slightly different emphases have 

been taking place. The Sorak forum
16

, taking its name after a famous mountain in Korea, 

focuses on learning how to missiologize and theologize in the Korean cultural context. 

Meanwhile, the Bangkok forum
17

 focuses on finding uniquely Korean mission and 

missionary practices.  

Joint Forum of Pastors and Missionary Leaders 

This forum was established to facilitate collaboration between pastors – 

especially those who will exercise future leadership in the Korean church – and missionary 

leaders. The year 2012 marks the third year of the opening of this forum. The normal length 

of the forum is four days, in a secure location where select themes can be touched upon and 

free dialogue can occur among the participants. This year’s theme is “Pastoral leadership in 

the context of the globalized 21
st
 century.” Approximately 60 representatives from the 

missionary community and Korean churches in both Korea and US will be present at Palm 

Springs during April 10-13, 2012.  

                                                           

 
16

For more detailed information, search www.missionkoera.org/builder/main.asp? wbd_code= 

Bangkok (accessed March 1, 2012) 

 
17

For more detailed information, search www.missionkoera.org/builder/ main.asp?  

wbd_code=seorak (accessed March 1, 2012) 
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Figure 11. The vision of KGLI
18

 

 

 

These are some examples of how self-theologizing could be enhanced 

according to the findings of this research. It is hoped that the Korean Church will be better 

prepared to meet complex and disturbing challenges in the 21
st
 century and turn the tide of 

decreasing influence of the Church in the Korean society as well as in the global community. 
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The KGLI functions as a program of the Global Leadership Focus (GL focus) which belong 

to the Global Missionary Fellowship (GMF) as a sister missionary training institution of the GMTC. The KGLI 

seeks to cultivate Korean global leadership in partnership with the Malaysia Baptist Theological Seminary. The 

more detailed information, search www.glfocus.org/kgli (accessed March 1, 2012) 
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It is hoped that the Korean Church’s effort to self-theologize will become a gift, a case-study 

for those in the global community who are struggling to self-theologize in their own 

particular church context. 

Issues for Further Study 

First, this study paid little attention to the differences among the items in the 

instruments. For example, in Gospel/Culture Differentiation measure there are two sub 

categories, each asking questions related to: (1) understanding the Korean Church culture, 

which has been nurtured in the Korean (Confucian) context, and (2) differentiating the gospel 

from the Korean Churches’ traditional customs and virtues. In the case of Contextual 

Theology, there are four sub categories. Thus, for an elaborated study, factor analysis should 

be realized.  

Second, only the amount of cross-cultural experience held by Korean 

missionaries was used as a meaningful independent variable. A further research that focuses 

on the relationship between the quality of missionary experience and the three dependent 

variables will shed more light on the relationship between the factors and self-theologizing 

ability of Korean missionaries. 

Third, this study tried to reflect “female aspect,” but the female data was 

comparatively treated as minor and was excluded in the major analysis. In fact, female 

Korean missionaries constitute the majority of Korean missionary force, and they are 

predicted to show different attitude from their male counterparts toward various issues – 

theology and self-theologizing issues in particular. 



180 
 

Concluding Remarks 

While our family was living in Quito, Ecuador, the landlord of the house that 

we were renting invited us to his house for dinner on every Christmas Eve. On one such 

occasion, one of his relatives who had a profound curiosity toward us – Protestant 

missionaries – presented me with this question: “What is the benefit gained by the church in 

Korea by sending you as missionaries?” It was apparently quite difficult to understand from 

his standpoint, since sending a family to a far-off land and supporting them would obviously 

cost a lot of money, and it did not seem like we were accruing profits by engaging in 

practical economic activities like employees in ordinary Korean companies such as Hyundai 

or Samsung.  

The question prompted me to contemplate on a number of issues related to the 

mission and the Church. Many churches tend to think that they are the ones helping the 

missionaries who are working in foreign lands. However, is it really the case that 

missionaries are unilaterally receiving help from their sending churches? For many, it is hard 

to imagine missionaries having any kind of profound impact on their home churches besides 

coming in occasionally to deliver their mission reports. In reality, however, the Bible and the 

history of Christianity show that cross-cultural mission affects not only the people or the 

churches of the mission fields, but also the sending churches and the homeland Church on a 

fundamental level. This is especially true in the realm of self-theologizing (cf. Acts 15:1-21).  

This study has sought to contribute to our understanding of the meaning of the 

Korean cross-cultural missionary movement that took place during the last 30 years. The 

evaluation of the Korean cross-cultural missionary movement should not be limited to the  
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results that appeared on the mission fields. Rather, it should broaden its view to consider the 

movement’s meaning on the Korean Church itself.  

Just as Elijah saw a tiny cloud rising from the sea before the heavy rain came 

down on dry land, today we see the potential of the Korean missionaries to bring enormous 

blessings to the Korean Church, which is waiting for a great renewal. Lesslie Newbigin 

challenged the theological training based on the notion “Christendom” and the Western 

Church that was bound to this kind of mentality from the perspective of his missionary 

experience (Goheen 2002, 354). His missionary encounter with his own culture ignited a fire 

in the Western Church and led to a vision for re-evangelization of Western society. We dream 

that, someday, Korean missionaries will actively engage the Korean culture and Church from 

a posture of “positive relation” while simultaneously conducting “critical appraisal” on them 

in order to contribute to the process of authentic self-theologizing in the Korean Church 

(Goheen 2002a, 139). Furthermore, will Harvie Conn’s dream of “a missiological agenda for 

theology, not a theological agenda for missions” (Tiénou 2007, 51) remain just that, a 

“pleasing dream”?
 19

 I do not think so.  

 

 

                                                           

 
19

In 1806, William Carey suggested the establishment of a regular missionary congress that 

would bring together all Protestant missionaries of the world every ten years, and proposed that the first meeting 

be held at the Cape of Good Hope in 1810. Andrew Fuller, the secretary of the Baptist Missionary Society 

(BMS), rejected the suggestion as a “pleasing dream” (S.Pearce Carey 1954, 268-69). However, the dream came 

true when the World Missionary Conference was held in Edinburgh in 1910. In particular, the Third Lausanne 

Congress on World Evangelization was convened in 2010 in Cape Town, South Africa – the exact place 

designated by Carey 200 years ago. 
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APPENDIX A 

 

COVER LETTER 

 

 

To my fellow pastors and missionaries – brothers and sisters in Christ! 

I greet you in the name of the Lord. My name is Jin-Suk Byun. I am a pastor 

of the Presbyterian Tonghap (MDiv ‘90) Denomination, and also a missionary affiliated to 

the Global Missionary Pioneers (GMP). My family and I have been working on establishing 

churches and training leaders in Ecuador (South America) during the past years from 1994 to 

2002. Presently, I have extended my sabbatical and am working on my PhD dissertation in 

the field of Intercultural Studies at the Trinity Evangelical Divinity School (TEDS). As of 

now, I am planning on joining the ministry of training missionaries at the Global Missionary 

Training Center (GMTC).  

The main topic of my dissertation has to do with the question, “What kind of 

influence will the cross-cultural experiences of Korean missionaries have on the Korean 

Church?” Through this research, I wish to evaluate the implications of the influence that the 

Korean missionary movement, which has been carried out across the world quite 

dynamically over the past 25 years, will, in reverse, have on the Korean Church.  

This questionnaire will be sent out via email, and I hope to receive the 
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answers through the same method. When answering the questions, I want to ask that you pay 

heed to the following points:   

 

1. Please mark down only one answer for each question.  

2. You do not have to worry about giving consistent answers throughout the 

questionnaire. Just answer according to the way you usually think.  

3. Move the cursor over to the question you are trying to answer and press 

the “shift” and “*” key at the same time.  

4. Using the <Enter> key will disperse the text, so please refrain from using 

the <Enter> key. 

5. When you finish answering the questions, remember to save the 

document before sending it back to me. 

 

I assure you that the results attained through this survey will only be used for 

academic purposes. For those who want to know the results of the questionnaire being sent 

out now, feel free to contact me.  

Email) felipebyun@hotmail.com 

Phone) 1-847-317-6642 

I thank you once again for answering the survey questions. 

Sincerely,  

Jin-Suk Byun 
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APPENDIX B 

 

Questionnaire for Korean Pastors and Missionaries  

on the Influence of Cross-Cultural Exposure 

 
Direction: Please read each question carefully and respond with the best answer. If you are a 
pastor, section I,II,III have been assigned. If you are a missionary, section I,II,IV have been 
assigned. Mark your answers by “*” in the bracket [*]. Some items need to be answered by 
describing.  
 

I. Personal Information(for both pastor and missionary) 

 

1. Gender: [ ] Male  [ ] Female 

2. How old are you?   

    [ ] under 30   

    [ ] 31-35   

    [ ] 36-40  

    [ ] 41-45   

    [ ] 46-50   

    [ ] 51-55  

    [ ] more than 55          

3. What’s your denomination?  

    [ ] Korean Methodist 

    [ ] Korean Holiness 

    [ ] Korean Presbyterian (Kosin)   

    [ ] Korean Presbyterian (Kijang)   

    [ ] Korean Presbyterian (Tonghap) 

    [ ] Korean Presbyterian (Hapdong)                   

    [ ] Korean Baptist                    

    [ ] Korean Full Gospels           

    [ ] Other                        

4. What’s your current identity? 

    [ ] Pastor      

    [ ] Missionary  

5. How long have you served in this role (as missionary or pastor)? 

    [ ] Less than 2 years               

    [ ] At least 2 years, less than 5 years  

    [ ] At least 5 years, less than 10 years 

    [ ] At least 10 years, less than 15 years 

    [ ] More than 15 years
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6. Have you ever lived abroad?  

[ ] No, never 

    [ ] Yes, for less than six months 

    [ ] Yes, at least 6 months, less than 2 years 

    [ ] Yes, at least 2 years, less than 5 years 

    [ ] Yes, more than 5 years 

7. Have you studied abroad? 

    [ ] No, never 

    [ ] Yes, for less than three months 

    [ ] Yes, at least 3 months, less than 1 year 

    [ ] Yes, at least 1 year, less than 3 years 

    [ ] Yes, more than 3 years 

8. How many countries have you traveled to other than Korea? 

    [ ] None    

    [ ] One  

    [ ] Two or three 

    [ ] Between 4 and 6   

    [ ] 7 or more 

9. If you calculate the amount of time spent traveling in those countries, how long would it 

be? (Except for the resident period in no.6). 

    [ ] Less than 2 weeks 

    [ ] At least 2 weeks, less than 1 month 

    [ ] At least 1 month, less than 3 months 

[ ] At least 3 month, less than 6 months 

[ ] More than 6 months  

10. How many languages can you speak? 

    [ ] Only one language, Korean 

    [ ] Two languages 

    [ ] Three languages 

    [ ] Four languages 

    [ ] More than four languages 

11. How many non-Korean friends do you have? 

    [ ] None 

    [ ] One 

    [ ] Two or three 

    [ ] Four or Five 

    [ ] Six or more 

12. How much theological education beyond the undergraduate       

    level did you receive? 

    [ ] 1-2 years (equivalent to M.A.) 

    [ ] Between 2 and 3 years (equivalent to M.Div.) 

    [ ] Between 3 and 5 years (equivalent to Th.M.) 
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    [ ] Between 5 and 7 years (equivalent to D.Min.) 

    [ ] More than 7 years (equivalent Ph.D.) 

13. How many courses in missions/missiology would you say that 

    You’ve taken? 

    [ ] None 

    [ ] One or two 

    [ ] Three to five 

    [ ] Six to ten 

    [ ] More than ten 

14. Have you ever studied cultural anthropology? 

    [ ] No, never 

    [ ] Yes, as part of a course 

    [ ] Yes, I’ve had one course in cultural anthropology. 

    [ ] Yes, I’ve had 2 or 3 courses in cultural anthropology. 

    [ ] Yes, I’ve taken 4 or more courses in cultural anthropology. 

15. How many courses on other religions (such as Buddhism,  

    Islam, Hinduism) would you say that you have taken? 

    [ ] No, never 

    [ ] Yes, as part of a course 

    [ ] Yes, I’ve had one course.  

    [ ] Yes, I’ve had 2 or 3 courses.  

    [ ] Yes, I’ve taken 4 or more courses.  

16. Do you have any degree related to missiology (or are you currently taking courses)?  

    [ ] None 

    [ ] M.A. in mission 

    [ ] Th.M. in mission 

    [ ] Doctor of Missiology 

    [ ] Ph.D. in Intercultural Studies or Mission 

 

II. Comprehensive questionnaire on various subjects 

(for pastors and missionaries) 

Direction: The following statements deal with your own beliefs, feelings and behavior in 

Christian service. Read each statement and respond with the best represent your 

agreement with each statement.  

  
Strongly 

agree 
Agree 

Slightly 
agree 

Slightly 
disagree 

Disagree 
Strongly 
disagree 

17 
I can communicate an 
idea in many different 
ways. 

[ ] [ ] [ ] [ ] [ ] [ ] 

18 
I avoid new and unusual 
situations.     

[ ] [ ] [ ] [ ] [ ] [ ] 

19 
I feel like I never get to 
make decisions. 

[ ] [ ] [ ] [ ] [ ] [ ] 
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Strongly 

agree 
Agree 

Slightly 
agree 

Slightly 
disagree 

Disagree 
Strongly 
disagree 

20 
I can find workable 
solutions to seemingly 
unsolvable problems. 

[ ] [ ] [ ] [ ] [ ] [ ] 

21 
I seldom have choices 
when deciding how to 
behave. 

[ ] [ ] [ ] [ ] [ ] [ ] 

22 
I am willing to work at 
creative solutions to 
problems. 

[ ] [ ] [ ] [ ] [ ] [ ] 

23 
In any given situation, I 
am able to act 
appropriately. 

[ ] [ ] [ ] [ ] [ ] [ ] 

24 
My behavior is a result of 
conscious decisions that I 
make. 

[ ] [ ] [ ] [ ] [ ] [ ] 

25 
I have many possible 
ways of behaving in any 
given situation. 

[ ] [ ] [ ] [ ] [ ] [ ] 

26 

I have difficulty using my 
knowledge on a given 
topic in real life 
situations. 

[ ] [ ] [ ] [ ] [ ] [ ] 

27 
I am willing to listen and 
consider alternatives for 
handling a problem. 

[ ] [ ] [ ] [ ] [ ] [ ] 

28 
I have the self-confidence 
necessary to try different 
ways of behaving. 

[ ] [ ] [ ] [ ] [ ] [ ] 

29 
Hierarchy is necessary 
for church order. 

[ ] [ ] [ ] [ ] [ ] [ ] 

30 
Only a pastor who 
majored in theology 
should do ministry. 

[ ] [ ] [ ] [ ] [ ] [ ] 

31 

Communion service 
should always be 
performed in a serious 
and solemn atmosphere.  

[ ] [ ] [ ] [ ] [ ] [ ] 

32 

When Pastors perform 
Communion or Baptism 
services, they should 
wear clergy gown. 

[ ] [ ] [ ] [ ] [ ] [ ] 

33 
It is necessary to have a 
choir for public worship 
service on Sunday.  

[ ] [ ] [ ] [ ] [ ] [ ] 
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Strongly 

agree 
Agree 

Slightly 
agree 

Slightly 
disagree 

Disagree 
Strongly 
disagree 

34 

Worship service should 
be orderly  
Performed according to 
the program.      

[ ] [ ] [ ] [ ] [ ] [ ] 

35 

It is good to have 
Thanksgiving     
celebration in 
remembrance of the 
pilgrims’ faith. 

[ ] [ ] [ ] [ ] [ ] [ ] 

36 

The dawn prayer meeting 
is a model to be followed 
for all Christians in every 
culture. 

[ ] [ ] [ ] [ ] [ ] [ ] 

37 
A godly Christian does 
not smoke. 

[ ] [ ] [ ] [ ] [ ] [ ] 

38 

Only the senior pastor 
can be the president of 
the board meeting(or the 
executive meeting) of the 
church.  

[ ] [ ] [ ] [ ] [ ] [ ] 

39 
Polygamy should not be 
admitted in any cultures. 

[ ] [ ] [ ] [ ] [ ] [ ] 

40 

The Korean Church 
should articulate its own 
perception of the Biblical 
truth from the Korean 
standpoint. 

[ ] [ ] [ ] [ ] [ ] [ ] 

41 

American Missionaries to 
Korea brought a form of 
Christianity which was 
shaped by their own 
culture, not just by the 
Bible. 
 

[ ] [ ] [ ] [ ] [ ] [ ] 

42 

There are some 
traditional Korean 
customs which early 
foreign missionaries 
taught the Korean 
churches to reject, which 
probably should not have 
been rejected. 

[ ] [ ] [ ] [ ] [ ] [ ] 

43 

It would be good if 
Korean churches organize 
special celebrations for 
Chusok as Korean 
Thanksgiving day. 

[ ] [ ] [ ] [ ] [ ] [ ] 
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Strongly 

agree 
Agree 

Slightly 
agree 

Slightly 
disagree 

Disagree 
Strongly 
disagree 

44 

Korean Christians reject 
some elements of Korean 
culture which should not 
be rejected. 

[ ] [ ] [ ] [ ] [ ] [ ] 

45 

It would be good if 
Korean churches 
incorporated traditional 
Korean symbol or art in 
church buildings. 

[ ] [ ] [ ] [ ] [ ] [ ] 

46 

As Korean Christians, we 
need to put more values 
on the life stories of 
Koreans (like Changho 
An, Sanjae Lee) rather 
foreigners (like Abraham 
Lincoln, John 
Wanamaker) as Christian 
models. 

[ ] [ ] [ ] [ ] [ ] [ ] 

47 

I have a feeling of 
rejection toward the term 
“Korean Theology” or 
“Asian Theology.” 

[ ] [ ] [ ] [ ] [ ] [ ] 

48 
Korean Seminaries 
mainly teach Western 
theologies. 

[ ] [ ] [ ] [ ] [ ] [ ] 

49 
Korean churches 
exceedingly try to imitate 
the American churches. 

[ ] [ ] [ ] [ ] [ ] [ ] 

51 

Since theology is a kind 
of bridge between the 
gospel and contexts, 
diverse theologies need to 
exist. 

[ ] [ ] [ ] [ ] [ ] [ ] 

52 

The Korean Church 
should take a critical 
posture on the actual 
situation of the widening 
gap between the rich and 
the poor. 

[ ] [ ] [ ] [ ] [ ] [ ] 

53 

The Korean Church has 
to have a theological 
viewpoint about the issue 
of reunification with 
North Korea. 

[ ] [ ] [ ] [ ] [ ] [ ] 
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Strongly 

agree 
Agree 

Slightly 
agree 

Slightly 
disagree 

Disagree 
Strongly 
disagree 

55 

It is important that 
pastors in Korea have a 
good understanding of 
traditional Korean 
religions like Buddhism, 
Confucianism, and 
Shamanism. 

[ ] [ ] [ ] [ ] [ ] [ ] 

55 

In many cases, theologies 
we were taught at 
theological seminaries are 
ineffective to answer the 
questions that Koreans 
have interest in. 

[ ] [ ] [ ] [ ] [ ] [ ] 

 

 

 

III. Cross-cultural experience and education (for pastors only) 

 

56. Have you had experience as a cross-cultural missionary  

    before your ministry as a pastor in Korea? 

    [ ] No, never  

    [ ] Yes, for less than 2 years    

    [ ] Yes, at least 2 years, less than 5 years 

    [ ] Yes, at least 5 years, less than 10 years 

    [ ] Yes, more than 10 years    

57. Have you any experiences in ministries for the foreigners  

    in Korea?   

    [ ] No, never 

    [ ] Yes, for less than one year 

    [ ] Yes, at least 1 year, less than 2 years 

    [ ] Yes, at least 2 years, less than 4 years     

    [ ] Yes, more than 4 years 

58. Have you taken any kind of cross-cultural missionary  

    training?(If you have taken more than one missionary  

    training program, calculate the total period.)    

     [ ] No, never  

     [ ] Yes, for less than 3 months 

     [ ] Yes, at least 3 months, less than 6 months 

     [ ] Yes, at least 6 months, less than 1 year 

 59. What is the name of the missionary training center(s) in which you  

    have taken the Program(s)?_______________________________   
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( Here the questions assigned for pastors have been  

 completed. Thank you for your collaboration. Now, please  

 save the data and e-mail it to the researcher.)    
  

IV. Cross-cultural education and experience of missionary 

     (For missionaries only).   
 

60. Please write down the name of the mission agency to which  

    you belong. 

  In Korean                In English ________________   

61. Have you had experience as a full-time pastor in Korea  

    before you went abroad as a missionary? 

     [ ] No, never 

     [ ] Yes, at least 1 year, less than 3 years 

     [ ] Yes, at least 3 years, less than 5 years 

     [ ] Yes, at least 5 years, less than 10 years 

     [ ] Yes, more than 10 years  

62. Where is your current working place? 

     [ ] Africa 

     [ ] East Asia (Myanmar to Japan) 

     [ ] West Asia (Bangladesh to Turkey) 

     [ ] China 

     [ ] Latin America 

     [ ] USA/Canada 

     [ ] East Europe 

     [ ] West Europe  

     [ ] Oceania 

     [ ] Ex-USSR area        Other place [  ]:________  

63. Have you taken pre-field cross-cultural missionary  

    training program? (If you have taken more than one  

    program, calculate the total period.)    

     [ ] No, never  

     [ ] Yes, for less than 3 months 

     [ ] Yes, at least 3 months, less than 6 months 

     [ ] Yes, at least 6 months, less than 1 year 

     [ ] Yes, more than 1 year   

64. What is the name of the missionary training center in which you  

    have taken the program?  

    _________________________________________________ 

65. Have you taken on-field cross-cultural missionary   

    training program? 

      [ ] No, never 

      [ ] Yes, for less than one week 

      [ ] Yes, at least 1 week, less than 2 weeks 

      [ ] Yes, at least 2 weeks, less than 1 month 
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      [ ] Yes, more than 1 month  

66. What institution provided the program?  

    __________________________________________________ 

67. Have you taken post-field cross-cultural missionary  

    training program in your furlough? (If you have taken more  

    than one program, calculate the total period.)    

     [ ] No, never  

     [ ] Yes, for less than 3 months 

     [ ] Yes, at least 3 months, less than 6 months 

     [ ] Yes, at least 6 months, less than 1 year 

     [ ] Yes, more than 1 year     

68. What is the name of the missionary training center in which you  

    have taken the program??  

    _____________________________________________________ 

69. How do you evaluate the missionary training that you  

    received for your missionary life and ministry in cross- 

    cultural context?  

     [ ] Not at all helpful 

     [ ] Almost not helpful 

     [ ] A little helpful 

     [ ] Helpful 

     [ ] Very helpful  

70. Have you been trying to study missiological issues    

    by yourself in the mission field?  

     [ ] Yes  [ ] No  

71. If yes, please describe it: 

    (Ex. Reading books related to contextualization)         

     ____________________________________________________                                                        

     ____________________________________________________ 

72. Which kinds of ministries are you involved in? 

      (Please write according to its priority.) 

     No.1 ________________________  

     No.2 ________________________ 

     No.3 ________________________  

     No.4 ________________________  

(Ex: Church planting, Leadership training, Teaching At    

      Seminaries, Teaching at Secular College, 

      Bible Translations, Medical Work, Administration for 

      mission agency, MK education, Children ministry 

    Discipleship/Leadership training, Pastoring national  

    Church, Pastoring Korean immigrant church,  

    Evangelism, Preaching, others           )     

73. How well do you speak the local language? 

    [ ] Very fluently  

    [ ] Fluently  
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    [ ] Moderately  

    [ ] Poorly  

    [ ] Not at all: the reason why? _____________________    

74. How often do you use interpreters in your ministry? 

 [ ] Never  

 [ ] Rarely  

 [ ] Sometimes  

 [ ] Often 

 [ ] Always 

  

( Thank you for your collaboration. Now, please save the data and e-mail it to the 

researcher.)    
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APPENDIX C 

 

 

Key Informant Interview Questions (to Dr. David Tai-Woong Lee) 

 

1. How do you think Korean mono-culture affects Korean missionaries? 

 

2. Do you think that cross-cultural missionary training helps Korean missionaries to have 

flexible thinking in dealing with different cultural and moral issues? 

 

3. Do you believe that cross-cultural missionary experiences have transformed Korean 

missionaries? How? 

 

4. What do you expect about Korean missionaries’ contribution to Korean church? 

 

5. What kind of influence can Korean missionaries have on the Korean church regarding 

the theological dimension? 

 

6. Have you seen any difference between the pre-field and post-field missionary training 

program participants? 
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APPENDIX D 

 

 

Key Informant Interview Questions (to Dr. Mun-Gap Do) 

 

1. What special characteristics did you find in missionaries who, although Korean natives, 

have had cross-cultural experiences?  

 

2. Do you think Korean missionaries became more critical of Korean culture after their 

cross-cultural experiences?  

 

3. What are the aspects of the Korean church that are typically criticized or evaluated by 

missionaries? 

 

4. Did you in some ways find that missionaries are more capable of distinguishing between 

the gospel and culture, or the essential and peripheral components of the Christian faith? 

 

5. What kind of influence do you believe Korean missionaries can have on the Korean 

church? 

 

6. What kind of influence can Korean missionaries have on the Korean church regarding 

the theological dimension? 
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APPENDIX E 

 

 

Missionary Interview Questions 

 

1. Please tell me your experience as a missionary. 

2. Do you believe that your cross-cultural experience has transformed your life? If yes, 

please tell me about your transformation. 

 

3. What things in the host culture (theology or church practice) were confusing to you? 

4. Have you changed your mind about some theological issues in the local culture? Explain. 

 

5. Do you think that you have a different perspective by which you can evaluate Korean 

culture and church because of your cross-cultural experience? 

 

6. Do you believe that your cross-cultural experience will be helpful to the Korean Church? 

If so, how? 

 

7. How do you share with the Korean Church your experience and insight you have got 

through cross-cultural mission? 
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APPENDIX F 

 

 

Focus Group Discussion Questions 

 

1. Do you believe that your cross-cultural experience has changed your life? In what ways 

have you changed? 

 

2. What did you learn about God/mission/cross-cultural ministry/people in the new culture? 

 

3. What things in the host culture (theology or church practice) are confusing to you? 

 

4. Do you think that you have a different perspective by which you can evaluate Korean 

culture and church because of your cross-cultural experience?  

 

5. Do you believe that your cross-cultural experience will be helpful to the Korean church? 

If so, how? 
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APPENDEX G 

 

 

A sample interview with a key-informant 

 

(Transcription Interview with Dr. David Tai-Woong Lee) 

 

Question: First of all, I wish to thank you, pastor, for taking time for this interview. I will 

now ask five questions. I would first like to ask your opinion on how Korea’s mono-culture is 

affecting Korean missionaries.  

 

Answer: Because of this mono-culture, it should be assumed that when Korean missionaries 

go abroad without proper training, their ministry could be plagued by the tendency to think 

that one could plant “Korean” Christianity directly in the mission field. I have, on occasion, 

seen missionaries who actually take pride in such a ministry. These days there is less of that, 

but although they don’t state it publicly, I think there still are many people who conduct their 

activities in the field with that kind of mindset. Those people lack the insight to properly 

contextualize according to that culture, so they would fall behind in those areas. They would 

also have trouble in assisting the formation of connections: teaching the Bible as it relates to 

the particular culture. This would have negative effects on socializing and evangelizing to the 

elites, the peole who play a central role in that community, because the missionary would see 

them through the lens of mono-culture and end up feeling distant from them, and thus his 
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entrance into that culture will become that much more difficult. So in short, the missionary 

will suffer from many limitations in his or her ability to understand the culture of his mission 

field. This may mean that he takes a simplistic view of culture, and only gains a superficial 

understanding of that culture…which ultimately means lack of understanding. Because he 

doesn’t have knowledge about “worldviews” or the “process of perceiving,” his 

understanding of those things can only be delayed. And if this persists, it will have a deep 

effect on his ability to learn the language. Language is something that is inherently 

intertwined with culture, so without an understanding of culture, one’s linguistic ability will 

remain at a shallow level. So retaining a mono-culture in itself is a problem, but we must also 

understand that currently, we have moved away considerably from that mono-culturality. I 

don’t know how you should use this in your dissertation, but we have made globalization a 

national goal since the time of premier Lee Young Duk, and president Kim Young Sam. 

Perhaps we did so because of the realization that we can’t survive like this amidst a global 

market economy, but the point is that at the time, we were quite a closed homogeneous 

culture, a monoculture. Since then there has been considerable progress, so although we are 

still far lacking in attaining systematic understanding of different cultures and such, looking 

because many of these people come from theological seminaries rather than the mainstream 

of society, and these seminaries are still found wanting in many of these respects. So I don’t 

know how you can reflect this in the at various international conferences such as the world 

cup being held in Korea, or our sports players working in foreign countries, communication 

on the media becoming more variegated, and many people fervently trying to learn foreign 
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languages, it is difficult to still think of ourselves as a monoculture. A lot of this was given a 

boost by the activities that were prompted by the perception that our public education is 

inadequate and uncompetitive. As a result, there are very few young people today who do not 

speak at least one foreign language, and all in all, we have come to the point where we 

cannot really call ourselves a genuinely homogeneous culture. But aspiring missionaries 

probably still retain much of their monocultural tendencies. This is because many of these 

people come from theological seminaries rather than the mainstream of society, and these 

seminaries are still found wanting in many of these respects. So I don’t know how you can 

reflect this in the dissertation, but it would be good to know that this is our current situation.  

 

Question: Do you believe that the ethnocentrism of Korean missionaries can be stronger 

because of this homogeneous culture? Is it stronger than, say, that found in American 

missionaries?  

 

Answer: I think in terms of racism and such, Korean people can be much more prone to it. 

There are many reasons for this, chief among them being that the fence surrounding our 

culture is too impermeable. We see fences that have been erected around every household, 

and within these fences we practice collectivism. But outside of that fence, we are even more 

individualistic than Westerners. That’s why I think we have exclusionary attitudes toward 

peoples of other nationalities. Of course, this is probably different in the case of missionaries, 

but when talking about Koreans, this observation generally holds. Such exclusiveness has 
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been ameliorated by globalization, but nevertheless it remains.  

 

Question: For a long time, you have taken those people as missionary candidates and trained 

them. Do you think that this type of cultural missionary training has helped Korean 

missionaries attain a more flexible mindset toward other cultures or certain morality issues?  

 

Answer: I don’t know how much we’ve helped them, but that surely is one of our areas of 

emphasis. If we describe our training as having two core areas, the first is developing an 

integral character within our trainees that is grounded in the values of the kingdom of God. 

Because this is related to culture as well, no matter how much we talk about culture, without 

this character we cannot play our proper roles in the field. The second key area is making our 

trainees develop an awareness of what the Korean culture is, and furthermore make them 

become deeply aware of the existence of different cultures and identities. Upon that cultural 

anthropological and missiological foundation, they can get an understanding of central and 

peripheral values and the interrelatedness, the relativism of cultures, and ultimately become 

free from the constraints of monoculture. But all this is theoretical, and in actual training we 

teach, through case studies and such, that values can be highly different across different 

cultures and that one must not be dogmatic in dealing with them. And through communal life, 

we promote the sharing of different opinions through tutorial groups and such and ultimately 

bring people to the understanding that in the realm of culture too, there are myriad aspects 

and values. So although I do not know how well we’ve accomplished this, there is no 
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question that it is one of the most important goals of our training.  

 

Question: I think that, because this is a missionary training program, rather than merely 

training people in cultural adaptability you have focused on making them understand culture 

from the perspective of the kingdom of God. So after receiving such training over ten 

thousand Korean missionaries have worked abroad for the past 25 years. Of course, the 

training program itself would have brought many changes, but do you think that perhaps the 

experiences of Korean missionaries abroad have brought more direct changes in them?  If 

so, in what ways have they changed?  

Answer: We actually seek to promote understanding of one’s own culture in addition to 

emphasizing foreign ones. This is the reason, for instance, why we talk about the Korean 

mindset. When we go into a foreign culture, we can become so deeply immersed in it that we 

lose the sense of our own culture, and our identity along with it. We seek to prevent that, and 

through the understanding of different cultures we hope to have our missionaries become 

people of biculture or triple cultures and we have actually seen such people being formed. To 

attain understanding of foreign cultures, we for example set apart maybe two years to learn 

the language, and train the candidates so that they would have the insight to keep on learning 

about culture even after that. Without that kind of training, their knowledge of culture may 

come to an end after learning a few outward characteristics. It is actually very possible that 

missionaries can attain such a superficial understanding of culture, but the insight nurtured 

through our training allows our people to share in the worldview of the people they’re trying 
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to evangelize, and go beyond simply enjoying their cuisine, for instance, and truly share in 

their emotions, their attitudes. We have not conducted extensive surveys about this, but have 

indeed made this our goal and can see hints of such things here and there. For example in 

places like Kazhakstan we try to make the Kazhak people feel extremely close to the 

missionaries, in in plaes like China, which is a closely related but still different culture from 

ours, we can see that our missionaries are performing very well. This is what we aim to do, 

and to make sure of this we seek to implement it in our training.  

 

Question: You have trained these candidates, and you have also seen trainees go abroad and 

experience different cultures. What changes have you seen in specific areas as these people 

experienced foreign cultures?  

Answer: I have found that [the trained missionaries] became people who can embrace 

diversity, and have developed more desirable characteristics.  I don’t know what brought 

them to that kind of maturity: whether it was because of their understanding on cultural 

differences, or because of their experiences of difficulties in foreign cultures.  Furthermore, 

people who were formerly rigid, I found mellowness and increased flexibility.  While 

maintaining the value of the Kingdom of God, they were able to accept more diverse 

expressions through broader perspectives. 

In some respects, they have come to embrace more open applications of Biblical teachings as 

they pertain to the level to which the particular culture allows, and some of this may be 

difficult to accept in our culture. But here as well we can see that openness, flexibility has 
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been enhanced and in areas that are not absolute in the Biblical sense, changes in perspective 

and interpretation are always possible. For instance, the missionaries have moved away from 

strictly adhering to the worship service practices they were used to in Korea, and placing 

more weight on the meaning of such practices. Some people are still very diligent at dawn 

prayer meetings, but not as a ritual as it is often practiced in Korea but for the purpose of 

meeting more deeply with God. Dawn prayer is a tradition in Korea, and many people attend 

it because otherwise they may be regarded as immature ministers or Christians, but we can 

see that missionaries have changed to place more emphasis on the meaning of prayer rather 

than its format. Regarding worship services they have become more liberal. In ceremonies 

like baptism, for instance, or the atmosphere of communion, they have become much more 

natural and flexible, some even employing casual dress. In Korea, not wearing a tie during 

such ceremonies is considered very improper, but now our missionaries know, through their 

cultural experiences, that such things are not very important. Form is not the most important 

thing.. So they have become freer, even in their lifestyles or composure…these things were 

very standardized in Korea before, but some of our missionaries have dropped the notion that 

pastors must be treated in such-and-such ways, or that they themselves must demand certain 

treatment. These are just some examples of the changes we have seen.  

 

Question: You have said many things thus far, but can you tell us what kind of impact or 

contribution you expect missionaries with those experiences might give to the Korean church? 

In the past, missionaries considered themselves people for the mission field, and the Korean 
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church also thought that their job was finished once it sent the missionaries out. But those 

people could one day return to Korea, and may also influence it in various ways. How might 

they influence the Korean church?  

 

Answer: You are making an important point. The Korean church actually started missions in 

the early 1900s, but the real Korean missionary movement only began 25 years ago. So right 

now [pointing at the researcher] is the first generation. But those first-generation missionaries 

have yet to provide a definite model upon their return. There is a reason for that. Those 

people, such as Pastor Chan-Young Choi, have decided to stay abroad, and thus the Korean 

church hasn’t been able to receive the first generation missionaries it sent out. But those 

things need to take place in your generation. That’s what we expect. It’s not simply going out 

for missions and returning and saying “it is finished,” but continuing to reform the Korean 

church, counseling the distorted aspects of its spirituality, and replanting the spirituality 

whetted in the mission field into it, thereby reviving the church that is merely maintaining a 

shell of what it’s supposed to be. The devotion that they gave to the mission field can 

challenge and inspire the Christians at home, whose devotion may have become diluted. 

Sometimes they might go to a church and pastor and teach there, and sometimes they might 

go to a seminary and teach seminary students there, and when they teach now they’ll teach 

differently, because now they know what’s central and what’s collateral. They’re not teaching 

uniform conventionalities, but rather, now that they know how the essential things should be 

expressed culturally, with all of its implied diversity, they won’t resort to a single, a particular 
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form of teaching. These are the kinds of changes that missionaries will bring as they return. 

So seen from the standard of our GMF, I believe that when GMF missionaries come here as a 

part of their pilgrimage, they should be provided the opportunities to give to the Korean 

church the kind of renewed spirituality that knows the distinction between central and 

peripheral elements. So we think that missionaries, while their commitment to God remains 

unmatched, should play the role of teaching the Korean church that that commitment, 

intertwined with certain forms and cultures, is a “cultural commitment” that should be 

overcome, and teaching what true Biblical commitment is.  

 

Question: In the theological dimension, missionaries are often regarded not as theologians 

but as practitioners. Do you think they will be able to influence theological dimensions as 

well?  

 

Answer: When observing the current trends of the missionary movement, I think Korean 

missionaries engage in deep studies, such as those conducted in the Bagkok Forum, Sorak 

Forum, and the Korean mission forum led by Doctor Steve Sang-Chul Moon. So while those 

people have yet to establish a certain form of Korean missiology or a Korean theology, but 

the fact that the studies and articles that have been published thus far reveal those trends 

means that if someone were to organize them, they will contribute to the formation of Korean 

missiology, and Korean theology. It seems that we may be able to have an evangelical 

contextualization theology, as opposed to the so-called liberal contextualization theology. 
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Korea has an education that is one of the best in the world, and Korean missionaries are the 

beneficiaries of this. So there are so many people who have studied theology, and those 

Korean missionaries will play a vital role in theologizing these spiritual insights. At the very 

least they will contribute to “missionalization,” and with a bit more stimulation they could 

play a role in theologizing. Because I think it will be difficult in the future for people who 

haven’t studied missiology, or so-called contextual theology, to influence theologizing. That 

is a theology of the past. In the final analysis, people with mission experiences are, without a 

doubt, people with both theoretical and practical capabilities, and thus they will be a great 

help in the theologizing process.  

 

Question: Finally, in our own GMTC there is a training program for missionary candidates 

who have yet to go abroad and a program for returnee missionaries. As you have been 

training them up till now, have you seen those kinds of differences in those two groups? Do 

you think that they are going away with different kinds of benefits from missionary training? 

 

Answer: Actually, we have yet to make a clear distinction between pre-field training and 

returnee training, although the 3-month program for the fall consists mainly of returnees and 

the spring program consists of candidates. But when we compare the two groups, the returnee 

missionaries are often found to have a much higher level of spirituality. And they are much 

deeper as well in their volunteering spirit, caring for others, sacrificial mindset, and faith in 

general. So we often feel when we receive our batch of returnee missionaries that these 
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people are teachers too, and we see a lot of mutual help and teaching through socialization 

going on in that group. So they could perhaps push-and-pull one another. And those returnee 

missionaries are helping us to foster a flexible and open atmosphere in our training. While 

they haven’t lost the central elements of their faith, they could lead forms and such in more 

flexible ways.  

Question: Can you see returnee missionaries reflecting upon their experiences and 

theologizing or missional strategizing those insights?  

 

Answer: We expect much of those things to happen. We hope that not only returnees but pre-

field missionaries will, as they learn cultural anthropology or missiology, be able to use and 

evaluate their own experiences. When participating in things such as case studies, we 

encourage them to incorporate those experiences and verbally express them. We are 

substantially moving in that direction, and even as we work on projects we try to incorporate 

such experiences.  
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