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ABSTRACT
This study focused on a unique culturally shaped church formation, a Korean house
church in the U. S., and how the members of the Korean house church learn and develop their
spirituality in their communal relations and activities. As a more tightly knitted small group, the
Korean house church facilitated the inclusion of the marginalized Korean Americans in their
relations and activities, and in the process of the inclusion in the house church, the Korean
Americans have been deeply involved in communal spiritual development activities by actively
settling in the religious group as a regular member instead of their past barriers and by spiritually
making more meaningful relationships with God and others.
This qualitative study used ethnographical inquiry to investigate the communal spiritual
development activities of seven members of Canaan Mokjang, a house church, by interviewing
and observing them in their house and church (SBCH) over a two-month period. CulturalHistorical Activity Theory (CHAT) was used as the analytical framework, and it provided the
useful comprehensive framework to understand informal religious learning as a socio-cultural
phenomenon within the house church context. Indeed, learning occurred in the dynamic relations
and complex interactions of the subject and object in the house church, mediated with a diverse
socio-cultural religious context and actions.
This study revealed three communal spiritual development activities (activity systems) by
adopting CHAT to analyze the informed data from the seven participants: social engagement,
spiritual union, and spiritual leadership development. Through the three activity systems,
participants have developed their motives from social engagement to spiritual unions to spiritual
development by observing and experiencing various social and spiritual practices. The
participants found a different relationship within the house church, and the relationship allowed
them to be more tightly linked to other members. In this sense, they called their relations a
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“spiritual family.” Although some contradictions occurred during the process of performing the
three activity systems and often these hampered them to be more involved in the activities, the
process of overcoming the contradictions caused the participants to learn how they engaged in the
religious small group, how they could be a spiritual family, and how they focused on developing
spiritual leaders and their spirituality.
From the research findings, this study discussed how a collective informal learning
process of a small religious group in the communal spiritual development activities could
transcend the boundary of limitation of formal and nonformal learning processes of traditional
church, and how CHAT as an analytical framework could help the researcher to find the complex
interactions, contradictions and learning processes in the religious informal learning context.
Although there were several limitations in the study, this study provided some implications for
adult religious education and some suggestions for the further research.
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CHAPTER 1

INTRODUCTION
This chapter introduces the outline of this study. The first part describes how I came to
the research topic and a brief background of my research question. The second part recapitulates
the research purpose and questions to demonstrate how this topic is appropriate to the religious
adult education field. Finally, I briefly lay out the definition of key terms, research limitations and
an outline of the chapters of this research.

Coming to the Topic
When I was an associate pastor in South Korea, I taught adults in a Sunday afternoon
Bible study meeting, and after the Bible study meeting, I preached several series of sermon in a
Sunday afternoon adult service. I often heard that my teaching and preaching skills were new to
them, and they could understand the biblical knowledge well through my sermon and teaching for
the time being. In addition, the number in attendance was also comparatively increased. At the
outset, therefore, I was satisfied with the adult Bible study group and the adult worship service,
because I believed that many attendees of the Sunday meetings would develop their Christian
spirituality well through my teaching and sermons.
Nonetheless, one day some attendees of the Sunday meetings invited me to a dinner, and
the dinner meeting shattered and broke my optimistic expectations in the Sunday meetings. At the
start, we talked about our church activities, sermon, the Bible study meeting, and their spiritual
development in the dinner. The discussion was mainly related to “church-things” with which I
was familiar with. Gradually, as the conversation continued, we began to share the attendees’

2
particular experiences and interests related to their jobs, family relationships, and parenting
children in the middle of the meeting. Someone shared their difficulties to keep their faith with
unbeliever colleagues in their workplace, while others seriously spoke about their struggles as
Christians disciplining their children.
Although I taught them the biblical principles in the Sunday meetings, I could not say
anything in the weekday private meeting because I did not fully understand their interests, and I
lived only within church-related places. Hence, I recognized that my cognitive centered biblical
teaching and sermons in the Sunday meetings, indeed, could not influence their real lives
effectively. As a result, there was nothing I could say to help them solve their real life issues
during that time. And I got some impressions that the adult attendees were considering my
teaching in the Sunday meetings as abstract and theoretical platitudes, although they liked to
listen to my teaching, and they acknowledged what I said.
Explicitly my educational efforts for the adult Christians seemed to succeed because
more people gathered, and they were satisfied with the Sunday meetings. However, it implicitly
elicited me to question a problematic issue; ‘Are they developing their spirituality well through
the Sunday service and Bible study meeting?’ ‘What do they understand their spiritual
development to be when they hear my teaching and sermon?’ When they attended the Sunday
meetings, they might acknowledge what the Bible said, but they did not know how to relate the
biblical knowledge to their specific lives. For me, it was a serious lack of Christian spirituality
because one’s spirituality and spiritual development cannot be separated from one’s particular
way of life and situation of life (in the next chapters I will explain this).
If the aim of the church meetings is not only transmitting religious knowledge from
experts to amateurs but transforming peoples’ lives and developing their spirituality (Palmer,
2007), I failed the main goal of my religious adult education including teaching and preaching.
Thus, during the time I was wrestling to answer a significant question that also baffled Julie
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Gorman (1984) which was, “why have so many Sundays of Bible teaching produced so few
spiritually mature adults?” (as cited inTaylor, 2001, p. 95). Taken together, I could conclude that
at that time, my focus was only on the cognitive centered Bible teaching, and the educational/
learning efforts for adult Christians could not be enough to develop their Christian spirituality.
For that reason, I became interested in the socio-cultural approach to Christian adult education as
an alternative for the cognitive based educational strategy such as the Sunday school paradigm
(Park, 2011; Park, 2012) and so I decided to explore a community of faith, a Ga-jung church as a
Korean model of a house church, instead of a Sunday school or Sunday church gathering. The
transition from the cognitive centered framework to the community of faith caused me to examine
informal and daily based spiritual development as adult religious learning with a socio-cultural
perspective.

Statement of Problem
Some scholars believed that “[t]he church school, despite numerous bold innovations and
even a few modern success stories, is plagued with disease” (Westerhoff III, 2000, p. 1), and the
church school, Sunday school or “schooling-instructional paradigm” has failed to result in
enhancing Christian education for the last fifty years regarding spiritual maturity (Galindo &
Canaday, 2010, p. 6). In the schooling-instructional paradigm, the main educational goal was to
gain theological, biblical, and doctrinal knowledge because the educators believed that if any
Christian learner (lay person) acknowledged the scriptural knowledge, it could transform one’s
practical life through the knowledge. Thus, Christian educators in the paradigm incorrectly
assumed that “adult religious [including Christian] education is primarily an intellectual endeavor
(McKenzie & Harton, 2002, p. 3)” and Christian spiritual development is a cognitive and
psychological effort to achieve mature Christian spirituality modelling Jesus Christ. Christian
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education in that framework, therefore, has strongly relied on cognitive and psychological
understanding of learning, and it prefers nonformal or formal learning settings such as Sunday
school in the parish setting, seminary or Christian college to educate Christian adult learners
(Regan, 2002; Galindo & Canaday, 2010). This approach echoed my previous expectation to my
adult attendees in the past Sunday meetings in Korea.
However, the reality is far from what the Christian educators, including me, would
believe. Undeniably, adult learning cannot occur only within an internal-cognitive process of
individuals, but within the diverse external socio-cultural and communal context (Daniels, 2004;
Lave & Wenger, 1991; Sawchuk, 2003). In this sense, spirituality and spiritual development in
adults is deeply related to the particular cultural and social situation of individuals and the
particular religious tradition (Tisdell, 2003; 2008). Moreover, formal and nonformal learning are
not enough to nurture adults’ spiritual development (Downs, 1994; Ellis, 1990; Richards, 1988)
and so adult religious learning needs to also occur more in an informal setting such as community
of faith (COF) rather than only in the nonformal milieu such as a Sunday school framework in a
parish setting (Merriam, Caffarella, & Baumgartner, 2007; Westerhoff III, 2000).
Notably, informal learning occurs in everyday life and experience because “through the
normal experiences of life, through the good and the bad; we learn a great deal” and informal
learning is “ubiquitous and almost totally based on experience” (Downs, 1994, p. 188). Informal
learning, thus, can cause adult learners to learn in groups (community) by using diverse sources
of experiences and people (Schugurensky, 2000). In addition, informal learning is inevitable for
socio-cultural environments such as at home, in the workplace, and at play, and so it cannot exist
within decontextualization and without understanding of socio-cultural informal learning settings
in Christian education. Ellis (1990), by the same token, argued that Jesus, the ideal example of
Christian education (Yount, 1995; 1998), was “an early practitioner of informal education” and so
he gathered informal groups of twelve disciples, and his teaching was also “largely informal –
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like his fascinating use of parables” (p. 91). In the end, according to the “Sunday school”
paradigm of Christian education, learning is to acquire knowledge of individuals so that it
assumed that “groups do not learn, individuals do” (Armstrong & Yarbrough, 1996, p. 33), but
the socio-cultural approach allows me to see that groups as well as individuals learn and more
group/community is a crucial factor for the one’s learning due to social relations and an informal
setting of learning.
From these basic understandings, Galindo and Canaday (2010) concluded that heretofore
many churches have failed to understand “the context of its culture as they participate in the
corporate practices of faith” and that “[a] better way to facilitate the process of Christian
education is congruent with how Christian faith is actually formed in the context of a community
of faith” (COF) (p. 6). Consequently, they demonstrate the necessity of the COF approach to
Christian education with the experiences of everyday life together in a community of an informal
learning framework.
On top of that, recently some Korean churches have shifted their educational policy and
strategies from the institutional Sunday school framework of preaching to the community of faith
namely the “Ga-jung Church” (a Korean model of the house church) (Chai, 2010; Cho, 2009;
Choi, 1999; Choi, 2002; Kim, 2010; Park, 2000; Park 2010a). They began to recognize that the
learning paradigm of Sunday school is not enough to transform people’s spiritual life and develop
an individual adult’s Christian spirituality. With this realization, some Korean volunteer churches
and church members exerted efforts in addressing these problems through building and
developing an alternative community of faith (COF- Ga-jung church) for the spiritual maturity of
Korean church members and Christians in the U.S.
Needless to say, I think that the Ga-jung Church (a kind of a Korean house church model)
can be an alternative for my question in past experiences due to its informal learning setting and
socio-cultural learning environment as a focal educational component for adult Christians. Hence,
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in this research I began by choosing a community of faith group (a Mokjang in a Ga-jung church)
in the U. S., and I attempted to describe Korean Christian adults and their spiritual development
in a Mokjang in a Korean American house church.

Research Purpose and Questions
The purpose of this study is to explore and describe the communal spiritual development
of Koreans in a Korean Ga-jung church (house church) in the U. S. as a community of faith
(COF), and to describe how their communal spiritual development relates to their everyday life as
adult learners. To describe Koreans’ communal spiritual development within a Ga-jung church,
there are two research questions: (a) How do the Korean Christians in a Ga-jung church learn and
develop their communal Christian spirituality during the processes of building the Ga-jung church
as a community of faith? And (b) how does a Ga-jung church affect the Korean Christians’
everyday life and relations within the Mokjang relationship and regional community?
The sub-questions are suggested from the main questions:
1. How have the Korean Americans in a Mokjang (a basic unit of the Ga-jung
church) developed their communal spirituality?


Why/ how do the Korean Americans participate in the Mokjang? How do the
Korean Americans form their community of faith (Mokjang) through its
history?



How have the Korean Americans developed their communal spirituality
through experiences in the Mokjang (history)?

2. What features facilitate or hinder their spiritual development in the Mokjang?
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What conflicts occur throughout building the Mokjang?



What struggles did the Korean Americans face in developing spirituality
within the Mokjang? (contradictions)

3. What do the Korean Americans in the Mokjang learn through developing
spirituality and building a Mokjang community?


What was the initial purpose of the Mokjang or participation in the Mokjang?



Through the process of the spiritual development activities in the Mokjang,
how do they produce their inaugural goal and how do they change their first
goal?



How do the Korean Americans in the Mokjang extend their learning to their
family, next generations, regional relations and other relations?

Definition of Key Terms in the Study
On behalf of avoiding confusion, I define several key terms in this chapter: community of
faith, house church, Ga-jung church, and Mokjang, informal learning with formal and informal
learning, Koreans in the U. S., and evangelicals.
A community of faith (COF) is not only the context of spiritual development, but also
the relations between the Christian members in a small group which is enough to share their own
faith (Westerhoff III, 2000). In this study, a Mokjang of a Ga-jung church is a COF and in the
Mokjang, the Korean Christians’ communal spirituality is formed by building the COF and
participating in the situated practices of activities (Galindo & Canaday, 2010).
House church is a formation of church as a COF which independently practices in and
participates in Christian spiritual development. Ga-jung church is a kind of Korean house church

8
model, and they regularly gather on weekdays to do spiritual development activities. Mokjang is
a basic unit of the Ga-jung church with six to twelve Korean adults.
Adult education has been divided three major learning activities: formal, nonformal, and
informal learning. Formal learning takes place in educational institutions and is chronologically
graded and hierarchically structured, while nonformal learning refers to organized activities
outside educational institutions such as community organizations, cultural institutions, and
religious organizations. Informal learning occurrs as a lifelong process by every person's
experience of everyday living at home, at work, and at play (Coombs & Ahmed, 1974; Merriam
et al., 2007). For these reasons, I compared Sunday school in the parish setting as nonformal
learning activities with a Mokjang, a community of faith, as informal learning activities in this
research (Egbezor & Okanezi, 2008; Schugurensky, 2000). However, this distinction among three
learning activities is often indefinable because currently many formal learning providers offer
nonformal educational programs and nonformal learning, and informal learning can be switched
into formal credit-earning activities (Merriam et al, 2007; Rogers, 2004).
Koreans in the U.S. involves Koreans and Korean immigrants in the U. S. The first
group is Koreans with Korean nationality who live in the U. S. due to diverse reasons such as
students, workers, or dependents of their family relations. The second group is the people who
have green cards or U. S. citizenship, so called Korean Americans. In the Mokjang that I visited,
it was not clear how to make a division between two groups. Instead, both Koreans in the U. S.
have a similar identity, language usage, habits, and even tradition so that they as “perpetual
foreigners” are still facing significant barriers and discrimination in their daily lives from other
Americans (Ng, Lee, & Pak, 2007). Like most Koreans in the U. S. (Kim, 1996; S. Kim, 2010),
they have the same Christian faith, and the house church plays a pivotal role of socialization for
them. In addition, they have a conservative evangelical understanding of Christian spirituality
(Ecklund, 2007).
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Evangelicals are Christians who typically emphasize the authority of the Bible, personal
belief in Jesus Christ as their savior (emphasis on Conversionism – it will be explained in the next
chapter), the importance of evangelism and mission, and the importance of a spiritually
transformed life. For that reason, most evangelicals have the conservative belief in Christian
doctrine and tradition (Marsden, 1984; Larsen, 2007; Quebedeaux, 1978).

Limitations
This study does not aim to find a good role model of spiritual development or a typical
standard which the Korean American church should adapt to succeed in their church growth.
Rather, this study intends to understand the role of the community of faith for developing
Christian spirituality within the shared-culture group (a Mokjang). In other words, this research is
to offer a deeper understanding regarding the culture-sharing group’s communal spiritual
development and its effects on their lives because Christian spirituality cannot be separated
Christians’ particular lives (McGrath, 1999).
In particular, my concern in this research is in a Korean model of house church so that
this research is limited to the Ga-jung church model and to the people (and a group of Mokjang)
who now are members in a Korean Ga-jung church. In addition, this research is restricted to a
Mokjang in which the leader and members have more than a three-year history and experiences
within the same church because building a Mokjang requires at least three years (Ga-jung church
seminar manual, 2012, p. 6), but I did not have time to spend three years for this study. Thus, I
examined a Mokjang, which had been developing their spirituality through the Mokjang during
the past six years, and now are further developing their spirituality. In the Mokjang, I could trace
their history and attempts to build the community of faith and their spirituality.
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Besides, a priority of Ga-jung church is to keep the Biblical understanding of Church, and
they are focusing on the authority of the Bible (Chai, 2010). For that reason, this study mainly
used the evangelical understanding of spirituality and the effects on their specific lives within a
community of faith (Mokjang).

Outlines of Chapters
The first chapter provides an overview of this research study exploring communal
spiritual development of Korean adults in a Korean ethnic church in the U.S. In the chapter I
explain the importance of this study and purpose and questions of this research. The second
chapter reviews the theoretical framework of the house church, Ga-jung church, community of
faith (COF), community of practice, and cultural-historical activity theory (CHAT). In particular,
through CHAT as an analytical way I can explore the diverse contexts of learning and building in
the COF, and it also can show me various interactions and contradictions among internal
components in an activity system for learning (unintended outcomes of COF) through the theory
(Roth & Lee, 2007). Thus, I demonstrate CHAT in more detail in the chapter. In the chapter 3, I
elucidate the research design and explain ethnographic qualitative research as a main research
methodology, then the research process, analysis data, research ethics and triangulation. Chapter
four presents a thick description of the research site and participants focusing on the history of the
Mokjang and their spiritual journey. In chapter five, I present the results from this research with
CHAT analysis, highlighting communal spiritual development and learning in a house church.
Finally, chapter six outlines my conclusions and implications with suggestions for possible
further research.
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CHAPTER 2

LITERATURE REVIEW
Central to this chapter is the literature review and theoretical discourse surrounding
spirituality and adult education. Since the primary assumption of this research is that sociocultural context is a crucial factor to influence adults’ religious learning and their spiritual
development, this research is necessary to refer to the socio-cultural emphasis on the theoretical
framework and research site. Thus, in this chapter I discuss the basic conceptions and theoretical
literature review with socio-cultural understanding of adult religious (Christian) learning within a
Ga-jung church (a kind of community of faith and a Korean house church model) and the
cultural-historical activity theory as a theoretical analytical framework.
Initially, I will explain spiritual development in adult education and Christian spiritual
development, and then address a different understanding of “community” among communities of
practice (COP), cultural-historical activity theory (CHAT), and community of faith (COF) as a
way of Christian spiritual development. In this part, I only compare each theoretical framework in
understanding of “community” since the three conceptual frameworks differently understood
“community” that is an essential factor to understand each concept. In this sense, I do not fully
explain CHAT in this part; rather I address CHAT at the end of this chapter separately.
Third, I will explain the Korean Protestant church in South Korea and the Korean
American (ethnic) church in the U. S., since my research site is a Korean Ga-jung church in the U.
S. Fourth, the house church and Ga-jung church will be addressed and finally, I will indicate the
cultural-historical activity theory as the analytical framework due to emphasis on the sociocultural context of Christian spiritual development. In this regard, I elucidate cultural-historical
activity theory with some applications at the end of this chapter. It will provide the researcher
with the well-organized analytical way in the process of data analysis and in data collection.
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Spirituality and Spiritual Development
In adult education, defining spirituality and spiritual development are somewhat elusive
and vague (Tisdell, 2008), although clearly, the issues of spirituality and spiritual development
significantly affect adult learners and educators in classrooms, the workplace, and other informal
educational places (Dirkx, 1997; English, Fenwick, & Parsons, 2003; Howard, 2002).
Historically, many adult educators have attempted to connect their understanding of spirituality to
adult education in their place (Daloz, 1999; Dirkx, 2001; English, 2005; English, Fenwick, &
Parson, 2003; English & Tisdell, 2010; Freire, 1970; Jarvis & Walters, 1993; Milacci, 2003;
Palmer, 1993; Tisdell, 2003; Vogel, 1991; 2000).
English (2005) portrayed a brief picture of the influences of spirituality in the history of
adult education. In an earlier time, spiritual and religious effects of Chautauqua and Antigonish
movements were closely related with the initial adult education activities in the U.S. and Canada,
while the Mondragon program was intimately linked with adult educators in Spain. In addition,
Basil Yeaxlee promoted spiritual influence to adult education in England, and Eduard Lindeman
revealed his understanding of the social gospel in his educational efforts for adult learners in the
U. S. (Fischer, 1989). Paulo Freire was also an eminent figure in adult education history, and his
religious roots affected his educational works throughout Brazil and the South American area. In
the end, “[h]istorically, adult educators and trainers were interested in change and improvement
in society as part of the common good and as part of one’s social and spiritual responsibility”
[emphasis added] (English et al., 2003, p. 12).
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Definition of Spirituality in Adult Education
To this earlier historical landscape, some contemporary adult educators have added their
own understanding of spirituality in adult education. At the outset, English, Fenwick, and Parson
(2003) offered eight different dimensions of spiritual tradition in adult education and training
practice: (a) life and death (meaning of life), (b) soul and self (the nature of spirit), (c) cosmology
(including higher power), (d) knowledge (the nature of truth), (e) the ‘way’ (the nature of the
spiritual journey), (f) focus (the purposes of spiritual seeking), (g) practices of spirituality and the
role of others, (h) responses (action and application arising from spiritual pursuits) (p. 25). These
are properly associated with the traditional religious framework and general understanding of
spirituality.
In the light of the basic understanding of spirituality in adult education, Wink and Dillon
(2002) indicated that “spirituality connotes the self’s existential search for ultimate meaning
through an individual understanding of the sacred” (p. 79). In their understanding, spirituality still
remained in individual and religious realms. However, Courtenay and Milton (2004) identified
three components of spirituality through their empirical studies: a sense of connectedness,
meaning in life, and an awareness of transcendent energy or force beyond the self. Accordingly,
Courtenay and Milton broaden the scope of spirituality from traditional sacred realms to a nontraditional understanding of transcendent energy or force, which includes both religious and nonreligious concepts of supernatural being or spirit.
While Wink and Dillon (2002) and Courtenay and Milton (2004) identified spirituality as
a scope of individual inner cognitive activities such as meaning of life and awareness of
transcendent energy, Dirkx (2001) addressed emotional images of spirituality to adult learners,
and English (2005) added a concept of social justice to spirituality in adult education.
Furthermore, Fenwick and Lange (1998), English, Fenwick, and Parsons (2003), and Howard
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(2002) suggest that “spirituality has value for workplace education” (English et al., 2003, p. 9).
So it is not surprising that spirituality is everywhere including individual inner sacred realms
(Albanese, 2001; Courtenay & Milton, 2004; Hill et al., 2000; Tisdell, 2008; Vogel, 1991),
meaning making and life goals (Coutenay & Milton, 2004; Fenwick & English, 2004), and
cultural context (English & Tisdell, 2010; Tisdell, 2003; Tisdell, 2008), and thus, “spirituality is
always present in the learning environment” (Tisdell, 2003, p. 31). Proceeding from this fact,
such a view accords well with the Teasdale’s (1999) definition of spirituality that “[s]pirituality is
a way of life that affects and includes every moment of existence. It is at once a contemplative
attitude, a disposition to a life of depth, and the search for ultimate meaning, direction, and
belonging” [emphasis added] (p. 17). Insofar as the definition of spirituality in adult education is
concerned, I generally use that definition in this research.

Spirituality in a Socio-Cultural Context
As observed earlier, the scope of spirituality can be extended from an individual inner
cognition realm to a cultural and even a social context (English & Tisdell, 2010; Tisdell, 2003,
2008; Wilber, 2000). In particular, Tisdell (2003) offered seven different assumptive dimensions
of spirituality with a cultural understanding from her empirical research. Among the seven
dimensions, three dimensions are closely related with cultural and social context: “Spirituality is
always (though often unacknowledged) in the learning environment,” “[s]piritual development
constitutes moving toward greater authenticity or to a more authentic self,” and “[s]pirituality is
about how people construct knowledge through largely unconscious and symbolic processes
[emphasis added], often made concrete in art forms such as music, art, image, symbol, and ritual
which are manifested culturally” (2003, pp. 28-29).
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Considered from these understandings, English and Tisdell (2010) freshly narrow down
to four assumptions for defining spirituality: spirituality “(a) is different from religion, (b) focuses
on individuals’ meaning-making processes, (c) contributes to personal value and social actions,
and (d) relates to symbolic and unconscious knowledge construction process” (p. 287). As a result,
according to Tisdell (2003) and English and Tisdell (2010), spirituality is broader than a religion,
and it is genuinely related to social action so that spirituality cannot be explained within the
individual layer only. Thus, spirituality is deeply embedded in the socio-cultural environment and
in this view it can be better examined with a socio-cultural perspective.

Spiritual Development in Adult Education
According to English and others (2003), spirituality can be cultivated by “purposeful
reflection, journal writing, reflective reading, artwork, music, body movement, and other
practices” (p. 8). Thus, it becomes apparent that spiritual development is also a crucial issue for
adult education. While spiritual experience in adult education perspective takes place at a
particular moment in time, spiritual development occurs over time (Tisdell, 2008).
There are many adult educators or related educators who discussed spiritual development
(Baumgartner, 2001; Dirkx, 2001; English 2005; Fowler, 1981; Tisdell, 2003; 2008; Wilber,
2000; Wink & Dillon, 2002). Wilber (2000) discussed that spiritual development is not limited to
individual but cultural, and it occurred over time and circular. Similarly, Tisdell (2003; 2008)
developed the concept of spiritual development in a cultural situation.
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Christian Spirituality
In the Christian education field, spirituality is slightly different because the concept of
Christian spirituality is limited to a religion, and it is more likely to rely on the relationship with
Christians’ beliefs and their God. Thus, it is less inclusive of the previous concepts of spirituality
in adult education, but it has also some similarities.

Broader Definition
The basic understanding of Christian spirituality is intensely rooted in Christians’
relationships with the triune God; God, Jesus and Holy Spirit, although there are diverse
understandings of Christian spirituality. Thus, Sanders (2000) broadly defined Christian
spirituality as “the composite of invocation of and response to the divine presence” (p. 62).
Similarly, Foster (2008) indicated Christian spirituality as “the art of living with Jesus, or the
‘with-God life” (p. 7), and Calleen (2001) described it as “lived experience of God in Christ
through the Spirit and reflection on this experience” (p. 17). According to them, Christian
spirituality still remains in individual’s inner experience of God. However, some extended the
argument about the realm of Christian spirituality to a cooperative area, community of faith
(Sheldrake, 1998) and even to out of a Christian community, the world (Greenman, 2010). Thus,
they defined that spirituality is “the whole of human life viewed in terms of a conscious
relationship with God, in Jesus Christ, through the indwelling of the Spirit and within the
community of believers [emphasis added]” (Sheldrake, 1998, p. 35), and it is also their
“continuing response to the reality of God’s grace shaping us into the likeness of Jesus Christ,
through the work of the Holy Spirit, in the community of faith, for the sake of the world ”
[emphasis added]” (p. 24). In the end, Christian spirituality “is used for the academic study of
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human’s holistic relation to God, to others, and to the surrounding environment” (Demarest, 2012,
p. 18)
Moreover, although Christian spirituality is limited to a particular religion and Christians’
relations to God, others, and to environment, there are diverse Christian traditions and its
different understanding of Christian spirituality. For instance, according to Demarest (2012) and
Chan (2012), there are four historically rooted Christian heritages and each heritage had a
distinctive understanding of Christian spirituality: Eastern Orthodox, Roman Catholic,
progressive mainline Protestant, and evangelical. Among them, evangelical spirituality is based
on the authority of the Bible and focuses on the individual’s relationship with God, while
“progressive Protestantism stresses the social and structural dimensions of life” and collective
salvation such as social justice and ethical development (Chan, 2012, p. 8). In the same vein,
while Christian spirituality in Milacci’s research (2003) mainly focused on the individual’s
relationship with God as he explicitly expressed his evangelical spirituality, it is not unreasonable
to postulate that Carr-Chellman’s research (2011) about social justice and adult’s ethical
development in Christian congregation implicitly disclose his progressive Protestantism’s
spirituality.

Evangelical Definition
As I already mentioned above, evangelical is a tradition of Christian spirituality and
evangelicals are the people who follow and keep this tradition through their church activities and
relationships with God, others, and the environment. According to Bebbington’s analysis of
evangelicalism (1989) which has been widely accepted by other scholars (Chan, 2007; Larsen,
2007; Smith, 2004, Van Dyk, 2007), evangelicals have four main characteristics: Conversionism,
Activism, Biblicism, and Crucicentrism. Conversionism is “the belief that lives need to be
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changed” (Bebbington, 1989, p. 3) and so it is directed to foster conversion through evangelicals’
whole activities. Activism means “the expression of the gospel in effort” (p. 3) and it requires
evangelicals’ positive participation in propagating the gospel (evangelism) as activists. Third,
Biblicism is the commitment to the idea that the Bible is the only authoritative source of spiritual
development for evangelicals, while Crucicentrism emphasizes on the sacrifice of Jesus Christ on
the cross (Smith, 2004, p. 342). In the same vein, Van Dyk (2007) summarized that “[t]hese
characteristics emphasized salvation through the death and resurrection of Jesus Christ, the literal
truth and authority of Scripture [Bible], conversion as a life-changing experience of commitment
and relationship, and the necessity of active missionary efforts” (p. 128).
From Bebbington’s common core definitions of evangelicals, several evangelical
theologians such as J. I. Packer, Robert Webber, Donald Bloesch, and Alister McGrath have
attempted to articulate the concept of evangelical spirituality, and they foster a strong theological
and educational rationale with a Biblical and historical awareness (Greenman, 2010, p. 24).
Among them, McGrath (1999) convincingly demonstrated the concept of evangelical Christian
spirituality in his book Christian Spirituality: An Introduction. At the start, McGrath (1999)
explained that the concept of ‘spirituality’ was originated from the Hebrew word ruach which
meant ‘spirit,’ ‘breath,’ or ‘wind’ in the Hebrew Bible. Thus, it used to mean giving life and
animating to something. From this linguistic understanding, he indicated that spirituality is to
animate a person’s life of faith. Consequently, he explained that “[evangelical] Christian
spirituality concerns the question for a fulfilled and authentic Christian existence, involving the
bringing together of the fundamental ideas of Christianity and the whole experience of living on
the basis of and within the scope of the Christian faith” [emphasis added] (p. 2).
To further flesh out the definition of evangelical Christian spirituality, McGrath (1999)
offered three eminent key elements: (a) a set of beliefs found in the Creeds and doctrines of the
Church from the Bible (Biblicism); (b) a set of values based on denial of self, hope, confession of
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sins and love of others (Conversionism and Crucicentism); and (c) a way of life embedded and
expressed through their belief (Activism). Given these key elements, he emphasized that true
evangelical Christian spirituality is part of a Christian’s way of life. Eventually, according to
McGrath, although evangelical Christian spirituality has the similar meaning of general
spirituality in the adult education field such as seeking authentic existence, it is narrower to only
Christian faith, Christians’ way of life, and the relations to the Christian sacred God in their
specific context. In this same vein, McGrath (1995) said that “‘Spirituality’ is about the process of
renewal and rebirth that comes about through the action of the Holy Spirit, which makes us more
like Christ” (p. 6), and “one of the greatest challenges to Christian spirituality is to develop
approaches that help people make the links between faith and everyday life” (p. 9). While the first
sentence is more focused on process of developing Christians’ spiritual development, following
the model of Jesus Christ, the second sentence represents the challenges of Christians in their way
of life that is efforts to be or have Christian spirituality on a daily basis.

Christian Spiritual Development in Adults
Fowler (1981) developed a contemporary Christian spiritual development theory, which
is Faith Development Theory (FDT). Although it initially started a spiritual development
argument in the Christian theological area but not in adult education, his influences in adult
education have been unwavering, in particular, to English and Tisdell (2010) and Tisdell (2000;
2003; 2008). His theory has caused adult educators to understand the process of constructing
knowledge through symbol and image, and from his theory, others could develop particular
points of a life cycle (e.g., young adults; Parks, 2000; adolescence, young adulthood, the middle
years, and after age 65; Loder, 1998).
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In the FDT, there would be six stages of faith development according to one’s psychocognitive and physical development from infancy to the late adulthood (Fowler, 1981). From his
stages, Christian educators could find adults as a main objective of Christian education (Park,
2012). Nonetheless, Fowler’s FDT markedly traced the “hierarchical, sequential, and invariant”
understanding of Piaget and Kohlberg’s developmental concepts (Fowler & Keen, 1978, p. 36),
and so it seeks to move from “lower” to “higher” levels within the intra-psychic process of
spiritual development. Hence, FDT minimizes the influence of the “horizontal” dimension of
interpersonal relationships (Piper, 2002). Due to FDT’s influence, Christian adult educators have
been more likely to ignore that spiritual development is “influenced by symbols created through
social interaction” with others and socialization (Moore, 1983, pp. 96-97). Eventually, Fowler’s
faith development theory focused on the development from the self and individuals, but it could
not fully stress social relations within church communities (Park, 2012; Piper, 2002; Tisdell,
2008).
Although it was not pervasive in the Christian education field, some contemporary
Christian educators began with concerns about the socio-cultural understanding of Christian
spiritual development (Galindo & Canaday, 2010; Palmer, 1993; 2007; Vogel, 1991; Westerhoff
III, 2000; Wilhoit, 2008). According to Galindo and Canaday (2010), Palmer (1993; 2007) and
Vogel (1991), the process of spiritual development is not sequential, but personal, relational, and
circular. Thus, in their understanding of spiritual development, individuals can develop their
spirituality culturally within the communal relationship and so community is a vital element to
enhance spiritual development. At such, they were in the same side of Westerhoff III (2000) who
found that the psycho-cognitive centered spiritual development lacked a reflecting contextual
situation of spiritual development. For that reason, Westerhoff III (2000) along with people
mentioned above emphasized the community of faith (COF) as a way to develop spirituality
within the socio-cultural context.
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Learning and Spirituality
If spirituality is everywhere, the notion of the holistic approach to spirituality is also
essential to understand the relationship between learning and spirituality. Palmer (2007) develops
the concept of a holistic approach to spirituality and education/ learning, and it includes and
requires a balance among intellect, emotion, and spirit for education and learning. He thus says
that “they [intellect, emotion, and spirit] are interwoven in the human self and in education at its
best” (p. 5). For that reason, spirituality is “an integral part of a holistic approach to learning”
(English et al., 2003, p. 10). Simply put, spirituality is a center of integration of learning activity
for individuals.
Tisdell and Tolliver (2001) said that “people are more likely to have transformational
experiences if they are engaged on three levels of their individual being: the cognitive, the
affective, and the symbolic or spiritual” (2001, p. 14). They referred learners’ multi-layers of
knowledge construction (personal, cultural, structural, political, artistic, and spiritual levels) and
its needs of balances among multi-layers in knowledge. Viewed in this light, Dirkx (1997; 2001)
explored the imaginative and personal ways of knowing of “soul work” (1997), and he found that
adult learners could produce a meaning-making process in the spiritual engagement with
everyday lives.
Tisdell (2003) indicated that learning can occur unconsciously with the symbolic and
imagery process and the process can be also resulted in the integral part of individual spirituality
through cultural context. Thus, the holistic approach to learning can broaden our understanding of
reality beyond self (Lemkow, 2005). In the same breath, the holistic approach to learning must be
extended to the community as well as individuals because within a community, people can
cooperatively foster their values, their connectedness to one another and the transcendent
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Christian God, and meaning-making through their communal relations and context (Miller and
Koegel, 2003).
As a consequence, although Fowler’s FDT has introduced adults as a central target of
Christian education and spiritual development, his argument did not lend a socio-cultural
perspective of learning and spiritual development for adults. Thus, it could not fully refer to the
holistic comprehension of Christian adults’ spiritual development. In this study, therefore I
explore the better alternative to FDT, which is the community of faith (Ga-jung church), because
adult learning, including religious learning and spiritual development always occurs in a
particular socio-cultural context such as a community of faith (a Ga-jung church) (Engestrӧm,
1999; Galindo & Canaday, 2010; Leont’ev 1978; Regan, 2002; Westerhoff III, 2000).

A Different Understanding of ‘Community’ in Adult Education and
Community of Faith (COF)
In adult learning theories, there are diverse efforts to overcome cognitive centered
learning attempts such as situated learning, cultural-historical activity theory, organizational
learning and so on. Among them, two distinctive socio-cultural approaches have been developed
in adult education during the last several decades; those are Communities of Practice (COP) and
Cultural-Historical Activity Theory (CHAT).

Community of Practice (COP)
The concept of the Communities of Practice (COP) was mainly developed by the late
1980s and early 1990s, as a new learning approach against cognitive centered psychology and
formal learning. This approach was “social turn” and a “focus on context” to adult education/
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learning (Lea, 2005). Jean Lave and Etienne Wenger (1991) have contributed to the “social turn”
and so they said that “[l]earning is a process that takes place in a participation framework, not in
an individual mind” (p. 15). They, therefore, developed the socio-cultural learning model called
situated learning (Lave, 1988; Lave & Wenger, 1991; Wenger, 1998).
They stress learning as participation in practice in informal settings such as practices of
grocery shopping (Lave et al., 1984), recovering alcoholics, navy quartermasters, butchers, and
tailors (Lave, 1988; Lave & Wenger, 1991). This idea transcended formal ‘school’ or ‘institution’
settings for adult education. Their primary unit of analysis is “neither the individual nor social
institutions but rather the informal ‘communities of practice’ that people form as they pursue
shared enterprises over time” (Wenger, 1998, p. v). From these understanding, Wenger (2006)
defined that Communities of Practice (COP) are:
formed by people who engage in a process of collective learning in a shared domain of
human endeavor: a tribe learning to survive, a band of artists seeking new forms of
expression, a group of engineers working on similar problems, a clique of pupils defining
their identity in the school, a network of surgeons exploring novel techniques, a gathering
of first-time managers helping each other cope. In a nutshell: communities of practice are
groups of people who share a concern or a passion for something they do and learn how
to do it better as they interact regularly (n. d.).
As a result, a COP (a) shares a same domain of interest, (b) builds relationships of communities
that enable people to learn from each other, and (c) develops the shared practices for novices to
shift to experts with deeper participations in the communities (Wenger, 2006). In this regard,
COP’s participation refers “legitimate peripheral participation.” Lave and Wenger (1991)
explained this concept of participation:
Learners inevitably participate in communities of practitioners … the mastery of
knowledge and skill requires newcomers to move toward full participation in the socio-
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cultural practices of a community. “Legitimate peripheral participation” provides a way
to speak about the relations between newcomers and old-timers, and about activities,
identities, artifacts, and communities of knowledge and practice. It concerns the process
by which newcomers become part of a community of practice. A person’s intentions to
learn are engaged and the meaning of learning is configured through the process of
becoming a full participant in a socio-cultural practice. This social process, includes,
indeed it subsumes, the learning of knowledgeable skills (p. 29).
Newcomers may not fully participate in a new COP, but they may participate peripherally. In this
sense, “[p]eripherality may be a mix of participation and non-participation, where nonparticipation is characterized by observing or being told what to do” (Martin, 2005, pp. 153-154).
As the newcomers learn more, they become a ‘core’ member who can contribute to a COP and
does independently.

COP and CHAT
COP and CHAT have some similar components. Both began with criticizing cognitivism
and the decontextualization of learning when the theories were developed (Kagawa & Moro,
2009, p. 185). Hence, they are equally based on the two assumptions; “knowledge generalization
is never separate or decontextualized from social organization” (Beach, 2003, pp. 40-41), and
“learning is always embedded in a [particular] situation” (Kagawa & Moro, 2009, p. 185). In
view of that, since social participation within a specific community is also significant for COP
and CHAT (Boud & Middleton, 2003), mutual engagement, joint enterprise for learning, and
shared repertoire are essential for both COP and CHAT (Martin, 2005, p. 143; Wenger, 1998, pp.
72-85).
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Nevertheless, the sharp contrast between CHAT and COP existed in the understanding of
“community.” First of all, the central concepts and unit of analysis of COP are the communities of
practice, whereas CHAT is the activity itself. Thus, the unit of analysis of COP is limited to the
practices (actions) in a community while CHAT is focusing on broader activities of communities
and individuals (Engestrӧm & Miettinen, 1999). In other words, it is hard to examine individual
activity with COP, while CHAT can do it within a particular community context.
In addition, the communities in COP have a one-way directed practice (action) from the
periphery of novices to the center of masters of the given practices (Engestrӧm, 2007; 2008) so
that it cannot fully reflect some “unexpected directions: questioning of authority, criticism,
conflict, innovation, initiation of change” (Engestrӧm & Miettinen, 1999, p. 12). To put it
differently, contradiction and expansive learning cannot be appeared in communities in COP. In
contrast to COP, contradiction is an engine to facilitate CHAT because only the concept of
expansive learning can occur by unpredictable or complex “knotworking” from diverse
unexpected directions of contradiction and “emergent collaborative work” (Yamazumi, 2009, p.
215). In this, Engestrӧm (2007) promoted his own idea of “knotworking” which emphasizes
collaboration between the partners when he compared CHAT with COP. Indeed, “in knotworking,
there is no fixed center of author and control” (Yamazumi, 2009, p. 215) like mycorrhizae - “a
symbiotic association between a fungus and the roots or rhizoids of a plant” (Engestrӧm, 2007, p.
48), whereas old timers or experts are the center of COP. For that reason, CHAT can cause
“movement of changing initiatives from moment to moment and distributed leaderships” through
“knotworking” (Yamazumi, 2009, p. 215).
Consequently, a community of CHAT “is not just part of the background,” but it can be
an object of an activity and even an outcome from unexpected directions and “knotworking”
(Taylor, 2009, p. 230). Seen in this perspective, CHAT can provide a better tool for me to
examine the socio-cultural activities and communities, and so I choose CHAT as an analytical
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framework to examine the development of COF (community of faith, Korean American Ga-jung
church).

Community of Faith (COF)
According to Seymour (1982), the goal of a Christian faith community (community of
faith) is “to build the congregation into a community where persons can encounter the faith and
learn its life-style” and the subjects of learning in the COF are “person struggling to identify with
the Christian community; congregation seeking to be faithful” (p. 32). Furthermore, Foster (1982)
defined COF as a faith community which transmits its faith and lifestyle from one generation to
another. In that view, Christian tradition, Christian rituals, Bible stories, roles, and symbols are
very important, and other people’s experiences and stories are also vital to developing their faith
and changing their life-style through experiential engagement within the community. Therefore,
COF should be focused on “corporate identities” as well as individual identities through
commitment to Christian beliefs and spirituality, which can shape their character and define their
identity as Christians (pp. 54-56).
Based on the understanding of COF, John Westerhoff III (2000) added four more
significant components to define the community of faith. Initially, the people in a relevant
community of faith share “a common memory or tradition, common understandings and ways of
life, and common goals and purposes” and so that the community of faith must agree on faith“what it believes” (pp. 51-52). Of course it should be from the Christian Bible and its traditions.
Second, a community of faith must be “small enough to maintain meaningful, purposeful
interactions among its members” (p. 52). Because of that, “congregations are not just
communities [of faith]” (Galindo & Canaday, 2010, p. 16).
Third, the community of faith should have interaction among three-generations, because
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without generational interactions, Christian community is difficult to maintain faith. Finally, the
community of faith must be composed of diverse peoples who have various gifts such as teachers,
pastors, and so on. Needless to say, a COF must include an agreement of their faith (shared
repertoire), meaningful relationship (mutual engagement), generation interaction within COF, and
people’s diversity. In a nutshell, I can define the community of faith (COF) as faith-confessed
small groups, which can interact with love and share with each generation’s faith and love, and
each member has different gifts.

Comparison COF and COP
Herein, a COF has the similar components of COP; shared repertoire and mutual
engagement, and a COF seems to have a similarity with a COP in this understanding of
“community.” To put it plainly, a Christian COF seems to be a religious version of a COP for
adult religious learners to develop their religious spirituality. However, a Christian COF is fairly
distinguished from a COP because of the basic dissimilarity of the concept of mutual relationship
and communion.

Koinonia in a COF
Koinonia, which means “communion” and “sharing and intimacy” in Greek Bible seemed
to be similar to the concept of mutual engagement, a joint enterprise, and a share a repertoire of a
COP, but it has deeper meanings in the Greek Bible. A very important usage of Koinonia in the
Greek New Testament is found in Acts 2:42-47, which depicted the early Christian believers’
ways of life and their relationship within the Christian community of faith:

28
They devoted themselves to the apostles’ teaching and to the communion [Koinonia], to
the breaking of bread and to prayer… All the believers were together and had everything
in common. Selling their possessions and goods, they gave to anyone as he had need…
They broke bread in their homes and ate together with glad and sincere hearts, praising
God and enjoying the favor of all the people (New International Version: NIV).
According to the verses, the early Christian community of faith was dedicated to teaching and
Koinonia. While the first one referred to cognitive contents of Christian education such as Bible
studies and preaching, the second one denoted their relationship and concrete engagement with
others. Hence, “[a]ll the believers were together and had everything in common.” From this
understanding, Banks (1995) explained that the Apostle Paul used Koinonia in more personal and
intensive sense, and so it cannot be translated to a simple word of “fellowship” (p. 57). Thus, the
early Christian community could trust others, share their own possessions, and gather frequently
at home like family members in love, because “Christians are to see themselves as members of a
divine family; already in his earlier letters Paul regards the head of the family as being God the
Father” [emphasis added] (p. 49).

Different Understanding of ‘Community’ between COF and COP
COP’s social relations are more likely hierarchical rather than family relations. Although
they may share their knowledge and skills, which can help to reach the COP’s goal, individuals in
a COP may not find it easy to share their own possessions and their love like a family. It is a trust
issue, a limitation of a COP as Roberts (2006, pp. 628-629) pointed out. An empirical research
showed that trust led to be higher level of openness and thereby facilitated effective knowledge
transfer (Wathne et al., 1996), and so trust could help transfer tacit knowledge more effectively
(Roberts, 2000). However, according to Roberts (2006), competitions within a COP and
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hierarchic relationships hindered trust between novices and masters (the basic assumptions of
COP) and workers and managers.
More than this, while a COP is focused on individuals’ skill or knowledge development
from novice to master level, a Christian COF is not interested in any skill or knowledge gaining.
Instead, a Christian COF is more concerned with an individual’s spiritual and conscious
development and their growth in personality/ character/ meaning of life through engaging with
others and a relationship with a transcendent being, God within the COF. An adult Christian, of
course, corporately can “build up one another” (1Thessaloninans 5:11), and transform oneself
into the fullness of Christ individually within Koinonia (Ephesians 4: 13) when the one
communally cooperates and interacts with one another in a COF. Consequently, the Christian
COF can never become such a small part of a COP because of different understanding of
‘community.’

The Korean American (Ethnic) Church in the U. S.

The Korean Church in South Korea
The Korean Protestant Church in South Korea is one of the most rapidly growing
churches in Christianity in the last century (Ecklund, 2006), and so it is “one of the most vital and
dynamic [churches] in the world” (A. Kim, 2000, pp. 117-118). In addition, although the history
of Korean Protestant Christianity is shorter than other primal religious groups such as
Confucianism, Buddhism, and Korean Shamanism, it introduced a new spiritual approach that
profoundly differed from the traditional religious groups in South Korea (Baker, 2008, p. 78).
According to Baker (2008) the Korean Protestant Church in South Korea has four
foremost idiosyncrasies: monotheistic faith, ritual centered faith, faith-based communities, and
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emphasis on doctrine and creed (pp. 58-79). First, none of the primal traditional religions of
Korea were monotheistic so that the Christian monotheistic feature was weird for Koreans before
coming to the Protestant church. However, Korean Protestant churches introduced the notion of
only one God who demanded worshipping him alone to Koreans one and half centuries ago.
Second, Korean churches in South Korea intertwined faith and ritual (worship) and emphasized
the Sunday worship service as a central church ministry. Now church leaders are considering
church ritual as a main educational strategy for adults (Chai, 2010, Park, 2011).
Third, while most traditional Korean religions stressed community rather than individuals,
Korean Christian faith-based communities stood in sharp opposition to the tendency. In light of
stressing community, the traditional Korean religious leaders required Koreans to attend their
communal rituals because they believed that attendance to the rituals could help them have
religious benefits. However, ordinary Koreans who were familiar with attending a communal
ritual of a local religion could not fully understand why they should be there, what they did and
even what the ritual meant for them.
Quite the opposite, Korean Christian faith-based communities emphasized individuals’
faith rather than community because “when someone says they believe in God, they are telling
you what they as an individual believe; they are not making any claims about what their family
and friends believe or not” (Baker, 2008, p. 62). In the same vein, Korean Christian faith-based
communities are ironically more individualistic rather than communal so that now they have
begun to recognize the needs of recovering the Koinonia, “communion” in the Greek Bible due to
overemphasizing individuals’ faith. Furthermore, many Korean churches are going to change
their educational and ministerial strategy from the Sunday school system to the small group
centered ministry such as a house church or cell church with small group dynamics (Chai, 2010;
Park, 2010a). This shows a transition from cognitive centered formal or nonformal paradigm to
the informal socio-cultural learning framework for Korean Christian adult learners.
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Finally, Korean Protestant churches in South Korea believe that one God told them what
to believe in the Bible. Hence, “most of Korea’s Protestant preachers are fundamentalist,
regularly affirming the inspired inerrancy of the Bible” (Baker, 2008, pp. 75-76) and Korean
Protestants have focused much more on the Bible text, its doctrine, and creed for their spiritual
development than their non-Christian ancestors’ faith or tradition. In this regard, since Korean
Protestants “reinforce their sense of constituting a separate and distinct community, by following
a much more rigid moral code [from the Bible]” (pp. 76-77), they set themselves apart from other
unbelievers in South Korean society.
In sum, “[South] Korea has never been a major Protestant country,” but the influences of
Christianity are very strong to Koreans and their society (Min, 1992, p. 1370). The Korean
Church introduced monotheism to Korean society, and the church emphasized the text, doctrine,
and creed of Christian faith. Thus, many Korean churches often have conservative characteristics
and their “communal rituals promote a feeling of belonging to the group” (Baker, 2008, p. 78). It
also caused Korean Protestants to be set apart from the main society. Simply put, most Korean
churches in South Korea emphasized the religious need rather than the social need in their society,
and for them belonging to the sacred community is more significant than belonging to the main
society; they often sacrificed their social needs in order to enhance religious needs since they did
not have many cultural and social needs such as a language barrier, discrimination, culture shock,
or economic difficulties within the monoethnic society.

The Korean American (Ethnic) Church in the U. S.
As stated by case studies in Los Angeles, Chicago, and Atlanta, about 70 to 80 percent of
U. S. Korean immigrants were attending Korean church regularly (Hurh and Kim, 1990). Kim
and Kim (2001, p. 72) indicated that between 60 and 65 percent of Korean Americans self-
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identified with Protestantism and 10 to 15 percent identified themselves as Roman Catholic
believers.
Kim and Kim (2001) mentioned two significant facts (reasons) why Korean immigrants
were widespread in their ethnic churches. First, nearly half of Korean immigrants had a Christian
background before coming to the U.S. due to their urban, middle class, and educated backgrounds
(Hurh & Kim, 1990; Warner, 2001). Indeed, “urban areas in Korea contain a greater proportion of
Christians than rural areas” and those areas could provide more educational and financial
opportunities for Koreans during the last several decades (Kim & Kim, 2001, p. 73). The prior
Christian religious background, thus, caused them to retain their religious identity in the U.S.
while “very few pre-emigration Christians are likely to drop out” (p. 73).
Second, the Korean immigrants was restricted assimilation in the U.S. due to their
language barrier and minority status, and they wanted someone or some institutions to offer
social motives (belonging) and psychological needs (comfort) when they initially emigrated to the
U. S. In this sense, the pre-existing Korean churches could attract them after their immigration,
and provide belonging and comfort through church activities and gatherings. Thus, “the high
post-immigration conversion rates are attributable to the role of the church as the center of
community life, contributing to the daily lives of immigrants in the midst of the pressures of
economic survival, and sociocultural adjustments set into motion by the migration process” (S.
Kim, 2010, p. 23).
Herein, Kim and Kim (2001) rightly analyzed prior research about Korean American
churches according to two basic reasons:
The first fact [reason] refers to the religious motive of joining Korean ethnic churches,
whereas the second fact [reason] alluded to a social motive. Not surprisingly, sociological
studies tend to focus on social motives independent of the religious ones. On the other
hand, theological studies emphasize the religious motive and run the risk of dismissing
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the social ones…. [T]these two motives are inherently intertwined. Separating them does
not and cannot describe the whole picture (p. 73).
Given previous research, Kim (1996, pp. 67-68) and S. Kim (2010, pp. 23-26) summarized four
basic sociological functions of the Korean American churches. First, the churches played roles for
Korean immigrants as “social service providers” such as sharing information about jobs, housing,
and children’s school (Hurh & Kim, 1990; Koh, 2001). Second, Korean churches offered some
spaces where immigrants socialized with one another on a weekly basis. It could help them to
escape from the isolation and sense a loss of their social identity through “desocialization” (BarYosef, 1968) in the host society (Ebaugh & Chafetz, 1999; Hirschman, 2004).
Third, some Koreans pursue good opportunities to regain social identity and status at
least within Korean churches in the U. S., because many Korean immigrants experienced
downward mobilization after moving to the U. S. (Hurh & Kim, 1990). Finally, Korean churches
could offer opportunities of practicing the Korean language and customs for Korean immigrants
and preserving their children’s Korean identity through observing Korean traditions within the
church facilities and activities (Cha, 2001; Chong, 1998). In the end, it is difficult to avoid the
conclusion that the Korean ethnic churches functioned as “quasi-governmental and cultural
center” and ordinary immigrant Koreans cannot easily depart and escape from the influence of the
Korean ethnic church in the U. S. due to its socio-cultural motives (S. Kim, 2010, p 22).
In contrast to the social motives, theological studies for Korean American churches are
focused on religious motives and spiritual development. Kim and Kim (2001, pp. 85-87) argued
the theological orientation and personal belief in Korean ethnic churches. In their argument, less
than half of Koreans (44 %) self-identify themselves as “conservatives” on theological issues,
while a third (33%) consider themselves as “moderates” and a quarter (23%) as “liberal.”
Nevertheless, when they respond to the biblical questions of the existence of heaven and hell,
existence of Satan, the virgin birth, and the return of Christ, 87 percent of them answer
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conservatively (they believed). In view of that, “regardless of how they self-identify, Korean
immigrant church affiliates are theologically conservative” (p. 86). Because evangelicals share
certain core beliefs of the biblical truth such as the existence of heaven and hell, it, therefore, is
hard to escape the conclusion that “the largest percentages of religiously involved Korean
Americans are [conservative] evangelicals” (Ecklund, 2006, p. 6).
The conservative evangelical churches believe that the rituals and public gathering such
as Bible study meetings and Sunday worship are significant for Koreans’ spiritual development
so that many researchers have wrestled with some particular church activities and its participation
(rates) in their churches. For instance, Lee (2008) discussed the meaning of the worship service
(Sunday) of Korean ethnic churches and its participant results, while Shin (2002) examined the
meaning of revival meetings in Korean American churches as a special church growth method in
the U. S. context. Moreover, Lee (1998) analyzed Bible study programs for Korean church
growth in a church in the Los Angeles area, whereas Kwon and others (1997) studied small
groups in several Korean ethnic churches in Houston. Lastly, Kim and Pyle (2004) studied
religious internalization of second-generation Korean Americans who had recently departed from
their parents’ churches.
In short, the South Korean church and Korean American church in the U. S., by and
large, have the same conservative characteristics, and so they are similarly focusing on the Bible
study meetings and other church gatherings. However, the first church is stressed a religious and
spiritual focus for individuals, while the other church contributed to the social motives of church
members. For that reason, the South Korean church is losing its influence in the main society and
is separating from the main society, whereas the Korean ethnic church in the U. S. is losing its
own religious and spiritual identity and so is losing its spiritual, religious educational influences
on the church members. Admittedly, the younger generation is currently trying a “silent exodus”
which means a phenomenon of departing from the parents’ churches in the U. S (Chai, 1998; S.
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Kim, 2010; Warner, 1998; p. 25). As a consequence, now the Korean American church in the U.
S. is struggling to retain its spiritual identity, and so they are questioning how to develop their
church members’ spirituality; some are looking for COF as a way to overcome questions they
face, and some Korean churches are focusing on the Ga-jung church as an alternative for their
questions.

The House Church in the U. S. and the Ga-jung church
Korean ethnic churches, at first sight, have grown rapidly from the first immigration
(1903 to 1904) to the mid-nineties, and about two thirds of Korean immigrants in the U. S. are
closely related to the Korean churches or church activities as has been noted earlier. However,
now Korean American churches, more exactly, have faced the “silent exodus” of their second
generation (Chai, 1998; Lee, 1996; S. Kim, 2010) and dysfunction such as a church spilt from
social motives centered church activities (S. Kim, 2010; Min 1992). Thus, Ecklund (2006)
precisely said that “even those who are not Christians often attend church to obtain these social
services” in current Korean ethnic churches in the U. S. (p. 10). For that reason, after the midnineties the Korean ethnic churches began to question their identity as a community of faith.
This phenomenon of younger generations’ exodus from the church, however, is not
limited to only the Korean church. According to Rainer and Rainer III (2008), from the period of
1990 to 2004, about 3 percent of church attendance rates declined, while during the same period
the U. S. population grew more than 18 percent. Unfortunately, they found the reality that “more
than two-thirds of young churchgoing adults in America drop out of church between the ages of
eighteen and twenty-two” (p. 2). As a result, some began to search for ways to enhance spiritual
development and evangelism through church activities. Among them some have tried to adapt the
house church as a way of Christian education for adults to recover the true church identity as a
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community of faith, which can interact and share with each generation’s faith and different gifts
(Westerhoff III, 2000).

The House Church in the U. S.
House church or house church movements have been actually discussed in the last thirty
years (Anderson & Anderson, 1975; Armstrong, 1982; Banks, 1994; Banks & Banks; 1998;
Keider & McClung, 2007; Lois, 1986; Payne, 2007; Simson, 2009; Zedro, 2004). The definition
of a house church is not easy to make in a sentence, but Garrison (2004, p. 271) more briefly
summarized in the following sentences:
House churches are stand-alone churches that happen to be small enough to meet in
homes. After filling their limited space, they grow through multiplication rather than
increasing their membership. Each house church has its own leadership and derives its
authority directly from Christ, rather than through a church hierarchy, and functions in
every way as a church.
Consistent with the sentences, the house church has several characteristics: small enough to meet
and participate in (participation and small-group dynamics), appropriate to multiply Christians
(evangelism and baptism), having their own leadership (autonomy of leadership), and not a
hierarchy but functional (freedom from a traditional church organizational structure).
Historically, due to limited space and persecution “private homes or house” was a normal
place to gather and worship for Christian believers from the initial church to the fourth century
when Constantine erected the first Christian Basilicas (Blue, 1996, p.124). In some countries such
as Uganda, China, and Zimbabwe, Christians are gathering and meeting in houses because it has
been too dangerous for them to gather in large church buildings. In the U.S., none of the
Christians attend house churches for the same reason. Nonetheless, they like to be members of a
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house church since it is more organic and less institutional, simpler and less structure, and more
participatory and less passive (Payne, 2007, pp. 37-41). For that reason, place is not a big issue
for house churches in the U. S. Christian adults of house churches in the U. S., by the same token,
can gather anywhere- “homes, workplaces, coffee shops, anywhere that people naturally gather”
(p. 38).
Therefore, people who are attending house churches are not interested in the “label” such
as “house church” so some people call them “simple church,” “open church” or “organic church”
(Kreider & McClung, 2007, p. 2; Payne, 2007, p. 38). Their only concern is to make clear the
nature of the church so that they ask the following questions; what is the church? What should be
God’s church? What is the church which God wants it to be? With this point of view, now 6
million to 12 million people in the U. S. attend house churches, and it means 9 percent of
Protestant Christians in the U.S. attend house churches departing from the traditional church
formation (Jansing, 2010).
Although a house church was defined above, some may still confuse the distinctions of
house churches, traditional church and cell church (in recent decades many church growth
specialists mentioned it a lot). Payne (2007, pp. 13-14) and Zedro (2007, pp. 3-6) explained the
similarities and differences among traditional churches, cell churches, and New Testament-style
house churches. In this same vein, Simson (2009, pp. 71-95) explained the differences between
cell churches and house churches. Based on their explanations, the Table 2. 1 was made in the
next page.
The traditional church formation is mainly focusing on a large group at a Sunday service,
and so small groups are considered as a part of the larger unit. The formation is deeply related to
a hierarchic organization and church denomination, and participation in a small group is limited
to a few people due to emphasis on a large group. In the tranditional church formation,
participation is optional so that many individuals may be isolated from the large group.
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Table 2. 1. Different Church Formations (drawn from Payne (2007), Simson (2009), and Zedro
(2007)

Traditional Churches

Cell Churches

program-oriented/
purpose-oriented/
pastor-oriented/
ex) worship service/
evangelical events
large group of Sunday
morning service

program-oriented/
cell group centered/
pastor-oriented/

Reflective of

city and national culture

city culture

Leadership

hierarchic-pyramid
leadership structure

semi-autonomous
but pyramid
leadership structure

Big wing is

denominational church
ex) Reformed
Presbyterian church

Participation

passive and optional

Small group is

part of a lager unit

denominational
church
ex) Northern Baptist
church
middle – some
passive and some
positive
part of a larger unit

One sentence
description

‘Church with small group’

The church is

Main Focus

equal emphasis of
cell group meeting
and traditional
Sunday morning
worship services

‘church of small
group’

House Churches in
the U. S.: New
Testament Style
people-oriented/
prayer-oriented/
gift-oriented/
Holy Spirit-oriented/
house Church meeting
– including Lord’s
supper, baptism,
marry, exercise
discipline in house
sized groups
village culture
autonomous
leadership - sharing
leadership with
everyone
city church
ex) house church in
State College
positive- participatory
and interactive
the unit itself
‘church is small
group’

Quite the opposite, a cell church tries to be balanced between the large group and the
small group within the structure of the traditional church formation. This type of church
formation has become a movement in the past three decades (Simson, 2009, p. 71). A cell church
has a hierarchic leadership structure, and it, by and large, belongs to a particular denomination. In
this regard, a senior pastor in the church encourages the church members to participate in cell

39
groups and it still has a “top-down” system to enhance spiritual development. Although its
members are involved in a small group (cell), the small group is still a part of a lager unit, and the
small group cannot fully have autonomy from the larger church congregation.
A house church is different from the two church formations according to Payne (2007),
Simson (2009), and Zedro (2007). A house church has their independence (autonomy) from other
house churches, and it does not have any larger group of the church, because the house church is
the small group itself. Therefore, the all house church members know each other and all members
of the church cannot be separated from the church activities. In addition, the house church does
not have any hierarchic structure or belong to a particular denomination. With such an outlook,
the members of a house church would also be able to share leadership with other members.
Herein, many local house churches develop the networking systems with other house churches in
order to keep their theological (protecting them from false teaching), educational (training
leadership), and evangelistic (church planting) reasons (Kreider & McClung, 2007; Payne, 2007).

The Ga-jung Church as a Korean House Church Model and Spiritual Development
Although there were several different house church approaches in Korea (Choi, 2002;
Jang, 2004; Park, 2002), those have received only minimal attentions from the Korean church.
However, the Ga-jung church as a Korean house church model is different.

Definition of the Ga-jung Church and Its Characteristics
According to the website of the House Church Ministry, International (HCMI, Ga-jung
church ministry center), the Ga-jung church has almost 200 hundreds networks, including various
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churches in South Korea, Canada, U. S., Southern Asian countries and South American countries.
In the website, the center defines what the Ga-jung church is;
(1) The purpose of the Ga-jung Church is to recover vitality of the first century church’s faith
community.
(2) The Ga-jung Church overcomes the limitations of a passive religious church life that only
focuses on worship formation and Bible study based discipleship. The Ga-jung Church is
geared towards witnessing to unbelievers and in so doing, fulfilling the church’s original
purpose of “saving the lost and making disciples of Jesus Christ” [emphasis added]. The
Ga-jung Church accomplishes this by helping unbelievers to accept Jesus as their LORD
and Savior and by inviting unbelievers to be true disciples through servanthood.
(3) The Ga-jung Church is led by a layman who acts as a shepherd and carries out many of
the responsibilities of a full time pastor. The Ga-jung Church is composed of 6 to 12
members who meet together on a weekly basis at member’s home. It is a faith community
which engages in the Christian acts of worship, education, fellowship, witnessing and
mission [emphasis added].
(4) The Ga-jung Church model divides the tasks of the local church in accordance with
biblical principles (Ephesians 4:11-12). The model ordains a head pastor as an overseer
of the whole faith community. The head pastor focuses on preaching, praying and
training laymen to carry out the tasks or witnessing, visitation, and counseling. The
laymen carry out these House Church tasks along with other church ministry activities in
the church. The goal is to build an effective faith community.
(5) The layman gains understanding and becomes a partner with the head pastor by
experiencing the pastor’s tasks through the successes and the adversities of serving the
Ga-jung Church members.
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(6) By sharing honest prayer requests and by experiencing the grace of answered prayers, the
Ga-jung Church members experience the living God and live transformed lives. The Gajung Church calls for and provides an environment to nurture members as they learn to
practice scripturally based living and in so doing members become true Disciples of
Christ [emphasis added] (HCMI, n.d.).
According to the first and second statements, the Ga-jung church has the single purpose that
recovers the spirit of New Testament churches (Chai, 2010) and its direction is focused on two
things: saving souls (evangelism and baptism) and making disciples (education and spiritual
development) (J. Kim, 2010). The two emphases of the direction indeed are not the social motives
of the Korean American church, but religious and spiritual motives. Thus, the Ga-jung church
relies more on spiritual development and religious identity rather than the social church events or
programs.
Seen from this point of view, statement three offers the definitions of the Ga-jung church,
and in the article, HCMI indicates the emphasis of the layman’s role in the Ga-jung church. It has
great affinity with the Palmer’s understanding of the community of truth (it is a kind of COF).
Along with Palmer (2007), whereas the traditional Sunday-instructional school paradigm of
church parish setting highlights the teachers (pastors as experts) and the learners (laymen as
amateurs) relationship, everyone (layman as a knower) is equal in the community of truth (see
Figure 2. 1 and 2. 2).
Considered in this framework in Figure 2. 2, there is no expert, but everyone can either
be an expert or novice so that Palmer calls them “knowers.” Hence, everyone can participate in
the COF to interact with others, and they may know the subject through the participation. From
this equal position, every person can genuinely engage with others like brethren relations.
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Figure 2. 1. The Objectivist Myth of Knowing (Palmer, 2007, p. 103)

Figure 2. 2. The Community of Truth (Palmer, 2007, p. 105)

Indeed, the Ga-jung church as a Korean house church model used Korean word of “Gajung” which means “family” in Korean. Why do they use the term “family” rather than “house”
or “home”? To this question, Rev. Chai (2010), the founder of the Ga-jung church and HCMI
answered that “I think that this term accurately describes the love and intimacy within each of our
house churches” (p. 22). Herein, it is evident that he did not focus on a house as a place, but as a
group of intimacy and communion of community of faith (COF). Therefore, HCMI stresses the
significance of community as a learning environment to nurture Christian spirituality in statement
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six and that point is similar with Payne’s, Simson’s, and Zedro’s understanding of a House
church.

Comparing the Ga-jung Church with the Cell Church and the House Church in the U. S.
If the Ga-jung church used the similar formation of house churches in the U.S., what is
similar or dissimilar with a cell church and a house church in the U.S.? From Rev. Chai’s
explanation of his model of Ga-jung church (2010), the following differences and similarities
were found among a cell church, a house church in the U. S. model, and the Ga-jung church.

Table 2. 2. The Differences of the Ga-jung Church Formation (drawn from Chai (2010),
Payne(2007), Simson (2009), and Zedro (2007)

Cell Church

Ga-jung Church

The church is

program-oriented/
cell group centered/
pastor-oriented/

Main Focus

equal emphasis of
cell group meeting
and traditional
Sunday morning
worship services

Reflective of

city culture

Leadership

semi-autonomous
but pyramid
leadership structure

people-oriented (laymen
and seekers or unbelievers
(VIP)/
prayer-centered/
gift-oriented/
Holy Spirit-oriented/
Mokjang (house church)
meeting in a weekday with
traditional Sunday
morning worship services
(Without baptism and
Lord’s supper, other all of
church activities occurred)
village culture in
Mokjang, but city culture
in Sunday gathering
semi-autonomous (still has
hierarchic structure)
pasture-prairie-pastor

House Church in the
U. S.
people-oriented/
prayer-oriented/
gift-oriented/
Holy Spirit-oriented/

house Church meeting
(including Lord’s
supper, baptism, marry,
exercise discipline in
house sized groups)

village culture

autonomous leadership
(sharing leadership
with everyone)
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denominational
church
ex) Northern
Baptist church
middle – some
passive and some
positive

denominational church
(southern Baptist church,
but not emphasis)

city church
ex) house church in
State College

positive- without house
church (Mokjang) the
church do not exist

positive- participatory
and interactive

Small group is

part of a larger unit

the unit itself (not fully)

the unit itself

One sentence
description

‘church of small
group’

‘church is small group’

‘church is small group’

Big wing is

Participation

The Ga-jung church is located between cell churches and house churches in the U.S. formation
according to Table 2. 2. Notably, the Ga-jung church has several cell churches’ characteristics.
First of all, the Ga-jung church has the following hierarchic structure (See Figure 4. 8 in chapter
four):


Ga-jung church: the whole church formation



Mokwon (member): the general member of Mokjang



Moknyeo (shepherd’s wife): a house church leader’s wife



Mokboo (shepherd’s husband): if the house church leader is a female person, her husband
would be called this name and role.



Mokja (shepherd): a house church leader



Mokjang (pasture): the basic unit of the house church from six to twelve members



Chowon (prairie): groups of Mokjang (pastures)



Chowonjiki (prairie leader): the leader of Chowon (prairie) and the leader of a group of
Mokja



Pyungwon (plain): groups of Chowon (prairies)



Pyungwonjiki (plain leader): the leader of Pyungown (plain)
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Senior Pastor: the leader of house church, and he preaches and leads the entire house
churches (Chai, 2010).

An ordinary Ga-jung church also belonged to a denomination and differentiated from the
weekday Mokjang meeting (house church meeting) with Sunday morning services (a larger group
gathering). These are more similar with cell churches’ formation and traditional church shapes.
Nevertheless, the Ga-jung church has more similar features of house churches in the U.S.
The starting point of the Ga-jung church is same with the U. S. house church movement; to seek a
true New Testament dynamic church which is able to produce genuine disciples of Jesus and save
souls (evangelism and baptism). Moreover, the Ga-jung church understands a house church
(Mokjang) as a unit of the church, so they used the term Ga-jung church. They also stress laity
(people centered rather than the program oriented), prayers (Holy Spirit centered) and
independence of each house church (Mokjang) from the larger congregation. These
characteristics are different from cell churches and more similar with house churches in the U.S.
Accordingly, although there are some differences between house churches in the U.S. and the Gajung church, at least to Chai and Koreans, the Ga-jung church is a good Korean model of the
house church formation.

Researches about the Ga-jung Church
Although there were abundant transformed spiritual experiences and stories in the Gajung church (Chai, 2010; Kim, 2010; Sukacita, 2010), studies about the Ga-jung church in the
academic area were rare due to its short history from 1993. For that reason, until now there are
only two major academic studies about Ga-jung church in the U. S. The first one is about the
relationship between the Ga-jung church and evangelism (Huh, 2008), while the second is about
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comparing small-group leadership among traditional church, cell group church, and the Ga-jung
church (Park, 2010a). These researches are helpful for the researcher to understand the Ga-jung
church’s structure, organization, and strategy in the view of church leaders because both
primarily maintain the stance of the church leaders’ perspectives. However, the two studies pay
scant attention to the lay persons’ perspectives and cannot fully reflect the diverse lay persons’
spectrum from unbelievers and spiritual infants to Mokjang (house church) leaders. In this sense,
it can be a decisive drawback of the studies of the Ga-jung church, because “the Ga-jung church
is led by a layman” not a pastor and “having a lay perspective” is a chief component for achieving
the purpose of Ga-jung church (Chai, 2010, pp. 74-78).
All this considered, I want to use Cultural-Historical Activity Theory (CHAT) in order to
describe what is ongoing in a Mokjang (Ga-jung church) in the view of lay people, since CHAT
can provide me with a different perspective in the CHAT diagram. In the next part, I will explain
CHAT as a theoretical frame for analyzing data on the Ga-jung church with a subject’s different
perspective (layperson) and CHAT’s usefulness of using the subject and object relationship in an
activity system.

Need to Study the Ga-jung Church
In the Christian tradition, the concept of the community of faith (COF) already existed
from the beginning of Church, and it could improve the situational and contextual effects of
spiritual development with Koinonia that involved meaningful and intensive participation within
the Christian community (Lowe, 2010). Unsurprisingly, several studies have dealt with the effects
of a COF on individual adults’ spirituality. For instance, a community of faith has a deep
relationship with forming adults’ spirituality by interacting with others (Rovai & Baker, 2004;
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Brunner, 2007), and in adjusting to different cultures (Bohus et al., 2005; Carroll et al., 1997;
Lincoln, 2010; Lowe, 2010).
Hence, Christian adult educators should pay attention to the COF as a core circumstance
in enhancing adults’ spirituality (Vogel, 1991). Notwithstanding, the most previous studies of
COF have tended to center around the large-group churches, school and Sunday school setting as
formal or nonformal settings with teachers-students relations; strictly speaking, their
understanding of the community of faith does not match with this study’s understanding of COF,
because COF in this research should be small enough to interact with others.
More than this, these studies are mostly focused on individual’s spiritual development
within a community of faith rather than communal spiritual development. Thus, it is difficult to
find an example of communal spiritual development based on everyday life and informal learning
settings of COF for adults. Consequently, I will focus on communal spiritual development as
activities of informal and everyday life based learning of the Ga-jung church; the church has a
vertical relationship in which each member is equal within the community of faith, and can trust
others, share their own possessions, and gather frequently at a home like the early church model
within a particular U. S. setting. Therefore, they participate, interact, and engage more with each
other in their spiritual development activities.

Cultural-Historical Activity Theory (CHAT)
The Cultural-Historical Activity Theory (CHAT) is based on the assumption that
“learning is a social and cultural process not simply a biological process” (Williams &
Hummelbrunner, 2010, p. 218). It means that CHAT is so far from Piagetian cognitive
psychology that has the division between subject and object of learning and cognition. According
to Piagetian psychology, learning can mostly occur in the subject’s internal cognitive activity, so
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it is called Cartesian category (Leont’ev, 1978). However, CHAT is a suitable framework to
overcome the gap between subject and object through mediated tools within a particular social
context (Engestrӧm, 2001; Sawchuk, 2003).
In CHAT framework, an activity (or activity system) is a unit of analysis of subjectobject relations, and the subject and the object are mediated by artifacts, including writing,
speaking, gesture, architecture, and symbol in a particular social context (Engestrӧm, 2001;
Kuutti, 1996; Lompscher, 2006; Russell, 1997). For that reason, “CHAT fully acknowledges the
sociocultural and mediated origin and nature of human development and subjectivity” (Stetsenko
& Arievitch, 2010, p. 235).

Three Generations of Activity Theory
CHAT did not suddenly appear to adult education as a theory. It has been developed from
a Russian socio-cultural psychologist in the early 20th century. It is not only a psychological
theory but a “multidisciplinary nature” (Sannin, Daniels, & Gutierrez, 2009, p.1). In view of that,
three generations of activity theory have developed CHAT as a theoretical framework during the
last century. The first generation was initiated by Russian psychologist Vygotsky, and he along
with Luria and Leont’ev developed the concept of mediation as a psychological tool to explain
human consciousness and action. Vygotsky established to connect between stimulus (S) and
response (R) by a complex mediated action (psychological tools) (X) (Vygotsky, 1978).
For Vygotsky, psychological tools meant mediation (X) between stimulus (S) and
response (R), and the stimulus and the response can be interpreted as subject and object in the
activity system (see Figure 2. 3). Thus, without the psychological tools the subject cannot reach to
the object. Indeed, the psychological tools are different from technological tools.
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Figure 2. 3. (A) Vygotsky’s Model of Mediated Action and (B) Its Common Reformation
(Engestrӧm, 2001, p. 134).

Vygotsky was more concerned to psychological processes rather than material changes so
that he coined the term, psychological tools. Nevertheless, he did not ignore material environment
and physical situations. In view of that, psychological tools have physical artifacts (it is closer to
tools such as a diagram, pieces of art, music, and maps) and symbolic systems (it is more related
to psychological processes ‘in the head’ such as language and numeric systems) (Kaptelinin &
Nardi, 2006, p. 43).
The first generation of CHAT was mainly focused on individual activity (Engestrӧm,
2001), but the second generation, in particular, Leont’ev extended it to collective activity through
the example of ‘primeval collective hunt’ (Leont’ev, 1981, pp. 210-213). Through the example,
Leont’ev explained the differences between individual actions and collective activity: an activity
system of collective hunt and two different actions of the bush beaters and the catchers. Insofar as
Leont’ev is concerned, an individual action (e.g., beating) is not sufficient to understand the
whole activity (e.g., collective hunt) and so the social dimension of an activity is beyond an
action’s dimension. In this sense, Leont’ev identified the three levels within the activity system of
the hierarchical structure: activity, action, and operation (Leont’ev, 1978; Engestrӧm, 1999).
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Figure 2. 4. The Hierarchical Structure of Activity (Kaptelinin, 2013, n. d.)

Activity is the highest level of activity system, and so it is not limited to an action or a
behavior, “but a system that has [a] structure” of diverse actions, social context, psychological
process, and physiological process (Leont’ev, 1978, p. 50). Leont’ev pointed out two main
components for activity: motive and social context. Activity indeed is driven by an object-related
motive, and the motive is deeply connected to the needs and desires of a subject of an activity
(Engestrӧm, 1999; Leont’ev, 1978). For that reason, an activity can be started with a subject’s
motive, but without considering the physiological process of social context, people cannot fully
understand an activity. Thus, Leont’ev (1978) said that activity is “the minimal meaningful
context for understanding individual actions” (p. 10) and so “the activity of every individual man
depends on his place in society, on the conditions that are his lot, and on how this lot is worked
out in unique, individual circumstances” (p. 51).
Action is the middle level of an activity system, and it is a conscious goal-directed
process. As the bush beaters and catchers did in Leont’ev’s example, actions in an activity system
can be changeable depending on various situations since these are driven by diverse particular
goals (Engestrӧm, 1999). Operation is the bottom level of an activity system, and it is the
automatic processes like unconscious practice. It works in condition (Kaptelinin & Nardi, 2006,
p.67). To understand these three levels better, the following Kuutti’s example would be helpful
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(1996, p. 28, see Figure 2. 5). If building a house is an activity level, fixing the roofing can be an
action level, and simple hammering can be an operation level.

Figure 2. 5. Example of Activities, Actions and Operations (Kuutit, 1996, p. 28)

According to Engestrӧm (1987), human activity always occurs within a socio-cultural
context such as a particular community governed by a certain rule and division of labor (p. 5).
Given this understanding, Engestrӧm elaborated the third generation of activity theory with a
graphical diagram (See Figure 2. 6). In the CHAT diagram, he systematically arranged seven key
components of an activity with a collective system and a socio-cultural context: subject, object,
mediated artifacts, outcome, rules, community, and division of labor (Engestrӧm, 1987; 2001).

52

Figure 2. 6. The Structure of a Human Activity System (Engestrӧm, 2001, p. 135).



The subject refers to an individual or group of individuals who engaged in an activity
system with one’s or their own perspective (Engestrӧm & Sannino, 2010, p. 6; Lord,
2009). In this research, the subjects are the individuals of a Mokjang and the collective
Mokjang community.



The object is driven by subject in an activity system, and it is directed to the concrete
activity as ‘raw material’ or ‘problem space’ (Engestrӧm & Sannino, 2010, p. 6). It is
also concerned about “foci of attention, motivation, effort, and meaning” (Engestrӧm,
2009, p. 304). To overcome barriers to be involved in CM (social engagement) is an
example of an object in this research.



The Mediated artifacts (tools and signs in Figure 2. 6) can be both physical and abstract
objects such as material tools, language, imagination, and symbol. Divers formal and
informal meetings are the mediated artifacts in this study.



The outcome is achieved the goal for the object by subjects and their motives. Being
regular attenders in CM is an outcome of this research.



The Rules are the implicit and explicit norms, regulations, and standards related to the
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subject’s community, culture, and social relations. In this regard, the rules guide actions
within an activity system (Engestrӧm & Sannino, 2010, p. 6). For instance, in my
research, the hierarchical Korean church culture and customs become a rule, and so it
may constrain subjects’ behaviors and guide them to do or not do something in the
religious community.


The community is the collective groups of individuals who share same object in an
activity system (Engestrӧm & Sannino, 2010, p. 6) so that in this research a Mokjang and
the collective Mokjangs (Ga-jung church) are the community in the CHAT diagram.



The division of labor refers to the vertical and horizontal division of tasks and roles
between the actors (subjects) (Engestrӧm & Sannino, 2010, p. 6). It denotes that subjects
may have different roles depending on their own status and social and cultural situations
like the bush beaters and catchers. In this research, Mokja and other roles in the Mokjang
can be the division of labor such as a leader, a bible teacher, a leader of praise in the
Mokjang meeting.

Through dynamic interactions among the components of an activity system, human activity can
be changed, developed, and transformed (Engestrӧm, 1987). Although Engestrӧm (1999; 2001)
made the concrete CHAT diagram, the most basic ideas did not originate from him. Thus, if
Engestrӧm stopped developing the idea of CHAT within an activity system, the CHAT might not
reflect multiple perspectives or historicity and could not be fully developed to the three
generations. However, Engestrӧm (1999; 2001; 2007) contributed to extend an activity system to
plural network activity systems by finding that objects could be constructed by a new collectively
meaningful object (See Figure 2.7). And this contribution causes him to open a new door of
diverse socio-cultural issues such as multiple perspectives, historicity, contradiction, and so on.
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Key Principles of CHAT
From Engestrӧm’s several key findings of activity theory (1987; 2001; 2007), CHAT can
build on the concept of expansive learning as a new concept of adult learning. First of all, insofar
as an activity system has any network relations to other activities, the activity system can be
extended to other network related activities. In this sense, the unit of analysis of the CHAT is the
entire activity system and subjects of the CHAT can be an individual as well as collective
individuals and community. Second, an activity system always lends multi points of view,
tradition, and interests in a community. In addition, the division of labor in an activity system
generates diverse roles and positions of participants (subjects), and the subjects carry their own
diverse multiple layers of history, experiences, and multi-voicedness. These can create troubles as
well as innovation and demand “action of translation and negotiation” (Engestrӧm, 2001, p. 136).
Third, activity systems take shape over time and so these require much time to be
transformed. In this regard, “their problems and potentials can only be understood against their
own history” (Engestrӧm, 2001, p. 137) and historicity is a crucial key component of CHAT.
History of an activity, therefore, should be carefully studied within the situated context of the
object and other components of activity systems such as division of labor, and subject. Fourth,
contradiction in an activity system is different from trouble or conflict. Contradiction is a
“historically accumulating structural tension within and between activity systems” (p. 137), and
so contradiction in a CHAT should be understood structurally rather than individually. From a
contradiction within an activity system learning can be emerged by resolving the contradiction
and the contradiction plays a vital role in promoting a new activity system (Lord, 2009). In this
same vein, finally, an activity system can generate expansive transformations (learning)
(Engegstrӧm, 1999).
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Figure 2. 7. Two Interacting Activity Systems as Minimal Model for the Third Generation of
Activity System (Engestrӧm, 2001, p. 136).

Expansive Learning
In the light of the traditional cognitive centered education, knowledge and skill are stable
and fixed to some shape. However, people and community are unstable all the time and so “we
must learn new forms of activity, which are not yet there” (Engestrӧm, 2001. p, 138). Therefore,
learning cannot be limited in an activity system and to an object and outcomes. According to
Engestrӧm’s explanation of expansive learning in Figure 2. 7, the object of activity is “a moving
target, not reducible to conscious short term goals” (2001, p. 136). In the same breath, the object
can move from an initial state of raw material (object 1) to a collectively meaningful object
created by the entire activity system (object 2). For instance, if a specific patient meets a doctor
(object 1), from a problem for the patient, she may generate a sample of a biomedical disease in
order to gain the general data of her illness (object 2). Accordingly, the object may move to a
potentially and jointly created object (object 3) and so the patient may find resolved object 3 that
is a cooperatively generated understanding of the patient’s illness and care plan.
All this considered, “the object of expansive learning activity is the entire activity system
in which the learners are engaged” and the expansive learning may yield a new form of activity in
a particular socio-cultural context (Engestrӧm, 2001, p. 139). Thus, the concept of expansive
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learning offers me a useful framework to analyze the learning process of adult individuals and
their community of faith in a collective network activity system, since the expansive learning at
the COF can generate a new learning by reflecting multi points of view and historicity of spiritual
development within a Ga-jung church (COF).

Limitations or Difficulties of Using CHAT
Although CHAT has a lot of strength to analyze human activities and learning, it has
several difficulties and limitations to use it. First of all, it is hard to distinguish the relations
between collective and individual activity or between collective and individual subject (Davydov,
1999, p 44). In this regard, Lim (2002) said that in an activity system, “the subject may be a
group or an individual. In the case of the subject being a group of students, it cannot be assumed
that all of them share the same object in the activity system (p. 418).”
Second, defining the general structure of activity is another challenging issue of activity
theory. Theoretically, Leont’ev (1978) divided the hierarchical structure of the activity system as
activity, action, operation, motives, goals, needs, and conditions. However, the main issue in this
structure of activity is “how to relate this general activity structure to such traditional psychic
processes as perception, imagination, memory, thinking, feelings, and will” (Davydov, 1999, p.
45). Thus Davydov (1999) asks the following questions; “Can these be considered as components
of the general structure of activity, along with motives, problems, and actions? Or should they be
considered as independent kinds of activity?” (p. 45).
Third, although contradiction is a key to understand the expansive learning in an activity
system and it can generate a new learning through resolving the contradiction, in real research, it
is questionable whether most of the contradictions can be resolved or new learning easily can
occur. Due to the long historically accumulated contradictions, the processes of resolving these
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may be complex and almost impossible in a time limitation, in particular, in a short time research
observation. For that reason, it needs to be understood that there would be more possibilities to
see unsolved contradictions rather than solved in limited time research.
Finally, according to the CHAT triangle, there would be seven components and it seems
to reflect socio-cultural situation of an activity system. However, these components such as rules,
community, and division of labor may not fully reflect all human activities within socio-cultural
context. Namely, human activities are not static but wonderfully complex, lived, changeable, so
that it is still questionable whether the components of CHAT can cover all of socio-cultural
context of human activities and learning in an activity system.

Summary of the Literature Review
In this chapter, I took a detailed look at a review of the relevant literature background in
this study. To understand and describe adult spiritual development in a Korean house church,
Mokjang, this chapter aimed to present several basic concepts or theoretical frameworks:
spirituality and spiritual development, community in COP, CHAT and COF, the Korean
American church, house church, Ga-jung church, and CHAT.
Adult spirituality is not limited in a religious realm, but extended to culture and even
everywhere including the workplace. Moreover, it is an integral part of a holistic approach to
learning, and it can be expanded to the community learning process as well as individuals. If
evangelical Christian spirituality means a Christian way of life of four core values of
evangelicalism such as Conversionism, Activism, Biblicism, and Crucicentrism, this definition
can go beyond cognitive centered learning, and it can be more related to daily based spirituality.
From that point on, spiritual development can be better understood within a socio-cultural context.
Thus, in the second part, I examined COF as a socio-cultural approach to Christian education, in
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particular, spiritual development, comparing different understandings of ‘community’ with other
adult education theories such as COP and CHAT.
Due to language barriers and cultural difficulties to adjust in the host society, many
Korean American adults in the U. S. are likely to attend to Korean churches, and these social
reasons allow the Korean American churches to become a place of social communion for the
adult Koreans. For that reason, Korean churches in the U. S. are more focused on social needs
while Korean churches in their homeland concentrate more on spiritual needs. Korean American
churches currently have begun to recognize the needs of spiritual development rather than social
motives thanks to the crisis of identity and the loss of their young church members.
They, therefore, have developed a new paradigm of church formation, and one of them is
the house church called the Ga-jung church, and it is deeply related to community rather than
individual efforts/learning to develop spirituality. The Ga-jung church is a kind of community of
faith (COF), and it requires a lot of interaction, engagement, trust, sharing, and gatherings among
members and learning processes. More than this, unlike the traditional church formation, the
house church is led by laymen not a pastor, and thus it is more focused on informal learning
based on everyday life. From that point on, “having a lay perspective” is a key component to
build the church formation, and for that reason I adopted CHAT to analyze the Ga-jung church
with socio-cultural perspectives and lay people’s perspectives from the subject of the CHAT
diagram.
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CHAPTER 3

RESEARCH DESIGN
This study used a qualitative research approach to collect and analyze adult spiritual
development of Korean Americans within a Ga-jung church (a Korean model of the house
church). In particular, the participants throughout the research have the same cultural-shared
experiences, and they can be tied to a community of faith (Ga-jung church). In the research,
therefore, I used ethnography as the qualitative research design because it is a fitting approach to
describe and interpret a “shared and learned patterns of values, behaviors, beliefs, and language
of a culture-shared group” (Creswell, 2007, p. 68). This chapter begins by exploring the rationale
of ethnography and its importance to describe Korean Americans’ communal spiritual
development. Then, it describes the unit of analysis and participants, Mokjang, and demonstrates
the ways of collecting data, data analysis with CHAT, and ethical efforts to protect participants’
confidentiality and rights.

The Rationale of Ethnography
Van Manen (1990) points out that ethnography is the qualitative design of “the culturally
shared, common sense perceptions of everyday experience” (p. 177). In this regard, culture is a
central notion of ethnography (Creswell, 2007, Fetterman, 2010; Patton, 2002) and ethnography
makes a chief assumption that “any human group of people interacting together for a period of
time will evolve a culture” (Patton, 2002, p. 81). As a result, “the emphasis in ethnography is
always on cultural particularism” (Wolcott, 1999, pp. 30-31) and so ethnography is fitting to this
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study, which focused on searching Korean American adults’ communal spiritual development in
a specific culture shared Ga-jung church within a particular period time.
Indeed, culture “refers to the various ways different groups go about their lives and to
the belief systems associated with that behavior” (Wolcott, 1999, p. 25), and it “consists of what
people do (behaviors), what they say (language), the potential tension between what they do and
ought to do, and what they make and use, such as artifacts” (Creswell, 2007, p. 71). Therefore,
understanding the culture of a particular group can be acknowledged by researchers not directly
but in the particular people’s behaviors, language, and artifacts from observing and participating
in the culture-sharing group (Creswell, 2007, p. 241).
In this sense, ethnography can provide the researcher with thick description, which was
coined by Greetz (1973) and refers to “description that goes beyond the mere or bare reporting of
an act (thin description), but describes and probes the intentions, motives, meanings, contexts,
situations and circumstances of action” (Denzin, 1989, p. 39). And thick description “explore[s]
deeper meaning structures which the members of the social group may not be able to confirm or
validate” (van Mannen, 1990, p. 178). By using ethnography, therefore, I can find a more indepth understanding of the culture shared group, Mokjang and their communal spiritual
development (Wolcott, 1999).
Creswell (2007) divided ethnography into two types: one is realist ethnography, and the
other is critical ethnography. The first one is a traditional approach used by cultural
anthropologists. It attempts to have a third-person voice report what the researchers see during
their research. In this view, the researchers may offer details of everyday life on the people
studies. In contrast, the critical ethnography involves an advocacy perspective so that it serves the
marginalized individuals who are from different classes, races, and genders. And it deals with the
issue of power, hegemony, inequality, inequity, victimization, and so on. Hence, I will choose the
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realist ethnographical approach for my proposed research because it will not fully touch power or
inequality issues.

Unit of Analysis, Research Site, and Participants
Korean American adults in a Mokjang share the same cultural-shared experiences, and
developing spirituality through building a Mokjang is also a cultural process. Accordingly,
ethnography seems for me to be a good fit for this research, and it was really helpful for me to
enter “a social setting and get to know the people involved in it” (Emerson, Fretz, & Shaw, 1995.
p. 1). On this very point, ethnography concentrated on exploring the culturally shared Mokjang’s
evangelical Christian beliefs and their experiences of everyday spiritual development by
developing the COF (Ga-jung church). Obviously, I could be able to describe some patterns of
behaviors and beliefs in the shared cultural group’s understanding, practices, and experiences of
Christian spiritual development through developing the COF. In addition, I could interpret the
collected data through ethnographical research methods such as participant observation, in-depth
interview, and reviewing related documents (Creswell, 2007; Glesne, 2011; Wolcott, 1999).

Unit of Analysis
Before selecting participants, I had to determine my units of analysis since deciding an
appropriate unit of analysis could provide me what I “want to be able to say something about at
the end of the study” (Patton, 2002, p. 229) and also “it could provide the basis for developing a
coding system, and the codes are then applied systematically across a transcript (or transcripts)”
(Wilkinson, 2011, p. 170). In general, the unit of analysis could be as diverse as the individual
participants, the collective group, the group dynamic, processes and sites (Boeije, 2010, p. 32;
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Wilkinson, 2011, p. 170). However, I chose three collective activities performed by a Mokjang,
since the activities of spiritual development in the Mokjang are socio-cultural processes, and I
could use CHAT as a socio-cultural analysis framework to acknowledge the factors in the
activities based on communal relations and communal structural features. In this view, although
the unit of analysis was three collective activities, the unit of observation and interview could be
individual participants and their communal activities; whether they might or might not know,
certainly differences in their individual behaviors, language, and mediations including communal
structure and relations could reveal their thoughts, culture, and even spirituality as a holistic
aspect of learning through activity and its factors (Creswell, 2007).

Purposeful Sampling
The concept of purposeful sampling is generally used in qualitative research. In the
sampling strategy, the researchers do not select random sample participants. Instead, they
purposefully choose non-random sample sites and participants relevant to the research questions
and purpose (Crewell, 2007; Patton, 2002). Thus, the researchers can decide who or what should
be sampled and how many people need to be samples according to the research purpose. In this
research, I asked the church administrator to introduce an appropriate Mokjang, which could
show their spiritual development through the Mokjang and simultaneously could allow me to see
their diverse historical religious experiences in the same Mokjang. For that reason, he introduced
me the Canaan Mokjang (pseudonym) which could examine adult Korean Americans’ spiritual
development in the Mokjang with the ethnographical approach. As a consequence, I focused on
the spiritual experiences of Mokjang members, and the members were eight adult individuals.
Needless to say, the units of analysis could be the activities of developing communal
spirituality within the Korean American Mokjang that all of members hold evangelical Christian
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belief and a local Korean church membership in the United States, because CHAT is only
concentrated on activities, not on people, or communities. The target population was selfidentified Korean Christian adults in the United States as a marginalized ethnic group; they
mainly speak Korean with Korean identity and are attending a house church (Mokjang group
meeting) and other church activities regularly.

Research Site
My research site is Canaan Mokjang (CM) in the Seoul Baptist Church of Houston
(SBCH). The Mokjang is not a location, but relations between the members: they are eight adult
Koreans (four families) with five children. The members of the Mokjang live in the Houston
suburban area located within a one hour driving distance from the church. I visited every
member’s house to attend their regular meeting (five times), and they have different social and
economic status.
Initially, I tried to contact to the church authority/ leadership to receive permission to use
their facilities and meet their church members in July 2012. To gain permission to access to the
research site, I sent an email to the administrator, Mr. Park. However, the administrator explained
their two main regulations. The first is that the person who wants access to the church members
and facilities should attend a House Church conference before visiting SBCH. The second
regulation is that the first visitation should follow the schedule of the church. As it turned out, the
Seoul Baptist Church of Houston and its network provided the 91st House Church conference,
September 11-16, 2012 in Atlanta, GA. To get permission from SBCH, it was necessary that I
had to attend the 91st conference, and the conference was so helpful to me to understand the
church’s formation, structure, system, and its history and so on. In the next chapter, I will explain
the system and structure of Ga-jung church. More than this, while attending the conference, I had
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an opportunity to attend a Mokjang meeting on Saturday night; that was on the official schedule
for the conference, and each Mokjang of the Altanta Baptist church (a kind of Ga-jung church)
opened their Mokjang for the conference attendees. It was the first experience in a Mokajng
meeting, and on the whole it was an unfamiliar and new experience for me.
After coming back to State College, I reported my attendance at the conference to the
SBCH administrator, and then I could receive permission to visit to the church and meet the
church members freely. However, I also had to follow their regular visitation schedule in the first
visitation in January and February. In the first visitation, I explained the purpose of my research
and the value of the study to the church leadership including the senior pastor and the
administrator, and they agreed to permit me to choose a Mokjang and look further into the
Mokjang. Although I could freely contact all the church members and the leader of 187 Mokjang
leaders, there was nothing I could do to select a Mokjang properly due to my lack of information
about the Mokjang. Thus, I requested the administrator recommend some Mokjang and their
leaders. Finally, I was able to contact the leader of Canaan Mokjang (CM), Min, and he willingly
agreed to my study and asked the Mokjang members the same day by calling or SNS.
At the end of the first visitation, after all, I could visit and meet the CM members in
Min’s house during the regular Friday Mokjang meeting. I explained the research purpose,
interview schedule, formation, participant observation, and so on, and they unanimously
consented in the meeting. During the second visitation in March, I could regularly and irregularly
attend their meetings, observe them and interview them because I already received the members’
consent with their signatures.

Mokjang
Mokjang means “pasture” in English and it is a basic unit of the Ga-jung (house) church.
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One of the goals of each Mokjang is to build a community of love and intimacy in the same
Christian belief so that it becomes a genuine family in love (Chai, 2010). Seen this way, each
Mokjang is based on relationships, not events or projects, and Mokjang tries to extend the realm
from the traditional Sunday service meeting to weekday life. In this sense, Mokjang is not a
simple meeting, but a relationship like a family.
In Park’s understanding (2010b), an ordinary Mokjang group meeting occurs once a
week, usually on a Friday or a Saturday night, and it is different from a Bible study meeting,
Sunday service, fellowship meeting of church members, or a church staff meeting. It is a blended
meeting of Bible study, fellowship, mentoring, and modeling for developing the attendees’
Christian spirituality. The meeting is led by a Mokja meaning “shepherd,” and he or she must be
trained by the large Ga-jung church leadership and training program before leading the Mokjang.
In case of CM, the Min Mokja took three Life study classes and received baptism and
membership in public. Each Mokjang consists of six to twelve Korean American adults. The
members of the Mokjang include non-Christian as well as Ga-jung church members because the
chief goal of the meeting is to evangelize unbelievers/ seekers called “saving souls.”
Before the Mokjang meeting, members are encouraged to have dinner together and
during the Mokjang meeting, attendees do several things together: “praise (20 minutes), Bible
study (20 minutes), sharing life (usually more than one hour), prayer for each other (15 minutes),
and prayer for missionaries and seekers (15 minutes)” (Park, 2010b, p. 258). In case of the CM,
generally more than four hours are required to finish the whole meeting and often it extended
from a lunch meeting to a dinner on Saturday (about six to seven hours). Hence, the meeting is
focused “not on Bible study but on genuine fellowship through sharing their life stories and
listening to each other’s stories” (p. 258).
The Mokjang is not limited to the weekday meeting only. Instead, each member helps
other Mokjang members when they need or require some help like a family member. Therefore,
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Chai (2010) the founder of Ga-jung church emphasized the Mokjang leaders’ real love to other
members, genuine fellowship and humble service to members and unbelievers/ seekers. In this
regard, each member of a Mokjang follows the leader’s modeling of serving others, and they can
learn by observing and doing, not by listening to their leaders and other members (Chai, 2010). It
is a candid strength of the COF, Ga-jung church to extend their influence to each adult’s
individual life spirituality (Kim, 2010; Lee, 2010; Park, 2010a; Park, 2010b; Shin, 2010).
In order to avoid losing my focus, I selected only one Mokjang (CM). The people in the
Mokjang would be a small group composed of eight married adults, and they came from diverse
social and economic status in the U.S. society. To select the CM, I used the purposeful sampling
in the first phase of my research, and then I chose one key informant person, Min who was one of
those “individuals with whom the researcher begins in data collection because they are well
informed, are accessible, and can provide leads about other information” (Creswell, 2007, p. 243).
On this very point, Min and I met more than ten times regularly and irregularly and we talked at
the church facilities, several local restaurants and even a regional museum. Through the meetings,
informal interviews and conversation, I could get a lot of information from him about the CM and
its history.

Participants
In the CM, there were eight adults, and they were all married in their early 30s to middle
40s. Three families (six adults) have their own children, and one family (two adults) will have a
new-born baby at the end of this year. Each member of the CM has their own task in the Mokjang
and the relations between them, by and large, are equal not hierarchical, although the Mokjang
has a leader, Min Mokja, and his influence is so strong. For instance, if they want to divide each
person’s role in the Mokjang, Min could not assign/order one’s role. Instead, everyone voluntarily
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applied or selected each role depending on one’s will. In addition, each family has a different
history and reason to attend the Mokjang and has a different socio-cultural background before
attending the community (see Table 3. 1).

Table 3. 1. Participants

Family
Name
(Pseudonym)

Attending

Job

6.5 years

Work at Oil Company
(Recent)

Leader (Mokja)

6.5 years

Housewife (has a child)

2 years
2 years

Dental school student
Housewife and part time
job (has children)
Lost job

Leader’s wife
(Moknyeo)
Bible teacher
Contact VIP

Min’s family Min
Kim
Cha’s family Cha
Mary
Teo’s family Teo
Chen

Task in the Mokjang

1 year (7 years
ago)
1 year (7 years
ago)
2 months

Chul’s family Chul
2 months

Office worker at a small
business (pregnant)
Researcher at an Oil
company
Housewife (has a child)

Praise song leader
Contact Missionaries
Summarize sermon on
the Sunday service
Fellowship

Suji

Data Collection
Balancing between emic and etic understandings of research site and data is a crucial
issue for ethnographers during the collecting and analyzing data. An emic perspective reflects the
insiders’ or research participants’ point of view, while an etic perspective echoes the outsider’s or
researchers’ point of view (Madden, 2010). Indeed, a researcher must have been inclined to one
side between emic and etic because he or she should be an insider or outsider of the research site.
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Certainly the priority of ethnographers should be to keep a balance between emit and epic stances
to procure a thick description about their research site during the collecting and the analyzing of
the data (Creswell, 2007; Fatterman, 2010; Glesne, 2011; Mack et al., 2005; Wolcott, 1999).
Wolcott (1999, p. 46) considered ethnography as “a way of looking” through field work,
and he emphasized three ways of “a way of looking”: participant observation, interviewing, and
archival research. Creswell (2007), Hammersley and Arkinson (1995), and Spradley (1980)
similarly pointed out that general ethnographic study pursued observations, interviewing, and
documents and artifacts in order to collect descriptions of participants’ behaviors in a particular
culture shared group.
In dealing with collecting and analyzing data, Wolcott (1999) named three different
labels to each piece of field work, experiencing, enquiring, and examining (pp. 46-61).
Experiencing can be gained by participant observation and the researcher can learn what she sees
and what she hears. Thus, participant observation “is founded in naturally occurring events” (p.
46). Enquiring takes an active role in asking about what is going on through interviewing, while a
participation observer has a passive role in seeing the research site. Examining pays attention to
what has been produced by others. Therefore, it includes archival research of eligible sources
such as personal letters, diaries, photographs, and other audio and video data. From these
understandings, I chose three data collecting modes: participant observations, interviewing
(formal and informal interviews from open-ended interviews), documents (private and public)
and artifacts (audio-visual materials).

Participant Observation
Participant observation is “a qualitative method with roots in traditional ethnographic
research” and it is “immersion in a culture” (Fetterman, 2010, p. 37). It “always takes place in
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community settings” (Mack et al., 2006, p. 13) and an ethnographer can “approach participants in
their own environment rather than having the participants come to the researcher” (p. 37). Thus,
the ethnographer lives and works to learn and see patterns of behavior over time in a community
which shared same culture (Fetterman, 2010). In this sense, the researcher should concentrate on
seeing a community’s daily activities, informal conversation, and interaction with members
through participant observation. As a result, the researcher should be a participant in the culture
shared group (community) and have an insider's perspective as well as an outsider's perspective
as a researcher (Creswell, 2007).
According to Glesne (2011), ethnographers should pay attention to four main objects of
observations when they begin their role as the participant observers: setting, participants, events
or acts, and gestures. Furthermore, she requires ethnographers to use their all own senses to
describe the four objects. All this considered, she offered several questions for each object (See
Table 3. 2).

Table 3. 2. Outline of Questions for Participant Observation (drawn from Glesne (2010, pp. 6970)

Objects

Settings

Participants

Events or acts

Questions
How does the setting sound and smell?
In what ways does the setting change from
place to place throughout your research?
Who are they in terms of age, gender, social
class, and ethnicity?
What do they do and say?
Who interacts with whom?
What kind of events do the participants take
part in the setting?
What do they informally act/ talk about with
one another?

Main Point
Observing and describing
settings in words and in
sketches by using all senses
Observing nonverbal
communications of
participants such as actions,
wearing, hair styles, and even
accessories
Observing differences between
special events and daily
events; then look for acts
within those events
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Gestures

What “acts” make up the “event” of the
participants?
How do the participants show enthusiasm and
boredom in the setting?
What gestures help the participants to deliver
their points?

Observing participants’
postures, positions, and
movement

As a participant and an observer of my research, I also tried to follow Glesne’s
arrangement of observation in the participant observation process. First of all, I regularly
participated in the CM meeting once a week and the Mokjang meeting enabled me to observe
settings, participants, events or acts, and gestures. In addition, I participated and observed the
Sunday worship service and after that I saw the participants in other church activities on Sunday
such as the Lunch meeting of the Mokjang after the Sunday service and the Mokjang leaders’
meeting. Moreover I could observe weekday events such as early-morning prayer meeting,
Wednesday prayer meeting, other irregular meetings, invitations from some Mokjang members,
or SNS conversations.

Table. 3. 3. List of Participant Observation

Date

Contents

Place

From/ Duration

Feb, 5

Senior pastor meeting (Q and
A)
Attend Living Life study
meeting
Staff meeting
Wednesday night regular
prayer meeting
Canaan Mokjang (CM)
regular meeting
CM regular meeting
2nd Sunday Worship service
Lunch with CM members

Senior pastor’s room

10:30 a.m./ 2 hours

Living Life study
room
Senior pastor’s room
Main Sanctuary

7:30 p.m./ 2 hours

Min’s house (Mokja)

7:00 p.m./ 3.5 hours

Cha’s house
Main Sanctuary
Fellowship room

11:30 p.m./ 6 hours
11:45 a.m./ 1.5 hours
1:15 p.m./ 1.5 hours

Feb, 6

Feb, 8
Mar, 2
Mar, 3

3:00 p.m./ 2.5 hours
7:00 p.m./ 1.5 hours
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Mar, 5

Mar, 6
Mar, 8
Mar, 9

Mar, 10
Mar, 12
Mar, 13
Mar, 15
Mar, 16

Mar, 17

Mar, 20
Mar, 22
Mar, 23

Godliness Life study meeting
(3rd consecutive Life study)
Teo participates in the study
meeting regularly)
Wednesday night regular
prayer meeting
CM Regular meeting
Saturday regular early
morning prayer meeting
All Mokja (leader of
Mokjang) meeting
1st Sunday Worship Service
Lunch with CM members
Godliness Life study meeting
Wednesday night regular
prayer meeting
Z Mokjang regular meeting
Saturday regular early
morning prayer meeting
CM regular meeting
1st Sunday worship service
Chowon meeting (Mokja and
Moknyeo’s monthly
gathering)
Wednesday night regular
prayer meeting
CM regular meeting
Saturday regular early
morning prayer meeting

A Study room

7:30 p.m./ 2 hours

Main Sanctuary

7:00 p.m./ 1.5 hours

Teo’s house
Main Sanctuary

7:00 p.m./ 4 hours
6:30 a.m./ 1.2 hours

Main Sanctuary

7:45 a.m./ 1.2 hours

Main Sanctuary
Fellowship room
A study room
Main Sanctuary

9:00 a.m./ 1.5 hours
1:15 p.m./ 1.5 hours
7:30 p.m./ 2 hours
7:00 p.m./ 2 hours

Z’s Mokja’s house
Main Sanctuary

7:00 p.m./ 3.5 hours
6:30 a.m./ 1.2 hours

Chul’s house
Main Sanctuary
K Mokja’s house

12:00 p.m./ 8 hours
9:00 a.m./ 1.5 hours
3:45 p.m./ 3 hours

Main Sanctuary

7:00 p.m./ 2 hours

Min’s house (Mokja)
Main Sanctuary

7:00 p.m./ 4.5 hours
6:30 a.m./ 1.2 hours

During observing participants, I tried to do my best to observe my participants and their
spiritual development in their everyday lives. I also tried not to intervene in their Mokjang
meeting and church activities because I as a researcher should report what the natural condition of
participants was without any manipulation or hindrance. In view of that, I received approval and
agreement from all members of the Mokjang, and I was careful about what I said or did in the
Mokjang meeting. In particular, the Korean immigrant church “provides a hierarchical structure
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which can serve as a ladder” for church members (Park, 1989, p. 62) so that as a Korean pastor I
was more cautious to participate in Mokjang meeting personally.

Interviewing
I conducted two different interview stages because interviewing was a laborious activity
and deeply associated to relationship, interaction, and trust between the interviewers and
interviewees. At first, before establishing a deep relationship with participants of a Mokjang, I
could not decide who the best informants were and what the participants were focusing on for
developing their spirituality in the Ga-jung church (COF). Thus, initially, I had a preliminary
interview with the leader of CM, and I tried to listen to his explanations about his Mokjang
members’ situations and basic information to sketch the participants’ backgrounds, and then
conducted in-depth interviews with key informants and small groups of people individually.
Indeed, when I first planned to interview my participants, I considered adding one or two
group interviews for two reasons. Since a group or a focus group interview can enhance
effectiveness of gathering more information and encourage interactions with other participants, it
can create a synergy of interaction and can be more productive for the research. In addition, group
interviews could help me learn some aspects of the research site such as language, norms,
customs, and culture of the Mokjang which I would include in the research (Glesne, 2011, p. 131).
However, in the participant observation process, I recognized that I did not need to add the focus
group interview; they already showed their synergy of interaction and their language, norms,
customs, and culture in the Mokjang meeting and activities.
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Preliminary Interview
In the stage of selecting a research site, I did not have many alternatives to select a
Mokjang because most Korean churches are hierarchic organizations (Chai, 1998; Park, 1989)
and so without permission to meet church members, I could not do anything in the church and
church facilities. Thus, the first step of selecting a site was to contact church leadership, and
explain my purpose of research and its anticipated results and academic benefits for the Korean
American churches in the U. S. and adult religious education via an email. After the explanation,
the church administrator told me they could open their church, if I fulfilled what they required
such as attending a House Church conference. He told that I could have chance to contact anyone
who voluntarily accepted my research. From that time on, I proceeded to plan to visit the SBCH,
and I wrote an official letter to the church administrative committee. After that letter, the church
leadership group (Deacons’ committee) discussed my letter one month, and they approved my
visit to collect my research data from their church. In the first visitation, I could meet various
church members and Mokja (leader of Mokjang) for the purposeful sampling (Creswell, 2007;
Patton, 2002).
In the first recruiting, I met several Mokja, who the church introduced to me, but I could
not be sure which Mokjang would fit to my research topic. For that reason, I skimmed the whole
Mokjang list which the church provided to me, and then I asked to the administrator, Mr. Park, to
recommend some Mokjang and Mokja. From that process, I could meet the CM, and it was
helpful for me to narrow down the prospective participants from the list to a particular Mokjang
(CM). Initially, Mr. Park wanted to recommend several Mokjang to participate in my research,
but he and I could not be sure whether the Mokjang might not want to take part nor match my
research topic in their combinations in the group. I had to conduct some preliminary interviews to
consider whether the Mokjang could fit my research. In this regard, I could meet Min in the first
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visitation to SBCH, and I could explain my research purpose, process, and the requirements of
participation. In the process, I could know each participant’s brief background, history,
relationship with other Mokjang members, and spiritual journey to attend the Mokjang. The
interview was limited to one time depending on the interview results with Min, and he agreed to
inform his Mokjang members. And that very evening, I could attend the regular Mokjang meeting
and all of members agreed to participate in my research voluntarily.

Informal Interviews
Although I could receive each participant’s voluntary consent from the first visitation and
meeting in February, I did not have much time to mingle with the CM members. Thus, I tried to
meet them informally outside of church facilities and their gatherings. As a result, I could meet
with Min a total of more than ten times and Teo with four times. Besides, I could meet other
members at least more than one time outside of the CM meeting. Although I did not fully use
audio-recording in the meetings, I tried to jot down all of the environment and takes notes during
and after the meeting. Through the meetings, I could develop rapport with them, and it was easier
for them to tell what they felt and did in the CM relations and activities. Furthermore, I could
supplement the lack of in-depth interviews and participation observation. For instance, after an
in-depth interview with Suji and Chul, I had met with them in a dinner meeting, and they talked
to me and added information not given in the previous interview during the meeting.

In-depth Interviews
The in-depth interview is “a technique designed to elicit a vivid picture of the
participant’s perspective on the research topic” and it is usually conducted the face-to-face
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between one interviewer and one participant (Mack et al., 2005, p. 29). An in-depth interview
focuses on the perspective of individuals and their feelings, opinions, and experiences. Certainly,
participants in a group activity, by and large, may not address confidential issues, contradictions,
and some sensitive stories due to the relationship with other group members. However,
individuals in in-depth interviews can talk about those issues more freely, and so in-depth
interviews can supplement the prior interviews and participant observations. In-depth interview,
therefore, can show participants’ interpretations and more sensitive explanations of the research
topic. Consequently, I conducted the in-depth interview after the preliminary interview and twice
regular Mokjang meetings, and it provided me with a more detailed and active explanation about
spiritual development in a Mokjang with diverse thoughtful issues.

Table 3. 4. List of Interviews

Division
Preliminary
Interview

Informal
interviews

Interviewee
Min

Place
A coffee shop

Date
02/08/13 7:30 a.m.

Duration
89 min.

Min & Kim
Min
Chul & Suji
Min
Min & Teo
Min
Min & Teo
Min
Cha, Mary, &
Min
Suji

A restaurant
A coffee shop
A restaurant
In front of Church
A restaurant
In front of Church
Guest room lounge
A restaurant
A coffee shop

03/01/13 6:45 p.m.
03/04/13 6:30 a.m.
03/04/13 6:30 p.m.
03/06/13 8:30 p.m.
03/07/13 11:30 a.m.
03/09/13 8:50 a.m.
03/19/13 12:20 p.m.
03/21/13 11:30 p.m.
03/23/13 06:30 a.m.

180 min.
65 min.
200 min.
45 min.
180 min.
100 min.
130 min.
180 min.
120 min.

A room in Church
main building
A room in Church
main building
A room in church
main building
Guest house lounge

03/03/13 1:50 p.m.

60.29 min.

03/03/13 3:00 p.m.

55.16 min.

03/10/13 11:00 a.m.

94.14 min.

03/11/11 1:50 p.m.

124.19 min.

Chul
Kim
In-depth

Min
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Interviews

Teo
Teo
Cha
Mary
Min

Guest house lounge
A Coffee shop
Chul’s apartment
lounge
A room at Church
fellowship place
Guest house lounge

03/12/13 5:00 p.m.
03/14/13 5:00 p.m.
03/16/13 6:10 p.m.

80.12 min.
93.56 min.
37.46 min.

03/17/13 2:00 p.m.

61.08 min.

03/18/13 2:00 p.m.

89.21 min.

In the in-depth interview process, initially, I asked participants to explain their prior
spiritual development experiences and their Christian belief. They answered with some of their
experiences in a Ga-jung church and explained their definition of Christian spirituality and
Christian spiritual development. Most of my participants did not have any experience in a Gajung church before attending the Seoul Baptist Church of Houston. Then, I could ask them about
their Mokjang experiences and its benefits and difficulties to develop their spirituality. At that
time, naturally I asked about their role in the Mokjang and the relationship among other Mokjang
members, in particular, the role of Mokja (the leader). Finally, I asked them how the relationship
between their definition and their everyday lives currently had developed and how the
relationship helped them and their family relationship, including their children (the next
generation).
Like other data collection efforts, initially I carried out interviews by using field notes,
and using my Tablet audio recorder and camera functions. Moreover, I used semi-structured and
open-ended interview questions and through the interview process the participants addressed
what I did not expect on their spiritual journeys/ development. For instance, many participants did
not recognize any transformation in their relationship with CM members. That was different from
my expectation. Third, I attempted to make a good environment to speak freely so that they
spontaneously could tell me about the problems regarding their spiritual development. One of the
interviewees wanted to close the door due to a confidential issue, while other CM members
waited for us. Thus, we closed the door and could conduct the more in-depth interview. Fourth, I
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developed a tracking number scheme in order to avoid confusion when I needed to recall the
collected data. Finally, I used pseudonyms in all the data to protect the confidentiality of my
participants.

Documents and Artifacts
Although interviewing and participant observation are the main ethnographic methods
used to conduct qualitative research (Creswell, 2007; Mack et al., 2005), archival research can be
a valuable way to supplement information about participants from the prior research and
documents (Wolcott, 1999). In this sense, the ethnographers get supportive information from
official documents, private documents, audio-visual data, and photographs. In particular, recently
many on-line resources can be helpful for the researchers, if the providers of the on-line resources
can be reliable for the information. In this study, I could get some good information from the Gajung church network online website (HCMI, n. d.).
First of all, as stated above, I could find two main academic dissertations about the Gajung church, and obtain helps from several published books of the Ga-jung church in America
and Korea. To these prior documents, I added and collected some official documents, manuals
(conference), training books, and letters for the Ga-jung church and leaders of Mokjang when I
attended a Ga-jung church seminar in Atlanta, GA in September, 2012. In the seminar, I met the
experts of Ga-jung churches and the leaders of Mokjang, and I listened to their experiences. And
this seminar offered diverse audio-visual data with documents.
Certainly, most of the Korean churches provide their members with a Sunday weekly
journal and many churches provide access to their church resources such as assembly records,
church history records, membership lists and contact information, and even some personal reports
for ministries to the senior pastor. However, the big issue of using archival research is only to
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obtain permission from the church leadership, the owners of some private journals and reports, or
a church leadership group. Thus, I obtained permission to use these documents or audio-visual
data, and so the research had more abundant resources, which supplemented some of the lack of
information about the appointed research site, Mokjang (See Appendix A).

Data Analysis with CHAT
According to Wolcott (1994), there are three steps of the ethnographical data analysis:
description, analysis, and interpretation of the culture-sharing group. To establish these steps, I
fixed the culture sharing group (a Mokjang) and settings (Sunday service, Mokjang group
meeting, Life study classes, informal meetings, and using SNS). Then, I described the culture in
chronological order thickly. Second, I analyzed and found patterns or themes of spiritual
development in the culture sharing group of the COF, Mokjang. During the process, I could use
CHAT to analyze the spiritual development of the COF and evaluate using the realist
ethnographical approach.
The processes of data collection, data analysis, and writing the findings are intertwined,
and are spiral processes (Creswell, 2007). However, in this paper, I followed the following
processes orderly. At first, I proceed with collecting data. Then, I followed three main analytic
strategies: open coding drawn from the ground theory (Glaser, 1978; Strauss, 1987; Strauss &
Corbin, 1998), general thematic analysis (Braun & Clarke, 2006; Glaser & Strauss, 1967; Glesne,
2011) and CHAT analysis of the whole themes extracted from the participant observation
transcripts, interview transcripts, filed notes, and other prior archival researches (Engeström,
1999; 2001; 2007; Leont’ev, 1978; Sawchuk, 2003).
Thematic analysis for this ethnographical research is the main data analysis strategy
because it generates some patterns of the cultural-shared group’s behaviors and activities (Braun
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& Clarke, 2006; Glaser & Strauss, 1967; Glesne, 2011) with CHAT diagram of Engeström
(2001). For that reason, Braun and Clarke (2006) said that thematic analysis “is a method for
identifying, analyzing and reporting patterns (themes) within data” and “it offers an accessible
and theoretically flexible approach to analyzing qualitative data” ( pp. 77, 79).
Although Braun and Clarke (2006) provided six phases of the thematic analysis, I chose
to follow four processes to be able to analyze data for my research: (a) becoming familiar with
data, (b) generating initial coding with open coding approach, (c) making relations (comparing
categories) and searching themes, and (d) defining and naming themes with CHAT.

Becoming Familiar with Data
The first step in this analytic process was to become familiar with my collected data;
filednotes, participant observation transcripts and interview transcripts from my research data. I
started (a) reviewing filednotes and memos of Mokjang meetings, the Sunday services, Sunday
church activities, SNS activities and other individual meetings with Mokjang members, (b)
reading transcripts of participant observation and interviews repeatedly, and (c) reading prior
literature review documents issued by the participants or their church. The stage of becoming
familiar with data caused me to think of how to analyze the given data, and I could understand the
context of the data. In this stage, by comparing other data, I made several segments of the whole
data according to the contents and context.
In this stage, I used a software program to assist the coding process that was Nvivo 10.
Indeed, NVivo 10 was helpful in developing themes and sub-themes and organizing several
hundred pages of data to refine and define; in Nvivo, there were a lot of Nodes (over than one
thousand) and these Nodes could be developed into open codes and categories (sub-themes), and
finally could raise themes. In view of that, the program was functional to store and find data, but
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Nvivo could not address moods of data through catching facial expressions, gestures, and other
body languages. In addition, Nvivo had a limitation of making themes with CHAT analysis; all
the process of making theme was my works with diverse results of Nvivo and thematic map with
CHAT analysis. For these several reasons, although I used Nvivo in my data collection and
analysis process, I counted more on and mainly followed the existing ethnographic coding and
thematic analysis process.

Generating Initial Codes: Open Coding
Although thematic analysis mostly uses both inductive (data- driven code) and deductive
(theory-driven code or previous research-driven code) (Boyatzis, 1998), in this second step, I use
inductive data-driven coding since I would like to rely more on data rather than the prior research
or pre-existing presumptions. I, therefore, chose open coding to thematic analysis; it helped me to
be ‘open-ended’ to the data and be more dependent on data rather than the previous research or
theory.
Glaser and Strauss (1967) recommended three steps of coding (open, axial, and
theoretical), and they suggested labeling as the first step in classifying data. In addition, Strauss
and Corbin (1998) suggested that an open coding group is “similar events, happenings, and
objects under a common heading or classification” (p. 103). In this way, open coding provides
concepts and categories for building a theory for the phenomenon (Strauss & Corbin, 1998).

Table. 3. 5. Examples of Open Coding

Data
Sources

Contents (Descriptions)

Initial notes/ nodes (in
Nvivo 10)

Open codes
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IICH

IICL

IIKM

Well. Um. When I read a book, [I
thought that] if anyone has one who
can listen to one’s story, the person
can be healed. Mokjang can take
that role (healing). Spiritual growth
is in there and even inner healing.
… when someone meet my wife
and me in person, if that guy as not
a family member listens to our
stories sympathetically, we can
move emotionally. [I think that] a
flood of emotion can be raised from
the sympathetic listening and
healing can be occurred there.
I: Did you find important changes
in your life through this Mokjang?
R: Well. Not much like that, but
that I was changed is to become
seriously to this relations and
meeting. When I attended to
Mokjang I thought that my wife
would be received more than me.
But now I recognize that I also
enjoy much in this Mokjang. I think
it’s changed.
Relations are too different. In the
previous place [she was a leader of
a Bible study group], my life was
separated from them [members of
the Bible study group] and so we
met on Sunday only. Here our
relations are closely attached to
each other. Mostly it seems to be a
family. First of all, its atmosphere
and culture are different such as
different level of Mokja and
Moknyeo’s serving to members.
The level of service is so strong.

o Mokjang is a place of
healing
o How to be healed in a
Mokjang
o The emotional
movement when
someone
sympathetically listens
to

o Changes in his attitude
to attend CM
o He starts recognizing
some changes through
CM

o Different relations in
CM from Bible study
group
o It seems to be a family
relations
o Different atmosphere
and culture such as
different serving level
of leaders of Mokjang

 Healing - a
role of
Mokjang

 Sympathetic
listening and
emotional
movement

 Change –
Attitude

 Recognition
of life change
in CM

 Different
relationship
like family
relations
 Different
culture –
high level of
serving in
Mokjang
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Accordingly, in the coding process, when I got my data, I broke the interview transcripts,
participant observations' transcripts, and archival documents into discrete divisions of incidents,
ideas, events, and acts. And then I grouped similar explanations, experiences, ideas, and activities
under a common heading or classification. From these divisions, I found several similar contents.
In the light of these basic labeling, I tried to line-by-line coding with similar division (Charmaz,
2006). As a result, I made some notes from the line by line coding, and then I made categories
through open coding. In particular, Nvivo was helpful for this line-by-line coding and caused me
to find similar division.

Making Relations (Comparing Categories) and Searching Themes
This step begins with a long list of the different open codes that I already identified
across all the data of participant interviews and my participant observations with the prior
documents and artifacts. From these open codes I could categorized coded and collected
‘categories.’ In the next stage, I analyzed and sorted the broader level of themes and core
concepts, which could be developed to potential themes. At first, I compared and collated each
part of the open coding results, and the similar contents mentioned in the prior stage. And then, I
could sort several main categories and sub-categories so that I could make themes with open
codes and categories in Table 3. 6.

Table 3. 6. Codes, Categories and Themes.

Open codes
 Need information to live in
Houston
 Big church would be better
to receive benefits

Categories

a) Physical needs

Themes
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 Need to find a spouse
 Compulsion of parents
 Dangers of marriage
relations
 Difficulty to make children’s
friends
 Need financial helps
 Loneliness in a foreign
country
 Homesickness (to Korea)
 Need to share one’s stories
 Language barriers
 Sympathetic listening and
emotional movement
 Alignment with others
 Need comfort
 Need others’
concern(emotional care)
 Illness of family members
: Need to pray for family
 Other reasons for prayer
like personal life goal
 Prosperity gospel in
praying
 To be a bigger person (good
person)
 To expect to be transformed
life (better spiritual life)
 To be a good spiritual leader
 Prejudices(reluctance) to
Church
 Family’s religions
 Previous bad experiences in
Korean churches
 Attendance to a different
religious organization
 Difficulty to keep
confidential
 Burden to attend many
related educational activities
(unseen requests)
 Burden to be much exposed
to others (private life)
 Burden to accept different
people (some are difficult)
 Personal characteristics
 Bad habits – drinking,
smoking, and etc.
 Fear to be changed

b) Needs for family

Socio-cultural motives to
attend CM (→ socio-culutural
motives to overcome barriers
to be involved in CM- social
attachment)

c) Need to socialization

a) Emotional attachment

b) Prayer for needs

Spiritual motives to attend CM
(→ spiritual union motives to
create a living trust as spiritual
family- spiritual attachment
→ spiritual leadership
development motives to
become/ train new leaders for
new Mokjang)

c) Desire to develop
spirituality

a) Past religious
experience
(contradiction from
history)
Barriers to attend CM (church)
(→ Contradiction 1 in CM)
b) Diverse burdens from
relations and culture
(contradiction in sociocultural context)

c) Inner problems
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 Disbelief
 Idolization of the house
church
 Weakness of learning Bible
in Mokjang
 Exposing credentials to
others
 Difficulties to prepare meals
for larger members
 Distrust in CM
 Fear to move to couple
Mokjang
 Hierarchic relations
 Conflicts from children
(different parenting styles)
 Fear to be changed
 Conflicts between members
 Disappointment to members
(unexpected reactions)
 Problematic relations to
leader (Mokja) – excessive
expectations
 Growing expectations and
peer pressure
 Difficulties to satisfy the
procedures of being a church
member
 Growing responsibilities to
keep some regulations for
Mokjang
 Different understanding of
God
 Despair to see immature
members
 Begin to see others’
weakness
 Spreading of false thoughts
into Mokjang culture –
without thanks to God and
others who serve them
 Peer pressure – stress from
others
 Weakness of learning Bible
in Mokjang
 Expose weakness honestly
 Life examples – being
patient toone’s financial
distress
 Prayer for members
 Efforts to be changed/
developed his spirituality
 Offer his own …

a) Contradictions 1 social skills & social
attachment: social
engagement

b) Contradictions 2 –
spiritual relations &
coalition: Spiritual
union

Contradictions in CM

c) Contradictions 3spiritual immature:
spiritual leadership
development

a) Sacrifice of Mokja
(leader)
Building a community of faith
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 Serving others with love of
God
 Expecting and believing
others as a family member
 Spent time and money for
unbelievers/ new members
 People in a Mokjang ask
“why do you help me?”
 Prayer for others
 Healing - a role of Mokjang
 Keep other’s confidential
 Free to talk about one’s inner
concern/ confidential
 Eat together Different
culture – high level of
serving in Mokjang
 Serving other is culture in
Mokjang
 Concern to VIP
 Differentiate CM meeting
from other social meetings
 Vertical relationship (not top
down style)
 Relations in the boundary of
God
 Different relationship like
family relations
 Spiritual fatherhood of
Mokja in CM
 Trust to other members
 SNS – feeling connection
 Loss of life goal
 Finding unsolved inner sin
(human being as sinner)
 Lack of love
 Recognize how one’s heart
is small to accept others
 Free from feeling guilty
 Experiencing conversion/
baptism
 Courage to death (spiritual
experience)
 Having empathy to others
 Healing process in a
Mokjang
 Finding others’ difficulties
 Change – Attitude
 Recognition of life change in
CM
 Finding response of prayer
 Recognize the existence of
God

b) Making spiritual
relations

c) Being a different
culture (enculturation)

d) Spiritual coalition/
union/ communion

a) Finding inner spiritual
needs
Spiritual development in CM

b) Transformative
experiences in CM
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 Changing the concept of
God (like Genie to personal
God)
 Intimately relations with
God
 Prayer education in a
Mokjang (informal learning)
 Praying practice in a
Mokjang
 SNS – spiritual stimulus
(intentional approach to SNS
to develop spirituality)
 Reading Bible
 Early prayer meeting
 Attending Life study classes
 Mokjang relations – a
scaffold of spiritual
development
 Following models together
 Without pretense
 Role models – Mokja, Jesus,
and missionary
 Expecting members to be a
new leader
 Raising another spiritual
leaders
 Joy – the evidence of
spiritual growth Spiritual
impact to relations in
workplace
 Spiritual impact to family
relations
 Spiritual impact to regional
people/ relations
 Short term missionary
service

c) Spiritual discipline –
informal and
nonformal learning

d) Modeling – informal
learning

e) Expanding spiritual
impact to outers

From Table 3. 6, I made a thematic map to understand the whole activities in a map (See
Figure 3.1.) as Braun and Clarke did (2006, pp. 90, 91). This would be the process of searching
(reviewing) themes. In this stage, I could divide several parts under the one purpose of communal
Christian spirituality development and I could find their relationship between open codes,
categories, and themes.
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Figure 3. 1. A Thematic Map from Open Codes and Categories

Defining and Naming Themes with CHAT
Given the open codes, categories, themes and a thematic map of the data analysis from
diverse transcripts and documents and the CHAT diagram (Engestrӧm, 2001) I refined and
further defined the theme of participants’ communal spiritual development within a Ga-jung
church. According to Braun and Clarke (2006), refining and defining means the “essence of what
each theme is about and determining what aspect of the data each theme captures" (p. 92). I,
therefore, could narrow down and elucidate the themes to the activity systems using the CHAT
analytic diagram in chapter five.
Although contradiction cannot be seen in the CHAT diagram, it can gear the whole
activity system within the subject and object relationship and ultimately, the outcomes
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(Engestrӧm, 1999; Lord, 2009). Moreover, contradiction does not occur accidentally, but is
historically accumulated (Engestrӧm, 1999). From the basic understanding, in this stage, I could
use the concept of contradiction of CHAT with the Table 3.6 and thematic map of the prior stage.
In particular, I could use the contradiction section of categories in Table 3. 6 and so these helped
me to define each activity system well. As a result, contradictions helped me to clarify the
components of activity system and relations between components of the activity system.
For instance, subjects (some CM members) have conflicts building CM and developing
communal spirituality in CM; in their understanding, Bible study is a crucial foundation to
develop Christians’ spirituality, but the church did not provide much Bible study classes and even
does not permit individual Bible study meetings in Mokjang. For them it was an unsolved issue
for the Mokjang’s spiritual development and it did not occur accidentally, but accumulated over
time. Thus, they constantly questioned building CM and developing communal spirituality in
CM; it was a contradiction in an activity system (in the chapter five I will explain it more clearly)
Thus, the contradiction could show the diverse related components of CHAT: subject (CM
members), rules (rule of church), and object (building CM or spiritual development; it was not
clear at that time, but it was later). From the contradiction, as a result, I could find and narrow
down the themes in Table 3. 6 to CHAT diagram in chapter five. Likewise, the data analysis and
thematic map show the basic picture of contradictions and other components of an activity system
I exemplified, and so finally I could draw a CHAT diagram with the participants’ point of view;
the participants are the subject of the diagrams, and the rule of the diagram can show the rules of
church and its contradictory issue through the diagram (See chapter five).

Research Ethics and Triangulation
When I entered my research site, I kept in mind three ethical issues of the qualitative
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research: participants’ privacy and rights, the possibility of deception and compensation with
participants, and cultural considerations.

Informed Consent Form and Using Different Names
To protect participants’ privacy and their rights, I followed the IRB (Institutional Review
Boards) guidance of Pennsylvania State University. Initially, I informed participants of the
sufficient formation with informed consent form (Appendix B), and so they could decide on
participation and they knew I tried to eliminate unnecessary risks to the research. Before
conducting participant observation and interviews, I fully informed participants of the purpose,
research questions, confidential issues and their own rights to stop participating in this study if
they wanted. In this, all of my participants recognized that those CM activities, as well as formal
and informal interviews, could be recorded and used for this study.
In addition, I used fictitious names in order to protect participants’ confidentiality and
avoid characterizing their identities. For instance, I did not use their specific name, including last
name, but I only used different first names such as Suji and Teo. For the same reason, I avoided
explaining some participants’ characteristics to protect their privacy, although I elucidated their
specific situations in Houston for this study (Glesne, 2011; Mack et al., 2005).

Member Checking and Receiving Help in Translation
For triangulation and validity, I used the member checking, and I received help in
translation of interview and participant observation transcripts from a fluently bilingual secondgeneration Korean, who had two Master’s degrees and had several experiences interpreting
Korean to English and English to Korean after interviewing and conducting participant
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observation. Indeed, member checking “is primarily used in qualitative inquiry methodology and
is defined as a quality control process by which researcher seeks to improve the accuracy,
credibility and validity” of what has been recorded during a research interview and participant
observation (Harper & Cole, 2012, p. 511). For that reason, I initially restated and summarized
information during each interview, and I also questioned the participants to determine accuracy.
In that process, some participants agreed or disagreed that the summaries reflected their
perspectives, feelings, experiences, and I could record and make transcripts from the initial step,
and it caused me to be more accurate (Creswell 2007).
After making transcripts from the recorded data I often had casual conversations with the
participants by phone, and I could receive their comments and check my analyzed data. In
addition, I sent transcripts to participants and they could check to see “whether a ‘true’ or
authentic representation was made of what he or she conveyed during the interview” and
participant observation (p. 521).
Besides, all of my interviews and participant observations were conducted in Korean, and
so I used Korean informed consent forms when I received the participants’ agreements to
participate in my study (see Appendix C). In the same vein, all the interviews and participant
observations were recorded in mp3 files or summarized in my memo notes in Korean. And all the
interviews and participant observations were transcribed into Korean and then translated into
English afterward. In the process of translation, a fluent bilingual second-generation Korean who
understood the importance of the data, and its translation revised and proofread the data (See
Appendix F). As a result, through these processes, I conducted triangulation of the qualitative
research.
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Positionality as a Researcher and Cultural Caution
As mentioned earlier, when I entered into the research site, I was very cautious because
of my position as a Korean pastor as well as a researcher. Indeed, in the Korean house church
initially I felt some difficulties to determine my position as a researcher as well as a participant
when the participants recognized me as a pastor rather than their fellow participant, because they
also had a hierarchic understanding of church structure and tried to treat me as a pastor. For that
reason, I tried to make efforts to be more engaged with them like another fellow Mokjang
members, and so I tried to meet them outside of their Mokjang meetings.
Thus, often I tried to agree with them more positively and assertively in their activities
and interviews; I tried to show more active gestures and strong agreement with them when I
participated in their activities and interviews. However, as time passed, I felt that I might not need
to make such efforts, and then I tried to reestablish my position as a researcher rather than a
participant (Mokjang member). While in the initial time I tried to disclose myself and mingle with
them as a participant, from the several meetings, I could recognize that they felt differently from
before when they invited me to their houses or their private meetings. From that time on, I had to
determine to keep my position as a researcher and I should carefully have my researcher’s
identity and recheck my positionality as a researcher as well as a participant.
Moreover, I was cautious of dealing with cultural differences in a Korean American
group which may have tensions between American culture and Korean culture. In particular, my
study is an ethnographical study, and it focuses on a cultural shared group so that cultural
cautiousness to the Korean American group is necessary for me. From these ethical efforts to
protect participants’ rights and validation of data, I have good data, and the data helps me
describe reliable findings.
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Summary of Research Design
This chapter described the research methodological framework, ethnography and the
process of analysis. I explained the unit of analysis, purposeful sampling, the process of
approaching the research site, a brief introduction of participants and what Mokjang is. From this
statement, I discussed my procedures of ethnographical approaching to CM (my site) and its
specific process of participant observation, interviewing, and documents and artifacts. I also
discussed ethnographical data analysis procedure that I used, including a four analytical process
from being familiar with data to theme making with CHAT. Finally, I discussed ethical and
cultural issues in this study to protect participants’ rights and validation of data.
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CHAPTER 4

PROFILES OF PARTICIPANTS
This chapter describes the basic profiles of the participants in this study based on
collected and analyzed data from participant observation, interviewing, and documents and
artifacts. First of all, I introduce the socio-cultural background of the Seoul Baptist church of
Houston (SBCH) and its structured system. Second, I provide a description of the CM’s historical
background and its relations within the SBCH. Lastly, I address each participant’s profile with
their historical and socio-cultural background of Christian belief and relations within CM.

Socio-Cultural Background of Seoul Baptist Church of Houston (SBCH)

Geographical Background
Seoul Baptist Church of Houston (SBCH) is located in north western Houston area, TX
(Figure 4.1), but most of the church members live in the middle or southern Houston area. For
that reason, they spend twenty to forty minutes to go to the church on Sunday morning or
afternoon, but they do not complain or hesitate to attend the church for Sunday service; they have
three different service times (9 A.M.; 11:45 A.M.; 2:30 P.M.). In case of CM, Min spends 15 to
30 minutes to go to church in every early morning to pray at the church main sanctuary (about
5:00 to 6:30 A.M., Figure 4.1); his house is 6.3 mile far from the church, and it takes 16 minutes
to reach the church according to the calculation of Google's map. Cha’s family takes 25 to 40
minutes to reach to the church on Sunday morning depending on traffic and highway conditions
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(Figure 4.2); his house is 19.8 mile far from the church, and it requires 28 minutes to reach the
church according to calculation of Google's map. However, they like to go to church due to
Sunday service and gathering with Mokjang members.

Figure 4. 1. The location of SBCH (B) and Min’s house (A)

Figure 4. 2. The location of SBCH(B) and Cha’s house(A).
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Korean Immigrants in Houston Area
Houston is the largest city in Texas and a seat of Harris County within the Houston-Sugar
Land-Baytown metropolitan area. This county is the fifth largest metro area in the U. S., and the
population within the county had a population of 4.1 million according to the 2010 census
(United States Census Bureau, n. d.). Although the Korean population of this county is fifth
largest in the U. S. (Houston Korean American Chamber of Commerce, n.d.), the percentage of
population within that area (0.3 percent) is below the average of U. S. Korean population (0.5
percent). In Table 4. 1, if the Korean immigrants are 0.5 percent of U. S. population, it is evident
that Korean immigrants are more likely to live in the large cities and metropolitan areas rather
than other places except the Harris County area. In the same vein, Kwon (1997) said that “[m]ost
Korean immigrants in United States live in metropolitan areas. Korean immigrants, unlike other
immigrant groups, are dispersed throughout metropolitan areas in terms of their residency” (p.
51).
Asian population percentage in Harris County is also below than other big city areas
according to Table 4. 1. However, only the population of Vietnamese is over other big cities, and
they are the biggest Asian group in that area. Quite the reverse, Korean immigrants are a small
group among Asian immigrants in Houston area. On this very point, Houston Korean American
Chamber of Commerce (HKACC) indicated that “the U. S. government does not give many
benefits to Koreans compared to the African Americans or the Chinese, who are 12.6% and 1.1.%,
respectively” (HKACC, n.d.), and this reflects their own feeling and thought in the host society.
Houston is renowned globally for its energy industry, biomedical research, and
aeronautics. As said by Fortune (2011), there are 22 companies among top 500 companies in the
U. S. such as ConocoPhillips (4th in U. S.), Sysco (67th), KER (242nd), and Marathon Oil (29th) (as
cited in CNNMoney, n. d.).
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Table. 4.1. Comparison of Korean Population in the Largest Population Area in the U.S. (U. S.
Census, 2010)
County
(Population)

Koreans (%)

Chinese (%)

Filipino (%)

Los Angeles,

216, 501(2.2)

393,488(1.1)

64,007(2.9)

Asian Total (%)

2,555,923(0.8)

Vietnamese
(%)
87,468(0.9)

200,205(22.9)

38,160(1.7)

4,483(0.2)

511,787(22.9)

56,773(6.3)

17,236(1.9)

19,155(2.1)

1,851(0.2)

129,848(14.4)

41,356(3.8)

26,197(2.4)

15,431(1.4)

28,770(2.9)

189,661(17.5)

11,813(0.3)

43,940(1.1)

22,575(0.6)

80,409(2.0)

253,032(6.2)

1,346,865(13.7)

CA
(9,818,605)
Queens, NY
(2,230,722)
Bergen, NJ
(900,730)
Fairfax, VA
(1,081,726)
Harris, TX
(4,092,459)

Moreover, Houston is internationally recognized by Texas Medical Center, which
contains the world’s largest healthcare research institutions, including MD Anderson Cancer
Center and Baylor College of Medicine. Seen this way, certainly a vast number of higher
educated researchers, students, professors, and workers surround the oil industry, medical
research, or other educational fields. As mentioned in the second chapter, “most Korean
immigrants [also] have high pre-immigration educational and occupational levels” (Kwon, 1997,
p. 51). For that reason, in CM, Min (Ph.D.) recently got a job at a big oil company as a
researcher and Chul moved to Houston due to his job in a local oil company from California. He
had a master's degree in the material engineering field. Teo was a small company CEO and Cha
moved to Houston to get a dentist's license in a local dental school in a renowned medical
university. Although they are not average Korean immigrants in the U. S., they reflect an aspect
of the Houston area and in particular, SBCH’s culture.
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General Information about Seoul Baptist Church of Houston (SBCH)
Seoul Baptist Church of Houston (SBCH) is a big Korean immigrant church in the U.S.,
and the church was introduced as a Midmegachurch (between 1,000 and 2,000 church
attendances) in the Southern Baptist Convention (SBC) (Rainer, 2011). In particular, the church is
the biggest Korean ethnic church in the Houston area. According to the administrator of SBCH,
the number of weekly worship attendances would be over than 2,000 including children and
mostly the church attendandees regularly attend Friday or Saturday Mokjang meeting. However,
the number of Mokjang attendance far outnumbers the Sunday service attendances because many
Mokjang (among 186 Mokjang) have several members who do not belong to and attend Sunday
service and SBCH due to their initial stage of beliefs or personal reasons. For that reason, when I
visited the SBCH, the church administrator, Mr. Park, explained that the reality of Sunday service
attendances would be one hundred percent of Mojang attenders. At this point, I could understand
why the church was called “House Church” since the church willingly pursued every church
member to be involved in and participate in Mokjang actively; House church’s main focus can be
represented by a sentence that “the small group is the church” (See Table 2. 2).
The church has two different congregations; a Korean speaking congregation and an
English-speaking congregation under the same umbrella of one church name, SBCH. However,
both congregations use disfferent church sanctuaries. Whereas the English-speaking
congregations have a multi-ethnic group in the congregation, including Vietnamese and Chinese,
the Korean speaking congregation contains Koreans only. According to Chai (2009),
approximately 65 percent of the English congregation is merely Korean, and so the church is
trying to support the English-speaking congregation in order to spread out to other ethnic groups
as a new trajectory of the church. In the same vein, the English-speaking congregations use a
different English title for the church named “New Life Fellowship Church (NLFC)” and the
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church has a leader pastor who took a role of senior pastor for the congregation, although the
senior pastor of the Korean speaking congregation is only the one senior pastor, and he takes a
representative role in both churches. Hence, when I attended a staff meeting on Wednesday
afternoon, the senior pastor in the Korean speaking congregation led the meeting, and he played a
role as a leader for the group. As a result, when the administrator of SBCH mentioned 2,000
attendants on Sunday gathering, it meant that the total numbers of Korean speaking adult
congregations, English-speaking adult congregations, and Children and youth groups and the
majority group is Korean speaking adult congregation (about over 1,000).
The church has held House Church Seminars for pastors and lay leaders, and conferences
for pastors and lay leaders; seminars mainly aim to introduce the essential system within the
house church and a primary course of the house church training program to the church leaders
who recently have tried to apply the house church formation to their church or their small group,
while conferences intend to provide diverse courses for the pastors or lay leaders who already had
the house church experiences. According to Park (2010b), the house church seminars have three
features: no advertisement, experiencing/ tasting house church through staying at a house
church’s member’s house, and practical lessons from real testimonies. The seminar did not
promote attracting people with advertisement, but it required a referral from the earlier
experienced pastor. In view of that, I had to receive a referral from my pastor friend who attended
a previous seminar and experienced the house church in his church at New Orleans.
The seminar also required attendees to stay at a designated house, and it is designed to
see how the house church members lived and made a relationship with God in their specific lives
and in their Mokjang relations. In my case, when I stayed in a Mokjang leader’s house (Mokja) in
the Atlanta Baptist church (ABC), I could understand his relations to other Mokjang members
and his efforts to support them by a one-week stay in his house. More than this, I could listen to a
lot of real testimonies from the church members during the seminars; how they believed in Jesus,
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how God helped them unify the troublesome members for a while, how God trained them through
the Mokjang relations and history, and how God cured their sorrows and conflicts with others,
relations, and even changing environments.

History of SBCH
SBCH began with seven families at South Main Westmoreland in Houston on February 5,
1978. From that time on, the church grew to 120 adult attendees until a third senior pastor Chai
was newly appointed on January 1, 1993. Before Rev. Young-Gi Chai came to the church as third
senior pastor, the church clung to the traditional church formation. When Chia was nominated to
their senior pastor, he urged that unless the church promised to transform their church formation
from the traditional church to house church, he would not accept the church’s proposal. Indeed,
although Rev. Chai did not fully understand what the church should be until that time, he believed
that house church could be a way to return to the model of the New Testament churches.
After becoming third senior pastor of SBCH, Chai tried to change the church formation
to the house church formation. In the first few months, he started two Bible study classes: “Living
Life study” and “Devotional Life study.” And he encouraged all the church members to change
their mindset from the traditional church formation to house church. Finally, in October 1993, the
church started “house church” with 23 Mokjang (small groups). The church had grown to 400
members in August 1994 and in October 1996, the church held the first house church seminar for
the pastors since there were a lot of requests to teach how to convert the church formation from
the traditional church to a house church. In the first seminar, 36 Korean pastors attended from the
U. S. and Korea. Now the seminars passed exceeded more than one hundred times for the pastors,
and countless pastors attended and learned how to convert church formation to house church in
their churches.
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Chai served the church as the senior pastor until August, 2012 and the church had grown
2,000 from 120 members. Most of all, the church formation drastically changed from the
traditional church to house church and Mokjang centered church. From his house church ministry,
SBCH and HCMI made core values of the house church.
1. Treat the Bible as the ultimate authority
2. Believe house church (HC) to be Biblical church
3. The church exists to save souls and to make disciples. (Matthew 28:18-20)
4. Utilize servanthood based discipleship methods. (Mark 3:14-15)
5. The church is established by pastors equipping laymen, with those laymen shepherding
their HC members. (Ephesians 4:11-12). (House Church Ministries, International, n. d.)
According to the core values, all of objectives of house church are based on the Bible
verses, and it indicates that the house church clings to evangelical Christian spirituality. From
these objectives, SBCH made the following objectives;
Help churches to balance the following 4 areas:
1. Pastor’s leadership
-

Suggest and guide HC vision

-

Model Jesus’ lifestyle

-

Model soul saving ministry (E.g. Monthly Seeker’s Meeting)

2. Bible Study (Life study)
-

Delivery the gospel effectively to seekers

-

Promote Biblical lifestyle

3. HC Structure where we [Mokjang meeting/ relations]
-

Learn to be Disciples of Jesus by example

-

Practice servanthood

-

Provide spiritual inner healing
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4. United HC Sunday worship
-

Worship to experience the living God

-

Sermon application in saint’ daily lives (HCMI, n. d.)

Pastor’s
leadership

Mokjang
meeting/
relations

United HC
Sunday worship

Bible study
(Life study)

Figure 4. 3. The Logo of SBCH (HCMI, n. d.)

After Chai’s retirement, Pastor Lee replaced Rev. Chai’s position in September 2012.
When I visited SBCH, the church was in leadership transition from the symbolic figure of the
house church to his successor, but the church seemed to be stable due to its well-shaped
formation of three pillars of HC.

Three Pillars of House Church (The Hardware of HC)
The church emphasizes three gatherings called three pillars of the church: Sunday service
(large gathering), Mokjang meeting and relations (small gathering), and Life study (Bible study
gathering) (House Church seminar manual, 2012, pp. 1-2). Sunday service is similar with the
traditional church gathering but in the gathering the church is focusing on volitional decision
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from spiritual experiences in the worship service, while Life study aims to provide intellectual
motivation to develop their spirituality into everyday life from earning knowledge of basic creeds
and Christian life through the Bible classes. Nevertheless, the highlight of these three pillars is the
Mokjang meeting and relations that intend to alleviate unbelievers’ aversion to Christianity and
Christians, and so Mokjang purposefully can play a crucial role of making an emotional
attachment to unbelievers. Consequently, the church tries to be an intellectual, emotional, and
volitional touch for the unbelievers or church members to transform/ transit their lives from
unbelievers to disciples of Jesus. Seen this way, they call their own goal of the church as “through
saving souls making disciples” (HCMI, n. d.).

United HC Sunday Worship Service
The church (Korean speaking congregation) held three times united HC worship services
three times on every Sunday morning to afternoon. In the one worship service, approximately 400
to 500 people gathered. However, in the third worship service just below 200 people gathered
when I visited there. The Sunday worship services have the following orders:


Weekly advertisement/ introducing new members



Opening Song



Opening prayer



Praising songs (two songs)



Special events such as testimonies/ the communion service/ appointment
ceremony



Shepherd’s prayer



Dedication



Reading the Bible
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Sermon (Message)



Prayer with silence (commitment)



Invitation to devotion (everyone can come in front of the senior pastor and can
receive his prayer with the one’s devotion to serve God and others)



Closing song



Benediction (Sunday Weekly Journal 22, 2013)

Figure 4. 4. The Scenes of United HC Sunday Service of SBCH

The services were well-organized for newly visiting unbelievers since the church used an
easier version of Bible, and the senior pastor explained each order of the worship service. When I
visited SBCH, the senior pastor was preaching on Romans with the basic doctrine of Christianity
from January. Through the sermon series from first chapter of Romans to the end, he seemed to
try to explain human sinfulness and God’s deliverance. And he tried to invite the congregations
several times to believe in Jesus Christ as the savior. This sermon series was a typical evangelical
sermon style, which focused on evangelism, invitation, Christ-centered message, and
Conversionism (Bebbington, 1989). In particular, when I met with the senior pastor, he told that
he was intentionally focusing on offering opportunities for the congregations to experience God
and to make devotional decisions to God with the Sunday service (MMSP). His intention was to
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have some successes in CM members. During the interview, one of CM members said the
following words:
R (Responder): Sure. Especially, last week's sermon.
I: Last week's sermon?
R: Yes, usually, when I hear the senior pastor‘s Bible passage interpretation when he
preaches, I was just in agreement until last week. But, I was amazed that how I could
sense some internal changes taking place in my life after hearing the last week’s
sermon…
R: It was kind of “wow, that’s it” kind of moment, as if something that I have questioned
about before finally got it answered through the message.
I: Okay, so you are saying you are still thinking the sermon because it has a huge impact
on you?
R: Right. Definitely, I did not know the need of Jesus and the meaning of acceptance of
Him in the past. But I could recognize and understand the necessity of acceptance
(through the sermon). (IICL, 124-135)

Life StudyClass
SBCH also stresses Bible study meeting. Since the church is focusing on transformation
of life rather than inner psychological change, they called “Life study” rather than “Bible study.”
The whole structure of “Life study” is designed for unbelievers to believe in Jesus Christ first in
the first stage (See Table 4. 2). Through the “Life study” series the church plans for the believers
to be disciples of Jesus, who can live like Jesus. In the same vein, new churchgoers in SBCH can
follow the five stages, including “Convicting Life study” and then they can be leaders of Mokjang.
In other words, if anyone wants to be a leader of Mokjang, he or she should take at least 1, 2, 3,
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and 4 stages of Life study classes with Convicting Life study. Through the study series, SBCH
could find and make leaders of Mokjang throughout its history. The whole Life study series were
well designed from a lecture style in “Living Life study,” adding a small group discussion style to
a lecture style in Devotional Life study, small-group study style in Godliness Life study, to one to
one study style in Experiencing God Life study.

Table 4. 2. Life Study Class Series (drawn from House Church Seminar Manual (2012)

Stages

Title

1

Living Life
study

2

Devotional Life
study

3

Godliness Life
study

4

Experiencing
God Life study

Whenever Convicting Life
study
before
stage 2

Practical

Parents’ Life

Contents
Recognize the needs of salvation
and receiving Jesus as the savior
- focusing on saving soul
- basic Christians’ belief
- 13 weeks
- Tuesday night
- only senior pastor lead
Change worldview from worldly
to Christian
- forming Biblical value
- making disciple mindset
- 13 weeks
- Thursday night
- lay leaders lead
Make a mature Christian
- training spiritual practices such
as prayer/ fasting/ loneness
- 13 weeks
- Thursday night
- lay leaders lead
Make a leader of Mokjang
- one to one study
- training spiritual leadership
- 13 weeks
Convicting new believers in a
Mokjang
- one to one study (personal
meeting with same gender person)
- 6 weeks
- Mokjang leader and spouse lead
How to raise children as Christians

Objects/ Style
Unbelievers/ lecture –
study – homework

Believers/ lecture –
study - homework with
small group works

Believers/ discussion
with small group and
check homework

Believers/ discussion
and check homework

After accepting Jesus as
the savior

Separated parts:
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Life study

study

- 13 weeks

Couples’ Life
study

How to make a good relationship
between couples(husband and wife
- 13weeks
Teach how to be a couple within
Christian standard
- 6 weeks
Teach more detail lessons to be a
good Mokjang leaders

Pre-couples’
Life study
Mokja,
Mokneo’s Life
study

Baby/ pre-k – pre-k
minister
Elementary children –
children pastor
Youth – youth pastor
lead

Assistant pastor lead

Figure 4. 5. The Scenes of Life study class (Lecture Style vs. Small Group Style)

The ultimate goal of the Life study is to make unbelievers to be Mokja (the leaders of
Mokjang) (House Church Seminar Manual, 2012, p. 21). For that reason, SBCH makes a time
limitation of each class within three months for unbeliever participants; if the length of class
would last to 4 or over month, it may be a burden to take the classes. The important thing is
integrity between the classes (stages) and spontaneity and responsibility in participation in the
Life study. Before registration in each class, a leader of Mokjang explains about each class to his
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or her Mokjang members and waits to take the classes depending on their own decision. However,
if anyone takes a class, the one should sacrifice their money, time, and efforts for the class; these
sacrifices can give the participant responsibility and sense of achievement.

Mokjang Meeting and Relations
Mokjang is the acme of the three pillars of SBCH. According to the HCMI general
manager, Mr. Sung, the goal of Mokjang is “experiencing God” via weekly Mokjang meeting and
by experiencing God people in the Mokjang can do “saving souls and making disciples.” As he
said, although the ways of experiencing God may be different and diverse, usually people can
continuously experience God through receiving God’s response to their prayer requests (The
Principles of Mokjang Ministry, p. 4).

Canaan Mokjang (CM) and Its Relations within the SBCH
In my first visitation in CM, five families attended a weekday regular Mokjang meeting
on February, 2013 (one family left after my first visitation for a job in Korea – according to them,
that was God’s response to their long term prayer request), and many members of CM mentioned
and were awed that God responded to their prayer requests except two families; one was the
leader’s family, and the other was the newly attending family. Although God’s responses to their
prayer requests might be diverse such as interior comfort or visible exterior achievements in some
area, they mainly illustrated the exterior achievements such as getting a job, passing the national
license examination, and having a baby as God’s response to their prayer requests. Indeed, they
were sure about God’s existence and experiencing God through prayer and its results.
In SBCH, Mokjang meeting has eight principles;
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(1) Follow basic formation of Mojang
(2) Don’t be a Bible study meeting [Differentiate Mokjang meeting from a Bible study
meeting]
(3) Focus on sharing life stories with expression of feeling and emotions rather than an event
(4) Resolve first if anyone in Mokjang has a problem with ignoring the formation sequence.
(5) Ignore the regular order if unbelievers attend the Mokajng meeting for one to three weeks,
and share life stories.
(6) The ultimate goal is to be in mission and evangelism.
(7) Regular order of Mokjang meeting is:


A good meal (dinner)



Praise songs 25 minutes



Advertisement 3 minutes



Bible study 20 minutes



Sharing life stories 1 to 3 hours



Intercessory prayer [prayers for others] 15 minutes



Challenges to mission and evangelism 15 minutes

(8) Have Mokjang meeting at Mokja’s house [leader] for the initial six month, but after six
months, the Mokjang meeting should be held in each member’s house in turn. (a)
Opening house is a way to serve others; (b) by visiting other members’ houses whole
Mokjang members can attach each other as a family member; (c) however, the VIP
should not include the opening house in turn until they want (House Church seminar
manual, 2012, p 15).
From these principles, CM meets every single week in turn on Friday night or Saturday
afternoon depending on the host’s situation. As a whole, they followed the regular order of
Mokjang meeting, and they divided different division of labors (the person in charge) in each area
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such as leading praise songs, leading Bible study, summarizing Sunday sermon, fellowship,
mission, and account.

Figure 4. 6. Scenes of Mokjang Meetings on a Weekday (Friday and Saturday)

By the way, they spent a lot of time to share their weekday stories with spiritual
experiences and prayer requests. In sharing time, the leader of the Mokjang leads the meeting
with something related with gratitudes to something, others, and God since if someone complains
about something or church, the meeting may become a place of discontent. For that reason, in the
sharing time, mainly people share 1) their thanks to God and others, and 2) prayer request. In fact,
they were familiar with sharing these two topics at the Mokjang meeting, and they liked to share
their stories with thanks and prayer requests. In so doing, they also are pleased with
others’gratitude (good news) like a family member.

History of Canaan Mokjang (CM)
Canaan Mokjang (Pseudonym) started from November 2007, when Min’s family (Min
and Kim) moved out and set up a branch Mokjang from the previous Mokjang. In the prior
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Mokjang Min and Kim married and Min served as a Bible teacher for a year. Min was assigned as
a new Mokja (leader) of the branch Mokjang. At first CM began with three families including
Min’s family: Min’s family, a doctoral student’s family, and a post-doctor’s family. The doctoral
student’s family was VIP (unbelievers), and post-doctor’s family was Christian family. However,
at that time, Min and Kim did not have a child and experiences as a leader of Mokjang. Thus,
they had the toughest time to manage tension between both families due to different parenting
ways to nurture children in Mokjang meeting and relations. Finally, the period abruptly finished
since the doctoral student’s family went back home earlier due to finishing his doctorate and
simultaneously other families moved to other places due to getting jobs. This was the first period
of CM.
The second period of CM began with the next week after the departure of two families. A
Korean newspaper reporter from Korea visited in a local university where Min worked as a
faculty member so that someone introduced the reporter’s family to Min. Another family was
added to CM soon after the reporter’s family joined. The husband was a visiting scholar at the
same regional university. Through his position, Min could contact both families, and they joined
to CM. From the three families including Min’s family, the second period of CM began and the
visiting scholar’s family introduced Cha’s family since the visiting professor’s wife was a dentist
and she could meet with Cha’s family; Cha recently graduated from a local dental college (when I
was in Houston, he was a student the dental school). And another post-doctoral student's family
was added (Phil’s family). One year later, the reporter’s family and the visiting scholar went back
to Korea, although the visiting scholar’s family stayed one more year. Since then, the new
members added to the previous members, Teo’s family and Chul’s family recently.
Finally, when I visited CM on February, 2013, Phil’s family was going to go back to
Korea and Chul’s family started attending CM from two weeks ago. In my second visitation to
CM, I could not see Phil’s family since they moved to Korea. Thus, I could work with the third-
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period members of CM, Min, Kim, Cha, Mary, Teo, Chen, Chul and Suji. According to Min, he
and his wife, Kim could develop their characteristics and spirituality through the six and half
years’ experience in CM, and it was a precious lesson for them.
After serving Mokjang ministry for seven years, although questioned to myself. I felt that
this is a God’s ministry to bless Mokja [himself]. If I didn’t involve in this ministry, I
probably had changed like this. Really, serving CM householder members with the heart
of the shepherd, I firmly believe that God has prepared this blessing and this best spiritual
gift for me (IIMN2, 527-531).
Initial stage of CM was toughest for them to deal with tension between CM members,
and it was a stage of trial and error. However, throughout the whole period, he thought; God
trained him and his wife, and they currently are thankful to serve and lead CM since they could
spiritually be grown up now from being immature; they are freer from the pressures to deal with
CM relations, and they enjoy CM relations.

CM’s Organization and Relations of SBCH
SBCH has a system for unbelievers/ new comers to adjust Christian belief and develop
Christian spirituality. In many cases, unbelievers initiate attending Mokjang weekday meetings
for a while. Then if they are familiar with the Mokjang meeting and people in SBCH, the
members of Mokjang invite them to their United HC Sunday worship service. After the service,
most of them can see the introductory DVD of SBCH and meet with the senior pastor. At the
meeting, the senior pastor introduces himself and the church, and he decides whether accept them
or not. If the new comers have some experiences of church in the Houston area, the senior pastor
rejects them and lets them go to other churches in that area (Mokja Guide Papers, 2012, p. 4).
When I observed the meeting after first Sunday service on a Sunday morning, the senior pastor
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rejected one person who already had Christian beliefs from other churches in Houston. Thus, he
recommended the one to seek other churches since SBCH is focusing on unbelievers (MMSW). It
was interesting for me because I did not see that kind of attitude toward church visitors; most of
the churches want to attract and solicit people in order to fill the seats.
In the next week Sunday worship service, the senior pastor warmly welcomed the
unbelievers/ new comers and gives them a gift. After that welcome ceremony, SBCH provides a
Monthly Seeker’s Meeting (MSM) in which the senior pastor explains about the Gospel and the
basic doctrine of Christianity such as God, creation, sin, Jesus Christ, salvation and prayer. This
meeting is a monthly meeting in the first week Sunday afternoon from 5: 15 to 6:30 to 7 pm.
Through the meeting, many unbelievers can listen to what Christianity is and how they can be
believers (MMRC).
If someone decides to believe in Jesus Christ as their savior, they can register to be
baptized in the next month first or second week Sunday service. The person who receives baptism
can have an opportunity to be a member of SBCH. Thus, the Mokja of the person can apply to the
church and then in one Sunday worship service the Mokja introduces the one to the congregation.
If the congregation agrees, the one can have a membership of SBCH officially from that service.
As a result, SBCH makes a path to be a member through Mokjang to Sunday service and church
congregation. In other words, Mokjang plays a role of a gate to be a member of SBCH, and it
constantly stimulates and helps unbelievers to receive Christian belief, to be baptized, to be
Christians, and finally to be the members of SBCH (See Figure 4. 7).
Although the SBCH congregation accepted people as members, the members should take
basic two Life studies: Living Life study and Convicting Life study. The first one is a lecture
style class, and everyone can take it. However, the Convicting Life study is only for the person
who has already taken the initial study class, and this is the one-to-one class with Mokja or
Moknyeo (the leaders of Mokjang).
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After finishing both studies, SBCH hosts all Mokjang members in a Sunday worship
service to celebrate the person who finished the two studies; it is the official celebration of being
a church member. They call it “Celebration with Hug,” and in this celebration, each Mokjang
member gives a rose to the person and hugs him or her in front of congregation. After that
performance, the person introduces each Mokjang member who helped, stimulated, and prayed
for him or her to be a Christian and be a member of SBCH. Through the whole procedures of
being a member of SBCH, the church wants to give sufficient opportunities to unbelievers and
double checks of people’s Christian belief.

Monthly Seeker’s
Meeting

Figure 4. 7. A Process of Being a Member of SBCH

SBCH has 186 Mokjang and so the church needs to manage/ administrate the whole
Mokjang. At this point, the church made a hierarchical structure of house church formation; this
is a different point from the general house church formation in the U. S. In SBCH, there are two
Pyungwon (Plain), the highest level organization: the Couple married Pyungwon and single
Pyungwon. The married Pyungwon has 24 Chowon, which has three to ten Mokjang. In case of
the Chowon which CM is involved in, there are five Mokjang and the leaders, and they regularly
meet per month in turn. When I visited the Chowon meeting on a Sunday afternoon, they mostly
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shared their own struggling with managing their Mokjang and their prayer requests (MMCM06).
However, they kept their Mokjang members’ confidential; that is a strict rule (Mokja Guide
Papers, 2012, p. 12).
Senior pastor

Married
Pyungwon

Chowon (Prairie)
Total 24 Chowon

Single
Pyungwon

Chowon

Chowon Total 4
Chowon

Chowon

Chowon

Chowon

3-10 Mokjang

Mokjang

Mokjang

4-9 Mokajng

Mokjang

Mokjang

Mokjang
(pasture)

Mokjang

Mokjang

Mokjang
(Pasture)

Mokjang

Mokjang

Mokjang

Mokjang

Mokajgn

Mokjang

Figure 4. 8. The Structure of Mokjang – Chowon – Pyungwon – Senior Pastor

Single Pyungwon is smaller than the married Pyungwon so that it has four Chowon and
fewer numbers of Mokjang. However, it is similar with the basic hierarchical structure.

Figure 4. 9. Chowon Meeting (per month)
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Mokja (the leader of Mokjang) should write a pastoral report a week via online program
“House church 360.”

Figure 4. 10. Online Program, House Church 360

In the program, Mokja reports to senior pastor about his or her members in the Mokjang,
and the senior pastor can see how the members of Mokjang participated in Mokjang meetings and
what their prayer requests were. From checking it, the senior pastor gives feedback to Mokja and
to Chowonjigi (the leader of Chowon) (if the senior pastor needs to notify it). For that reason, the
leadership group such as Mokja, Chowonjigi, or senior pastor can pray for and spiritually take
care of those who are newly joined to the Mokjang and needed. In the first and second visitation
to SBCH, I could see that the senior pastor checked the online program and prayed for the
members of SBCH through it in early morning from 5 A.M. to 8 A.M. And every church member
recognized that their senior pastor and Mokja were praying for them.
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Profiles of Participants
As an ethnographer, I could involve in all of CM’s activities and interviews with them
except Chen due to her physical problem from her pregnancy. CM has eight adult numbers, and
they have different backgrounds and distinctive religious experiences; although in this section I
explained all eight members, my main focus was on seven members whom I interviewed and
observed when I visited. CM members were involved in one same small group, and they had
similar feelings for the community of faith; they felt a family relationship among them. In the
next chapter, I will explain the unique culture of the COF. In this session, I indicate each
participant’s background, reason to move to the U.S., reason to attend in CM, and religious
experience.

Min
Min is a mid-40’s Korean, and he has stayed in the the U. S. since 1997. Originally, he
came from South Korea in May, 1997 in order to earn higher educational degrees, a Master and
Doctoral degree. Before that time, he was not involved in any religious activities regularly, and he
was not so familiar with church culture. However, as a foreign student in the U. S., he felt a lot of
social, physical and emotional needs, and so he began to attend in a local church nearby his
university in Texas; there were many Korean students, and they mostly attended the churches due
to similar reasons. According to him, the church he attended was not so attractive to him, but he
started regularly attending church activities. At that time, his only one concern was to earn a
doctoral degree and get a stable position, so that the Christian belief was not a ‘big deal’ for him.
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In 2001, comparatively early he graduated from the university, and he got a post-doctoral
researcher position in the same laboratory. At that time, he did not know the reason, but started
shedding tears in the church when he entered into the sanctuary to attend Sunday service:
The senior pastor [of the church I have mentioned above] was in his early 60’s, Korean,
who spoke with the very strong Southeastern Korean dialect accent in his sermon. When
he preaches, two third of congregation usually fell asleep. His sermon did not have any
structure at all. No illustrations, just bragged about his children in his sermon after once a
while. However, I could not hold back the tears when the hymnal started. I was like what
do I do? I just felt like. “Oh, thank you Lord.” How he allowed me to finish my degree in
this difficult time (IIMN2, 209-213).
And he also could have enough time to be more involved in the church activities, and he
could be a staff of the youth ministry. From that time, he could make first spiritual experiences
with other youth teachers and staff in the prayer meetings for youth group. Although he was
baptized in the church, and he had several spiritual experiences, he did not have Christian belief
at that time according to him. He said, “Then, I could be closer and closer with God. But, then the
God’s personality did not come to me, but I would like to receive what I wanted from God. That
was just a “heal and wealth gospel” [prosperity gospel]…” (IIMN2, 240-242). Indeed, “heal and
wealth gospel” often referred as the “prosperity gospel” or “prosperity theology” by scholars, and
it means that “God grants material prosperity, good health, or relief from sickness to those who
have enough faith” (Schieman & Jung, 2012, p. 738). In the same vein, Min meant that he was
more focused on his material and physical prosperity rather than inner and spiritual development
during that time, and this did not mean the exact Christian belief according to his understanding.
Due to getting his job in a local university, he moved to Houston in 2003. This was a
crucial transition from the “heal and wealth gospel” to true Christian belief for him. When he
moved to Houston, a closer staff of the youth ministry introduced SBCH. Thus, he could be
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involved in the church, but for a while, the church did not much impact to his Christian faith.
Rather, his family member, in particular, his sister guided him to receive Christian faith.
Although he still had a tendency of “heal and wealth gospel,” he slowly changed and received the
true Christian faith according to him:
Now, I got a job, and my prayer was to finding the wife. I prayed a lot for my future wife
to be, and I have started a new church life. And I was very busy to prepare classes, write
articles, and do research. Then, I thought to myself that I couldn’t get married if I
continue to live like this, which made me rely more on God. When I talked to my older
sister over the phone call, she asked me to receive Jesus as my savior. Then, I wasn’t
exactly who God was. But so I felt like He was leading my life… after I hung up the
phone, I followed what my sister has asked me to do, and I had accepted Jesus in my
heart (IIMN 2, 259-266).
However, from that time on, although he accepted Christian faith and involved in a
Mokjang, he was not like to be deeply involved in the Mokjang for several years. It seems to be a
transitional period for him. During that time, he went around the church and moved into the youth
ministry as a leader of youth Mokjang. Finally, he was involved in the previous Mokjang as a
Bible teacher in 2006.
On the same year summer, he went to missionary trip to one of South American countries,
and he had a lot of impressions from two women missionaries in that area. And that year, he
married with Kim, and the next year he started a new Mokjang ministry as a leader of the
Mokjang. As I mentioned earlier, he was not a perfect leader of the small group, but he
understood that he has been developed by the six or seven-year experiences of serving the CM.
He mentioned that “Yes, even the whole process was an opportunity to be grown up for me.
Really, the highlight of it [process of growing up] occurred after being Mokja of CM (IIMN2,
524-525).”
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In 2011, Min was fired from a local university due to the tension between him and his
boss. According to him, the new charge of his program wanted to outlaw when he tried to
renovate the program. However, he did not want to outlaw because of his faith. Although other
members of a tenure-track committee agreed to accept Min as a tenured faculty, he did not. And
the result was harsh for Min. After being fired from the university, he did not have any job until I
visited there. For almost two years he was waited. In the 2012, he applied to a big state university
in the eastern area, and they accepted him as an assistant professor, but finally, they could not
offer him the position due to budget cuts by the state government. In the second visitation, he was
lastly accepted by a private college as an associate professor, and we enjoyed the result. However,
currently he rejected to work at the college; instead, he worked at a huge oil company as a
researcher. Because he did not work when I visited there, I could meet him whenever I wanted to
meet him. And I met him over than ten times, and we could have good rapport and relations.
In Mokjang meeting, Min mainly led the whole meeting and played a role as the leader of
the Mokjang. And he tried to take care of all the members of the Mokjang physically as well
spiritually. In the second visitation to the Mokjang meeting, I could see what he had done for a
while. Min cut Cha’s hair and Cha’s son’s hair at Cha’s apartment. When I saw the scene, it
seemed to be a normal event for the family and Min brought all of devices for haircut, and he did
it in person. He often said to me that his role as Mokja (leader) usually triggered his fatherhood
emotion toward his Mokjang member. In other words, he had a minster’s mindset for his
Mokjang members. For that reason, he tried to help Cha who did not have much money to go to a
barber shop.
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Kim
Min’s wife, Kim, is a 30’s Korean housewife and a mother of a child. While Min did not
have a religious background until moving to the United States, Kim had a Christian home. When
she was four years old, her whole family began to attend in a local church in Korea, and the
church was a center of her religious life after that time:
Like that, my religious life started. When I was childhood, as it is, living in church is just
that. The church had the Sunday afternoon service at 2 p.m., so that our family went to
church in the morning and after finishing the afternoon service, we could go back home.
And that was our Sunday schedule. Always we were in Church until the late afternoon
(IIKM, 53-55).
She divided two steps of Christian belief for her: believing Jesus and personal
relationship with God. According to her, she believed in Jesus in her youth, but she could start a
personal relationship with God after a missionary trip in her late 20’s:
I was well grown up in a Christian home. What I received salvation is. In my middle
school time, my teachers within the church played a bible drama. Ah, Jesus died for me.
For my sins, he died. These kinds of things I recognized since that time. At that time, I
wept and fell tears a lot, and I believed in Jesus. I could make personal relationship with
God when I went to missionary trip. Maybe in 2000. So, it was after graduation from
college and getting my job in two years later (IIKM, 60-64).
Kim graduated from a college in Korea with a major in English literature. Thus, she got a
job in a trading company. However, when she felt a unique spiritual relationship with God, she
could find her dream for Christian belief and relationship with God. From that time on, she tried
to move to the U. S. in order to learn English more. Thereby, she went to the U. S. in 2003 spring
in the same university of Min; they are alumni from the university. Nevertheless, they never met
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in the U. S. before they married in 2007. From graduation from the university in 2005 spring, she
went back home and taught English for adults. By marrying with Min, she moved to the U. S.
again, and she could be involved in CM. She also has similar difficulty during two years with
Min when he did not work for a living. When I attended Mokjang meeting, mainly she took care
of children, including her child. It aimed to help her husband who led the meeting. Due to her
absence, often I could not observe her participation on sharing her stories and belief. However,
her implicit support to Min caused him to lead well the Mokjang and Mokjang meeting could not
be hindered by children’s disturbance.

Cha
Cha is an early 40’s Korean American. After he married with Mary, who has American
citizenship, he initially came to the U. S. in order to study computer science in an advanced
degree. In the first staying in a previous school in Texas (other place), he did not much have an
interest in the major, and so he tried to change his major to medical major. Due to changing his
major and school, he moved to Houston four years ago. Currently, he graduated from the school,
and he became a dentist in Houston.
Although he often visited some Protestant churches due to his wife, Cha had a Catholic
Church background before coming to CM. He explained that “I was originally a Catholic
adherent. My wife indeed was a Protestant believer. Before coming here we constantly attended
both a Catholic Church and a Protestant church. With coming here we could continuously attend
this Protestant church and did not attend the Catholic Church” (IICH, 23-25). According to him,
religion did not deeply influence on their family and life before coming to Houston.
In this sense, he could be involved in CM since his wife, and his children liked to attend
the Mokjang and church activities. Two years ago, his wife, Mary first attended CM due to her
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neighbor’s invitation, and then he visited CM about two months later. He said that “yes, I’m just.
just came to here, because my wife and children liked here” (IICH, 42). He did not have any
purpose to visit and attend in Mokjang meeting and church activities. Rather, CM and SBCH
could offer some valid relationship for his children who did not have many friends in his village
and neighborhood, and his wife also could have good relations due to the church. It was the prime
aim to attend CM and SBCH.
However, recently, he changed his spiritual attitude in CM after he felt some differences
such as intimate relations and empathic listening in the relations and meeting. Simply put, he
could see a heartfelt concern for his situation and his family in the meeting and relations so that
he could open his stories and his heart to CM members:
Well, I read a book long time ago and the book said, if I have the one who is willingly to
listen to my stories, I can be healed. Mokjang can play that role [for me]… as if the one is
touched in heart by my story, I could be healed by acknowledging that at least one could
understand my heart. Through these understanding, I can be healed. It can be. Although
there would be some dishonorable stories or facts that I want to hide, or someone could
uncover the stories to others… I can expose myself because there are others who can be
touched by my story wholeheartedly (IICH, 191-198).
When I visited there, his family was still struggling with financial issue since he had not
worked for a long time; he was a long-time student from early 2000’s. Even though he has many
children, during the past two years, his family could find some ways to overcome those
difficulties through the CM’s relations and caring. Now, Cha served as the Bible teacher in CM,
and he prepared the Bible study for CM per week. That was a huge change for him, and his
family. His children also like to attend a weekday regular CM meeting. The reason is that they
feel a deep attachment to other members in CM and so his wife Mary illustrated their relations as
a “family” relation (IIMR, 363).
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Mary
Mary was born in Korea, but she moved to the U. S. when she was an elementary student.
She inherited her parents’ higher expectation to achieve the American dream like other Korean
parents (Kim, 2010, p. 59), although they worked hard and experienced a lot of difficulties in
living in the U. S. Her parents, according to Mary, moved to the U. S. with only five hundred
dollars, and now they raised Mary and her brother. Mary’s parents also enforced Mary and her
brother to earn higher academic and economic achievement. Therefore, Mary received a
bachelor's degree from a good state university in California, and her brother became a lawyer.
Seen this way, Kim, S. (2010) alongside with Abelman and Lie (1995) indicated that the second
generation of Korean immigrants or children “expressed a sense of duty and pressure to pay back
their parents for their years of sacrifice and hard work to ensure a better future for them” (p. 59).
The typical characteristics of burden and responsibility of the second Korean generation were
also met with Mary’s interview.
Mary’s parents required her mandatory attendances to their religious activities, church
activities. In her memory, church was “natural things,” but she did not fully engage in Christian
belief and spirituality. Thus she said that “I was very long to use to be in church, but I now can’t
fully understand [Korean] sermon…The environment was like that parents forced me to attend
the church so I should be there” (IIMR, 44-45). She indeed was a little Korean kid, who regularly
attended church due to her external reasons rather than internal and spiritual reasons.
Consequently, Mary could not fully understand Korean sermons, but she should attend a
Protestant church due to her parents, and it was an obligation for her childhood.
When she was grown up, she tried to be independent from her parents. From that time on,
she was not involved in any local church and church activity. It meant that she quit the church
with several excuses to her parents. When she graduated from a university in California, she
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moved to Korea in order to work in a big Korean business company in 1995. In her workplace,
her friend introduced Cha and so in the same year she married with him. And she worked at the
same company for seven years. However, her life in Korea was not happy thanks to cultural
differences such as discrimination toward females in the workplace:
R (Responder): … I was so hard to live in Korea. Discriminations. Lots of
discriminations were in the workplace.
I (Interviewer): Right. Also there is a lot of discrimination for female.
R: There were a thousand of discriminations for females from other females. Because I
was the only one female office woman in the international department of the [business
group] who had a foreign college degree. I was chosen within six members, and I
received same salary. At that time, the payment system was that female staffs brought
monthly pay to workers. So, other female staffs and workers knew how much money I
received. “You are a woman worker. But why do you receive more money?” Just like
that (IIMR, 61-68).
The Korean culture was different from Mary’s experiences in the U. S., and so she could not
adjust to the culture and mingle with other workers.
After moving to the U. S. earlier in 2002, when Cha still studied computer science in
Korea, she stayed in California with her parents. Although she did not participate fully in any
church in Korea, she attended her parents’ church from that time. Until Cha moved to study in the
U. S. in 2005, Mary stayed there and often Cha visited there.
In the first settlement in the U.S. from 2005 to 2009, Mary delivered children and Cha’s
family stayed in Texas (not Houston). In that area, Mary often attended a Protestant church, while
Cha went to Catholic Mass. Each was totally separated in religious attendance and this tendency
in the family continued until two years ago. When Mary first moved to Houston, she went around
to several Korean churches, and Cha just attended early mass on Saturday due to his busyness.
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However, Mary could not adjust to Houston, and so she said during the interview that “when I
first met Mokja [Min] I said, I dislike Houston” (IIMR, 240). After about two years later, she
became involved in CM from an invitation from a mother of her first child’s friend. Although
initially, her family was happy to join at CM, she and her family were a little struggling with the
family who invited her family in CM. Finally, the family invited Mary’s family to move into
another place, and then they could adjust in CM, and now they are more involved in the CM.
Mary in the last year could finish the first class of Life study, and she illustrated the relations
within CM as “family relations” (IIMR, 363).

Teo
Teo is early 30’s Korean American. He was born and raised in an urban environment in
Korea. Teo’s family did not have any religion when he grew up. His only experience with
religion was his attendance in a Church kindergarten and several visitations to a church with his
friends in his childhood and youth. However, due to his parents’ influence, he did not have a good
impression on the church. He said that “when I was a first grader, I went to church several times.
My parents during that time [said], all of church goers are liars” (IITE1, 84-85). Until moving to
the U. S., much of his negligence to religion undoubtedly came from his parents’ influence.
After finishing his service in the Korean Army, he moved to Houston in 2005. In
Houston, his oldest sister lived, and so he could receive a lot of help in adjusting in the U. S. For
the first year, he met some Korean youngsters that invited him to their churches, but he ignored
their invitations. However, he felt some social motives and therefore, he requested one of his
Korean friends to bring him to a single Mokjang one year later. That Mokjang was the first actual
religious experience of Teo.
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In the single Mokjang, he met his wife, Chen. At that time, she was also newly involved
in the Mokjang. The experiences and relations in the Mokjang caused him to be more deeply
involved in the church and other relations. He explained how he could be involved in and felt
about the initial Mokjang:
I didn’t know about church [SBCH] at first. [Instead,] I liked the Mokjang very much.
I’m not even sure what this is. I was waiting for the whole week [for the Mokjang]. In
there I could speak what I wanted. And then that healed me since I could be healed by
[that action – speaking and sharing his stories for the previous week] (IITE1, 129-132).
Chai, the founder of House church formation in SBCH similarly pointed out:
I believe that all human beings have an innate need to express themselves. One reason
that the house church is effective in reaching unbelievers is because it satisfies that need.
It feels good to be in community and have others sincerely care and listen attentively.
People are grateful to be embraced and welcomed rather than being judged or corrected.
In the secular world, it’s difficult to find people who are really interested in what you
have to say. It’s also difficult to find places where you can reveal your true self. The
house church is a place where those things can happen. For this reason, people love
getting together at house church meetings. Many people really hate missing a single
meeting (2010, p. 113).
Although he initially tried to move to another state, Teo gave up and stayed in Houston.
The first reason was his wife and Mokjang:
R: My initial plan was to move to another state. If I moved to another state, I was afraid
of being apart from church. I may not meet this kind of church, which will so take good
care of me. So, I thought one more year to be here.
I: If so, Mokjang played a crucial role in being here?
R: Yes. So, I camped out down here (IITE1, 221-224).
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Instead of studying in another state; therefore, he opened a business company with his
brother in law in Houston. He was also more involved in the Mokjang, and his entire environment
was going to be good; he was a successful CEO of a business related with several big oil
companies in that regional area, and he could marry with Chen. Thus, it was almost seemed to be
getting American dream at that time, but his relations to other Mokjang members and his wife
was getting worse from 2009.
According to an SBCH rule of Mokjang, if the members are over than twelve, the
Mokjang should be divided. The reason is that the members can find it difficult to make deeper
relations (House Church seminar manual, 2012). However, the single Mokjang members were
over than twenties at that time, and it was not enough to share and fully understand other
members’ situations. Thus, they began to misunderstand and people in the Mokjang started
complaining to others. Teo also did not want to see the “hated behaviors among them.” In
addition, when Teo and Chen married, they should move to another married Mokjang, but they
worried about adjustment to another Mokjang. More than this, he finally “went out to world” with
drinking and gambling, and the relations between Teo and his wife were not good (IITeo1, 294295). However, when they attended in Mokjang meeting and church activities, they should
pretend that they had a good relationship. He did not want to do that. As a result, he and Chen
departed from the Mokjang and church in 2009.
After leaving the Mokjang, he and Chen could not attend SBCH activities, and so they
generally quit all of the relationships within SBCH. According to Teo, some previous SBCH
members moved to other churches due to diverse reasons, but he and his wife could not do that.
Meanwhile, they stayed at home on Friday night and Sunday, and they liked it. Initially, Teo was
free from church activities, and he could enjoy spare time. However, he started regretting after six
month or one year later:
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I began to think that I had to go back to church [Mokjang] from six months or one year
later. Then, so, I was lonely secretly attended the early-morning prayer meeting a lot of
times. And drinking a lot [because of feeling loneliness]. Although I wanted to come to
church, no one could hold my hand. (IITE1, 319-321).
At that time, he tried to go back to SBCH and Mokjang, but his business obstructed him
to do it. He should move out to China due to his business a lot of times and so finally, he went
back to church and Mokjang in December 2011. He newly began to attend many Life studies and
CM, as a couple of Mokjang. After that time, he was transformed by Christian faith, so that he
could leave from his business when he found some unlawful things occurred in his business. If he
overlooked the problematic issue, he could achieve American dream through the business.
However, he gave up all of money and fame due to his faith. For that reason, when I visited
Houston, he was struggling with financial issues. Nevertheless, he did not regret at his decision.
Now he is looking for a new job and earnestly attended in CM and SBCH activities.

Chen
When I visited Houston, I could meet her only one time, because she was in a process of
an awful morning sickness after my first visitation. Due to this reason, I could not interview her.
Instead of that, her husband, Teo and others in CM explained her history and religious
background. Chen had grown up in Korea until her middle school age, but her parents decided to
send her to an uncle and aunt in the U. S. Thus, she was adopted by her uncle as a daughter. From
that time on, she grew up in Houston for thirteen years with her uncle’s family. Thus, she has an
independent personality and does not much reveal herself to others. Kim said that “and so she is
not a talkative style. Chen, she is just a different style as a person. She listened and talked a little
what she should do” (IIKM, 763-764). Nevertheless, she is “really honest to others” (IIKM, 754).
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Chen has a Christian home in the U. S., so she could attend a Korean church in Houston
when coming to the U. S. When her family in the U. S. wanted to attend SBCH since her another
uncle’s family was SBCH member, and both families wanted to be united into one church. For
that reason, she and her uncle’s family could change their attending church to SBCH. After
several months later of attending SBCH, she could attend the previous single Mokjang, and she
could meet Teo there. She wanted to have a baby, but could not until the last year. Hence, she and
Teo started to pray for that. When I visited CM, she was just pregnant and started morning
sickness.
Although Chen departed from SBCH for a while, she could find a meaning of life from
the church and CM. In particular, her missionary trip in the last year caused her to be a more
religious person; that experience made a lot of changes in her and Teo’s life. For that reason, Teo
and Chen volunteered for this year missionary trip again, although Chen could not go there due to
her pregnancy.

Chul
Chul is a mid-thirty husband and father of a child. He was born and grew up in Korea.
For him, religion was not familiar issue before coming to the U. S., since he did not much have
religious experiences during his childhood and youth except some good impressions from his
faithful Christian grandfather. In his memory, Sunday school in his 5th and 6th grade school year
and some religious activities in his Korea Air Force service were only two religious experiences
in his entire life. Unfortunately, like other Korean students, his childhood and youth were
dominated by educational achievement, leaving little room for lively interests in religion and the
meaning of life. Seen this way, he lost his own way to live, after achieving the school learning
goal, and then he began to seek some meaning in his life:
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Well, let me see. I, so, was difficult in my college. My life goal was to enter the OO
University [the highest ranked school of Korea] until my high school years. Actually,
after achieving the goal, I lost my life goal. So, I thought. How can I live in from now?
Because of that, it bothered me. At that time, I studied disciplines of humanities such as
the science of religion (IICL, 48-51).
I was playing a guitar and thinking about such things. Just, “how should I live?” In fact;
someone is devoted such things and study philosophy. Then is life supposed to be
ambiguous? If so, how can I live in this ambiguous life? What to live for in life? I’ve a lot
of trouble in. At that time I had a lot of trouble. [I recognized that] Ah, living alone
cannot make much sense. So, [I thought] the reason why I should live is in those who
love me. If such an ambiguous life aims to be vague, how can I make it meaningful?
After all, it seems to be in love (IICL, 62-67).
Although he lost his way and sought meaning of life during his time at the university, he
did not involve in a religion or in a particular spiritual development. Instead, he spent his time
with developing his thoughts and career; he earned a bachelor’s and master's degree at the same
university and after that, he served in the Korean Air Force as an officer. After ending his
obligation in serving his country, he tried to enter medical school for his future, but he could not
do it. Rather, he got a job in a big company related to his major, and he prepared to move to the U.
S. as a foreign resident worker. In 2009, his family visited Houston for two months as a long term
travel. During that time, his family could attend a Mokjang for social motives:
We visited here in 2009 for a short time. At that time, I already had a plan to move to the
U. S. so that we intentionally visited here as a travel. Many veteran resident workers said
that “if you live in a foreign country, you can get information from a local church.”
Rather than faith or such a thing I tried to get information first [when I first joined to
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church]. Fortunately, an SBCH church member was in my part in the company. He
introduced us. [So], we could attend a Mokjang shortly (IICL, 29-32).
After that time, Chul came back to Korea, and in 2010, he was transferred to a branch of
the company in California. From that time on, Chul’s family tried to attend a local church in a
small town in California, but it was not easy to adjust due to a lot of differences and the previous
good experience in Houston. According to Chul and Suji, the Mokjang experience in 2009 was
very good for them; everyone welcomed them and accepted them, and they could have a valid
impression in a Mokjang. In view of that, Chul and Suji wanted to move to another place, and
Chul finally transferred to another oil company in Houston at the end of the last year. And they
voluntarily looked forward to a Mokjang in which they would attend, and then they are now
attending on CM.
When I visited CM, Chul and Suji just started to attend two weeks ago. At first, they
would go around to several Mokjang and then they would decide on a Mokjang for them.
However, their child liked Min and CM, so that they decided to be a member of CM. Simply put,
they were still focused on the social motives rather than spiritual development.

Suji
Suji is same age as Chul and grew up in Korea until graduating high school. While her
father is an atheist, she and her mother often visited a church nearby her house. However, she was
not much involved in church activities and any other religious belief. After graduating from high
school, she moved to Japan to study at a college, and stayed there for nine years. Although she
visited Korea during summer and winter breaks, she was isolated from peer Koreans, and so she
did not have many opportunities to attend church or other religious institutions in both South
Korea and Japan:
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My father is an atheist, and mom and I only often stopped by church. I went to summer
vacation Bible school once or twice. I didn’t begin a religious life. And so, in Japan, there
is a big church. Many Korean residents attended. But I never related to the church at all
(IISJ, 36-39).
After coming back to Korea, she taught Japanese at a private language Institute and soon
after, unfortunately, her mother was severely injured in a car accident in 2004. Thus, she, firstly,
thought about prayer for her mom’s recovery and health:
Yes. In 2004. Yes. Indeed, [I prayed that] if God may save my mom’s life, I would go to
church (…)(laughing). Well, I actually went to Church. Hmm. (…) But, when she was
recovered, I didn’t go to. Ha Ha Ha (laugh and she was little bit embarrassed to her
saying). And because there are lot of churches. I didn’t know which church is appropriate
for me (IISJ, 65-67).
After that accident, her mother was slowly recovered, and she could marry with Chul in
2007. On the next year, she had a baby and in 2009, she visited Houston firstly. And before
moving to the U. S. in 2010, her father got cancer. Due her family’s illness, as Min firstly did in
SBCH, Suji was also more focused on “heal and wealth gospel” rather than her inner spiritual
development or pursuit of meaning of life:
At that time, just what can I say?... Information? People said, go to church when you
need information. The reason was getting information. … when my mom was seriously
sick, then it’s been such a long time that I really thought God first. Hmm. Really… at that
time… [I shed] tear (tears come into Suji’s eyes). Hmm. Thus, then I was so difficult
so… (IISJ, 54-61).
And before coming to the U. S… in California… Although it was initial stage, anyway,
my dad got a cancer. Though it was initial stage, it was so malignant cancer. So, again, I
went to church, and I cried a lot [for my family] (laugh) (IISJ, 96-98).
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Although she and Chul began to attend a Mokjang with social motives first, the initial
experience in the Mokjang was impressive for the couple. More than this, in California she could
not go to American church because of her language barrier (English), and the Korean ethnic
church she attended barely had young adult members; they could not speak well with others, and
some older church members did not keep their confidences from others:
And I was lonely. Because of being in a foreign country, I felt loneliness. Nevertheless, I
couldn’t make American friends at a school. Because I couldn’t go into the school due to
my child. Also, I couldn’t make a true relationship, fellowship with other Korean moms
or church members through opening heart (IISJ, 131-134).
Generally, I didn’t make trouble with my husband before that time. In California, we had
big fights with each other twice. [I said] “I will go back to Korea. I don’t know why this
trouble occurred.” Thus, [I said] “be separate from each other.” Actually we had big
fights twice (IISJ, 142-143).
As a result, Suji did not want to stay there anymore, and simultaneously Chul could
transfer to a small American oil company in Houston. It was good news for her. “Thus, we could
stay in the present Mokjang. By the way, … Houston is a city of salvation for us. So, I am
participating on this Mokjang with very open mind (IISJ, 167-168).”
Seen this way, when I visited CM at the beginning of February first, Suji just started to
participate in the Mokjang. However, I could not recognize that she newly joined to CM two
weeks ago. She was actively talking and sharing her stories and trying to mingle with other
members of CM. Without Min’s help, I had an extra meeting with Suji and Chul, and Suji visited
Mary’s apartment personally, although she did not have much time to engage in CM (MMCM02).
In addition, In a Mokjang meeting, she prepared to celebrate Min’s employment at a university;
although Min had a job in a local oil company now, at that time he did not have job and was
looking for a job anywhere (MMCM03; see Figure 4.11).
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Figure 4. 11. Celebrating Min’s Employment (provided by Suji)
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CHAPTER 5

COMMUNAL SPIRITUAL DEVELOPMENT ACTIVITIES AND
LEARNING
In chapter four, I presented the socio-cultural context of participants and their profiles.
Thus, the chapter elaborated socio-cultural and spiritual motives of participants in the multicultural context in the U. S. and how they are involved in CM. Given this socio-cultural context,
this chapter describes how the participants build their communal spiritual development activities
within the house church and what contradictions occur within the activities and between activities,
employing Cultural-Historical Activity Theory (CHAT). Through the processes, I identify what
features facilitate or hinder collective spiritual development and learning in the house church by
examining the CM’s activities.
This chapter consists of five sections. First, from the categories, codes, and themes in
chapter three (Table 3. 6 on pages 82-86), I describe socio-cultural motives, spiritual motives, and
three main barriers to join in CM. Then, I categorize three principal contradictions and its objects
with socio-cultural context from chapter four. Third, I identify three activity systems with
concrete CHAT components. Fourth, from the three activity systems, I examine the communal
spiritual development among participants by describing how they experienced and perceived
spiritual differences (growth) in CM and how the spiritual differences affected their lives. Finally,
I then examine learning in their collective spiritual development activities and its unintended
outcomes as learning in the activity network.
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Socio-Cultural Motives, Spiritual Motives, and Barriers to Attend CM

Socio-Cultural Motives to Attend CM
At first, all CM members had motives or desire to participate in CM meetings and its
activities due to their alienated situations as foreigners in a host society (U. S.):
Well, I was different. In the small village, it was so rare to find resident workers. When I
said that I came to there as a resident worker [her husband], they were surprised at my
words. So, it was hard for me to stay there. And I felt very lonely at that time. Isn’t it
lonely to live in a foreign country? For all that, I couldn’t make American friends in a
school, because I couldn’t go to school because of my son. Still, I couldn’t open my heart
to other Korean housewives and Korean church members, although I liked to make true
fellowship. Before I opened my heart… I tried to find someone who could share of my
heart, nobody was there for me. Because someone informed on others before I opened my
heart to them. When I saw such things, I felt that if I opened my heart and share my
stories, the person might tell on me to others. So, I couldn’t have true fellowship there.
Nobody took care of my heart. My husband as a resident worker had to work at night
because of the time difference between the U. S. and Korea (IISJ, 130-139).
Isn’t there anyone who feeds students on every week?… Who cares about me? Nobody
knew me, and I stayed alone here (IITE1, 138-139).
In fact, when I first came to the U. S., I didn’t go to church. But at that time, I heard that
there is a Buddhist temple in Houston; I went there with my oldest sister [who invited
him]. The reason I went there was to receive comfort and care, but at that time, nobody
took care of us in the temple (IITE1, 142-144).
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Undeniably, isolation and difficulties to socialization, as a rule, caused them to reduce
their social actions and their efforts to mingle with others within the host society. Thus, one of the
participants said that “in fact, I like to live in Korea. I don’t want to live in the U. S. as minority. I
told my husband; I wanted to go back to Korea when my son would be 5th grader” (IISJ, 321323). As a result, CM members as Korean immigrants did not have many relationships outside of
church members; in particular, non-Korean ethnic groups. In this sense, Kim said that “I may not
be exposed to foreigners [other ethnic groups except Koreans] at all when I think about myself.
Mostly mostly, I have met church members… recently church members may be all I meet here”
(IIKM, 658-660).
These isolations and difficulties of socialization in the host society also caused CM
members to recognize physical needs and needs for family from Koreans as they looked forward
to socialization and social motives in CM. Sometimes, they as foreigners merely needed
information to live in Houston area:
Many veteran resident workers said that “if you live in a foreign country, you can get
information from a local church.” Rather than faith or such a thing I tried to get
information first [when I first joined to church] (IICL, 30-31).
At that time, we just… what can I say? Information? Koreans in a foreign country say
that “if you want to get information; you may get that information in a local church.” The
reason [to attend] was [to get] information (IISJ, 53-55).
As matter of fact, Chul worked at a small oil company, and so he wanted transfer to a big
oil company in Houston for his career (IISJ, 290-291). In so doing, Min introduced a person
worked in a major oil company in SBCH and provided some information as a way to be recruited
in big oil companies after formal Mokjang meetings through calling or SNS. Thus, most of
Mokjang members knew what the family socially wanted at that time, and the family’s main
prayer request was. In online and offline Min and other Mokjang members called Chul’s name as

138
“Shell Chul” with joke; Shell is a major oil company name (MMCM02, 104). Through sharing
information, CM members could help each other, and some could adjust and live well in that area
with another members’ help and their past experiences.
At first [one of CM members] invited me. Well. I thought it was not for me so that I
didn’t go to the Mokjang for several months at that time. Maybe two months later. My
daughter does not have a same aged friend, Korean friend. So, she wanted to play with
other Korean friends. So, I called [the person] and asked if I went to the Mokjang
meeting. From that time on, I started Mokjang life (IIMR, 213-215).
Uh, once I just came here with my wife and children because they liked to attend (IICH,
42).
Often, they as parents visited CM in order for their children to make same ethnic friends:
At first, we tried to move to other Mokjang after visiting CM. My child liked Mokja
[Min] very much. So, I talked to my husband… “Just let’s stay this Mokjang, because my
son likes [to stay].” So, we could stay in this Mokjang (IISJ, 162-167).
Some CM members began to attend SBCH due to their marriage. One of the female
members did not have much information about the house church, but she inevitably attended the
CM after marrying one of the members (IIKM, 143-154). In addition, one of CM members did
not have Christian faith when he visited SBCH, but he began to attend SBCH due to his marriage:
R: At that time, my primary goal is marriage. If you have to pick an apple; you should
pick it out of numerous apples [rather than out of a few apples]. So, I thought this church
would be better for me [to meet a good girl].
I: SBCH was a bigger church at that time too?
R: Right. At that time, this church was the biggest church in this area. I thought the
biggest church would guarantee me to pick a good one.
I: Right, right. You might have hidden motives, Ha Ha (laugh)…
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R: I visited this house church with hidden motives. I thought it was also grace of God
[because he was transformed in this church] (IIMN3, 330-335).
From these diverse socio-cultural reasons participants of CM members initially visited
and slowly got involved in the CM and SBCH. As a result, they could have communal sociocultural motives to develop social engagement activity (initial activity system in CM).

Spiritual Motives to Be Involved in CM’s Activities
With socio-cultural motives, CM members longed for emotional and spiritual care from
others when they attended the small group. Indeed, emotional attachment seemed to be not related
to spirituality, but emotion, as Dirkx (2001) argued, is deeply related to enhancing spirituality,
especially constructing and finding core components of spirituality, the meaning of existence and
meaning making. From this point of view, I coded emotional attachment and put it into the
category of spiritual needs in Table 3. 6 in chapter three.
When I visited the CM, I discovered some emotional needs of their members in the
meetings and interviews. For instance, in the second meeting of CM in Cha’s house, I was under
the impression that Min and the CM members would try to encourage each other emotionally. In
their turn of sharing time, Mary grumbled at her husband’s inappropriate words about her during
that week, because the couple had a big fight. Although her husband was there, she seemed to
want others’ agreement and emotional alignment and therefore, she constantly explained why
they had troubles. Actually, she did not finish the explanation until others came around to her way
of looking at the fight. It showed that she needed someone else who could share her emotional
difficulties, since she did not have anyone who could share her stories and even her husband did
not much pay attention to her feelings and situation during that week. As a result, she repeatedly
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mentioned what occurred during the week, although I as an outsider was there; I was amazed
when I heard their troubles in my second visitation in their meeting (MMCM02, 124-153).
With the emotional needs of CM members, some members of CM also tried to seek inner
comfort as a spiritual need when they attended CM. Suji’s saying represented what she thought
about comfort and her initial thought about God.
I thought once that people made God when they confronted impossible things and in
order for them to solve those impossible things, people might create God. Anyway, it is
not a big deal for me, because if I could be comfortable when I believed in God it is not a
matter for me. So, I thought, “Let’s believe in God for my comfort.” Once I deeply
thought about that (IISJ, 226-229).
Although she and her husband had some experiences in other churches in Korea and the U. S., her
past religious experiences could not help her to be sure about the existence of God. Instead, she
was more interested in inner comfort and her spiritual peace.
Furthermore, CM members liked to pray for themselves and their families in the U. S.
and Korea. When I met Cha and his wife, Mary, they repeatedly told me that they received
numerous responses from God to their prayers (MMCM07, 7). Thus, in an interview Cha said, “I
did not have intention. I just attended in the small group because of invitations from a member.
[Only it was good for me that] people prayed for each other, and someone else prayed for selves.
So, I thought this place was good” (IICH, 64-65).
When it comes to prayer, Suji had similar thoughts with Cha. If someone else prayed for
her and her family, the ramifications would be better according to her understanding. In particular,
when she initially joined in CM, she heard that all of prayer requests were responded to by God.
It caused her and her husband to be excited to pray for themselves, and they asked CM members
to pray for Chul’s job in a major oil company (IISC, 18-19).
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Some CM members had desires for spiritual development through joining in CM. “In fact,
I don’t know. Although I attended in a Monthly Seeker’s Meeting (MSM), my direction did not
fix to Jesus up to now. My main concern was how to be a giant in the past. And I still have the
same goal in my life” (IICL, 83-85). While Chul’s goal of spiritual development was not limited
to a religion realm, Suji wanted to be a Moknyeo (a leader’s wife). Namely, she tried to develop
her spirituality within the church realm by attending the CM. However, she did not have any
specific plan or way to achieve her spiritual development (IISJ, 325-328). In contrast to them,
Kim, the long-time church goer had a little bit different goal of spiritual development. She had a
more specific image of spiritual development. “Often I think and I learn how to be patient
through the following thinking. When I will be fifties or sixties, I will be a more kindly old
Moknyeo (leader’s wife) and will take care of many people” (IIKM, 311-313). As a result, she
wanted to be a good spiritual leader, and it was one of her motives to attend CM.
Consequently, Teo indicated both the socio-cultural desires and spiritual desires in his
one explanation how he began to attend the Mokjang:
Uh, just I liked it. As I know, each Mokjang is different in its style. In the [previous]
Mokjang, the Mokja [leader of Mokjang] opened his house on every week, and Mokja let
me eat [Korean food] and took care of me. Who can do like that for students? I was alone
at that time. He called me on every week and asked me my prayer requests. And he
prayed for me (IITE1, 137-140).
Teo as a Korean student in the U. S. had social desires (e.g., Korean foods and others’ concern) as
well as spiritual desires (e.g., prayer for him). These two main desires caused him to stay there for
a while. As Teo did, CM members were similarly involved in CM and its communal activities
such as social engagement and spiritual union activities by developing their communal spiritual
motives as well as socio-cultural motives from their individual socio-cultural and spiritual desires.
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Barriers to Attend CM (Resistance)
Although CM members had social and spiritual motives, historically they had diverse
barriers, the reasons of resistance to become involved in the CM. In reality, many CM members
had reasons why they did not become a regular member of a Korean church before they joined in
CM: past religious experiences, various burdens from relations, the culture of church, and inner
problems. First, CM members’ past religious experiences hindered them to be actively involved
in CM. For instance, Cha had been in Houston more than five years, but until two years ago, he
did not become involved in a local Korean church. His previous religious belief, Catholic faith,
hindered him to be involved in the Protestant church:
I have always kept in mind. I have believed in God. Particularly, in the aspect of selfdiscipline, the Catholic Church is more similar with Zen Buddhism in the perspective of
Buddhists. Isn’t the Protestant church closer to a practical aspect [rather than Catholic
Church]? I had a constitutional objection to the Protestant Church before [joining in CM
due to his tendency] (IICH, 81-84).
I didn’t like to pray for something to earn in the past... Seeking present blessing for this
present-day world, it is a huge different thing between Protestant and Catholic Church. I
think it is the largest distinction [between Protestant and Catholic Church]. Isn’t the
Protestant Church seeking present blessing for the living in this world? [Christians often
ask God] “Give me something to do.” “Provide me something to be well.” Shouldn’t this
be changed? Shouldn’t Christians be sacrificed? [But they didn’t] (IICH, 89-91).
In addition, some of them had bad experiences and memories of church in some Korean
churches so that they hesitated to be involved in CM when they start to join in the meeting.
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When I was in Korea, because it may be irrelevant to mention the name [of the pastor],
he is famous with a big church. I heard his sermon, and it seemed to be biblical but I
couldn’t find integrity on it (IICL, 193-194).
[When I joined in a local church] I thought I might get some comfort in my mind and
heart. But Korean church, in fact, couldn’t offer it, can’t it be? I don’t know exactly
what’s wrong the church (IICL, 169-170).
Often, a family’s religious bias or influence affected some of CM members to pause to
join in SBCH and CM. Specifically, a husband and parents played a crucial role for them to resist
joining in CM and social engagement activity in CM. Husbands and their bias against church
influenced their wives, and so they hesitated to invite their husbands to church:
When my mom was sick, I went to a church nearby my house [to pray for her]… In the
church the senior pastor prayed that “please send those who had much money to us for
our church.” Then, my husband told me, “You see, this is why I hate church (IISJ, 370372).
According to Mary, her husband’s past experiences and bias against church hindered her husband
to attend CM, and so she also could not much push him to attend church before coming to CM:
Well, my husband is opposing to Christianity [Protestant church]. At this time, he is still
[opposing]. He had a lot of negative perspectives toward church. When we came to
Houston, we visited several churches because I wanted… Many people hurt us, even a
senior pastor and his wife in a church [did]. So, [my husband said] “why are all churches
doing these things? Catholic church doesn’t.” So, these left some scars in our heart (IIMR,
144-147).
One member of CM had influences from his parents’ bias toward church. Thus, he never
thought to join in a local church until he was invited to a Mokjang, although he could meet a lot
of Christians in his workplace and school in Houston area. “When I was a first grader; I went to
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church several times. During that time, my parents said, all church goers are liars…” They said,
“You shouldn’t go to church. Never!” (IITE1, 84-85).
Second, participants wrestled with diverse burdens from relations and culture of Mokjang
when they became involved in SBCH and CM activities. At the outset, many CM members
became nervous when they joined in the group due to confidentiality issues based on the trusting
issue in CM. In the second visit in CM regular meeting, one of Mokjang member told “I don’t
know whether it is right or wrong to speak this story of mine” (MMCM02, 65-66). She was not
convinced the spoken stories in CM could be kept secret. Thus, she often said it repeatedly during
that meeting, that she might be careful to expose her stories to others. As initial participants in
CM, she and her husband tried to make the relationship with CM, but still they were very
concerned about keeping confidentiality within CM members at that time. Similarly, Min as a
leader of CM, mentioned how the relationship within the Mokjang is fragile and easily broken in
the initial stage of being a member in Mokjang:
When people came back home, they take their clothes off and cut their nails and claws.
They brush their teeth and show their shock of hair after waking their family members.
One’s family knew and disclosed these things… In a Mokjang people can make an
appropriate distance from others at first, but after icebreaking time Mokjang members
could know others’ real nature and their weakness… At that time Mokjang is a place to
expose our weakness. Meanwhile, members easily can be hurt by others’ unintentional
and unconscious words (IIMN3, 67-76).
Emotional attachment is another barrier to join in CM. When I asked Kim what the
difficulties were in her Mokjang experiences, she answered:
Yes, it was so hard for me. It was easy to take care of those whom I had a good
relationship. But in a Mokjang, I had to artificially make emotional attachment within the
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relations [it was difficult for me]. I couldn’t unfairly treat each member… So, it was so
difficult to treat fairly. (IIKM, 725-728).
Actually, every human being is different. Some are more difficult to mingle with others or some
did not have many experiences to make a good relationship with others. For that reason, Kim
mentioned about the burden to accept different people emotionally because she had several bad
experiences to deal with this issue historically.
The unique culture of Mokjang often hindered some members who already had church
experiences. Min said that “whenever I went to [the previous] Mokjang meeting … I thought, it
was a unique meeting unlike other organizations. [I thought] It’s weird. It’s weird” (IIMN2, 366367). Although he already had some church experiences, relations in the house church were
distinctive, and he did not fully engage in the relations within the Mokjang due to a different
attitude to the Mokjang:
I was attending the Mokjang meeting regularly; it was unusual for me. I. Uh. This. In the
Mokjang meeting, there wasn’t any Bible study or similar sharing [Bible stories].
Youngsters spent almost six hours on every Friday… I thought ‘what is it?’ [What am I
doing now?]. I just had such questions during that time (IIMN2, 358-362).
I thought that many young adults were wasting a long time for uselessness (IIMN2, 375).
As a church goer and initial participant in Mokjang, Min could not be deeply involved in the
house church due to the different culture of Mokjang and system for a while. Min’s wife, Kim
also initially was not easy to merge into Mokjang:
It was strange for me. That’s sharing. First of all, I am not a person who likes to open my
life to others. Here [SBCH and Mokjang] says to “share your life.” It was hard for me.
What can I speak to others? Such a thing (IIKM, 163-164).
Finally, individuals’ inner problems often discouraged them to be involved in CM. When
I conducted an in-depth interview with Teo, he indicated his bad habits of drinking and smoking
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as personal burdens. “Then I could quit drinking alcohol and smoking cigarette for six months…
I’d like drinking and smoking very much. And I’d like to play outside with friends. Thus, I tried
to quit them but after all I failed. Over and over I tried to do but…” (IITE1, 188-191). As matter
of fact, when I tried to meet him for an appointed interview, once he canceled it due to this inner
problem. According to him, he was still struggling with this issue when I was there.
Fear to be changed often hindered some members to be further involved in CM.
“Sometime I thought that I supposed to live rightly if I attended in CM and other church
activities… I wanted to follow Mokja, but I could think I had to give up my stuffs and things
what I wanted” (IITE1, 217-218). According to Teo, although he wanted to be in CM and follow
the leader of Mokjang, he was still afraid of failure to live rightly. In particular, he worried about
his bad habits that caused him to be frustrated and make him more fearful of taking a new step for
his spiritual journey. The same held true for Chul, whom responded similarly to my question
about the burden to join in CM. “I used to live with abandonment [of seeking a bigger person], I
knew that I might be hard to live if I pursued something [spirituality]. Ah, so I could often think I
would be hard to live again [so, I easily tried to give up that spiritual attempt]” (IICL, 244-246).
As leaders of CM, Min’s and his wife Kim’s inner problems were different from other
members. When they moved out of their previous Mokjang to CM and tried to be leaders of CM,
they did not fully understand SBCH’s Mokjang formation and operational rules. In particular,
Min could not understand why SBCH and church leaders did not want the leaders of Mokjang to
teach the Bible in their Mokjang. Kim’s interviews revealed what was their primary inner
problem to engage in CM:
R: Mokjang by nature is just a sharing meeting not a Bible study meeting. If Bible study
is in the Mokjang meeting, it is limited to a summary of the previous sermon on Sunday
and a brief explanation of outlining the next sermon passage. That’s it! In the church
leadership sides, the senior pastor and deacons of the church just explained the reason
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was for the church member to be trained by Life study classes. Unfortunately, my
husband and I thought that was very problematic for Mokjang system. So, early in this
Mokjang I thought it could be hard to make disciples [develop spirituality].
I: In this Mokjang?
R: Yes. In this Mokjang. I think that this Mokjang system is very powerful to bring
unbelievers to Mokjang. Because [Korean Americans], in particular, needs a lot in the U.
S. society [as foreigners], this Mokjang system is excellent to bring unbelievers to
Mokjang by helping and making relationships with them. But I think it is difficult for
them to become [disciples of Jesus] in Mokjang. Although people can be learned a little
through Life study classes, I had a traditional Presbyterian Church background; in my
understanding, it still lacks much Bible study in house church formation (IIKM, 456-467).
In this way, some CM members wrestled with church formation and operational rules by
comparing their past church experiences, being more familiar with traditional church formation,
to house church formation.
As noted above, three barriers were initial difficulties for the CM members due to diverse
reasons, and some of the barriers could be developed to contradictions in the activity systems.
However, these barriers are not equal with contradictions, since barriers represented CM
members’ initial personal and temporal reasons why they struggled with joining the CM;
although some had more collective or continuous reasons and so those could be developed into
contradictions, which had historically accumulated between or within components of activity
systems or activity systems themselves.
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Identifying Subjects, Objects, Contradictions and Activities
In CHAT, activities (or activity systems) are driven by objects, holding subjects’
perspectives, and so initially researchers should consider subject and object as prior components
when they identify activities (Engestrӧm, 2001; Foot 2002; Kaptelinin & Nardi, 2006; Kim,
2012).

Subjects
Lektorsky properly explained the features of “subject” in the subject-object relations of
activities:
Activity cannot exist without a subject. But the initial form of a subject is no ego, but a
subject of collective activity (e.g., a group, a community, a team). The individual
subjective world, individual consciousness, ego are not something given (as philosophies
in the 17th and 18th centuries thought), but the result of the development and
transformations of collective activity or practice (as cited in Blunden, 2010, p. 225).
The subject in an activity, therefore, should not be separated from one’s socio-cultural context as
well as one’s developed or transformed history. From that point on, the subject cannot help
reflecting his or her perspectives, which have been shaped through one’s experiences, practices,
participations, and achievements within one’s socio-cultural context.
In this research, CM members as the subjects also reflect their perspectives embedded in
their social, cultural, and historical experiences, interactions, and participations in the activities.
In particular, the main inquiry of this study was communal spiritual development rather than an
individual one so that I was more focused on collective activities of CM members rather than
other activities of individuals or SBCH. Thus, I logically traced the differences of each CM
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members’ religious and spiritual history and experiences before coming to CM, and then I
investigated how they developed their communal spiritual experiences and development through
their routine or irregular meetings, relations, and other actions after joining CM.
Although each member of the CM had different religious, spiritual, and developmental
experiences before joining CM (history), they agreed to attend CM meetings and achieve their
goals of their activities with their similar or dissimilar communal societal and spiritual motives
while having minority status in the host society (U. S.). Moreover, unlike other enterprises,
organizations or educational institutions, CM as a religious branch of the Christian Church could
not require members’ compulsory attendance at their meetings or activities. This means that all
activities were voluntary participation, and if they did not find any reason to attend the meeting,
they might cease to be a part of CM members. As sequence of this, I should know why they liked
to attend CM as a voluntary religious gathering since it could clearly echo the subjects’ sociocultural motives as well as spiritual motives. Thus, I indicated the profiles of CM members and
their socio-cultural background in chapter four; this shows some clues as to why and how they
were involved in CM and why they had pursued communal spirituality rather than an individual
one.
From the open codes and categories, I could develop three different dimensions of
subjects (CM members) in Figure 5. 1. According to the Figure 5. 1, all of CM members as the
subjects had social motives and spiritual motives, but the subjects, as a whole, formed and
recognized three different dimensions according to their experiences and history in CM (or
Mokjang) for communal spiritual development: Initial Participants in CM (IPCM: below one or
two-year participation), On-going Participants in CM (OPCM: below four-year participation), and
Spiritual development-centered Participants in CM (SPCM: over four-year participation). For
instance, although IPCM had a little spiritual motives for joining in CM (e.g., wished to be a
bigger person or needed comforts), their main concerns to participate in CM were in social
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motives (e.g., resolving isolation and making children’s friends). However, OPCM concentrated
on participating in CM for spiritual experiences and spiritual communion (e.g., receiving
responses from God to their prayers and spiritual relations to God and others) while SPCM were
more in spiritual leadership development and serving others (e.g., helping developing others to be
a spiritual leader and being a leader for the next Mokjang).

Figure 5. 1. Three Different Dimensions of Subjects among CM Members (drawn from Open
Codes and Categories in Chapter Three)

Objects and Contradictions
In the three different dimensions of subjects with their different social and spiritual
motives, I could identify objects within subject-object relations in activities. In fact, identifying
objects is crucial to examining activities since objects direct, guide, and lead activities. Thus,
Kaptelinin & Nardi (2006) pointed out the “object-orientedness” of all human activities:
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Objects of activities are prospective outcomes that motivate and direct activities, around
which activities are coordinated, and in which activities are crystallized in a final form
when the activities are complete. Objects separate one activity from another [emphasis
added] (p. 66).
With this point of view, obviously an object addresses motive or desire (needs) to lead, guide, and
direct an activity, so that communal spiritual development activities should be considered
carefully by objects driving each different subject. Moreover, identifying objects can allow me to
classify an activity from other activities, since each activity system should have a different object.
For this research, I identified the three main objects of CM’s activities and their
communal spiritual development activities from the codes, categories, and themes in chapter three
based on the three different dimensional subjects-objects relations by analyzing CHAT (See
Table 5.1).

Table 5. 1. Subjects and Objects of Three Communal Spiritual Development Activities

Activity

Subjects

Social
Engagement

IPCM (Initial
Participants in CM)

Spiritual Union

OPCM
(On-going
Participants in CM)

Mediation

Purpose of Objects

Invitation, emphatic
listening, sharing their
own stories, hospitality,
diverse formal and
informal CM meetings
Praying together,
experiencing difficulties
together, helping and
serving other members,
spiritual experiences,
nonformal and formal
church education,
formal and informal
meeting in online and
offline
Experiencing

To overcome barriers to
be involved in CM

To create a living trust as
a spiritual family
member with a spiritual
union
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Spiritual
leadership
Development

SPCM
(Spiritual
developmentcentered Participants
in CM: leaders)

conversion, church
education and regular
and irregular CM
meeting, living
examples, experiencing
change, encountering
God, self and
theological reflection,
missionary trip

To become/ train new
leaders for new Mokjang
(To be mature
Christians)

Although activities are driven by objects within the subjects-objects relations,
contradictions should not be ignored when researchers formed or recognized activities (or activity
systems) since these also play a central role to change and develop activities (Engestrӧm, 2001;
Lompscher, 2006). As matter of fact, contradictions are accumulated through history within the
particular socio-cultural contexts and so contradictions are in sharp contrast with that of conflicts
or barriers, which can be accidentally occurred. In this same vein, Engestrӧm (2008) said:
Contradictions can typically be identified as tensions between two or more components
of the system. Such inner contradictions emerge when one component changes or
develops beyond the operational logic of the other components, originally due to
interaction with the influence from other activity systems. Inner contradictions may be
understood when data on current disturbances are interpreted against a historical analysis
of the evolution of the activity system (p. 27).
Seen this way, the contradictions of three activities could potentially hamper communal spiritual
development and learning in their formal and informal learning situation. However, if the subjects
of the activity systems try to cope with the contradictions through their history and experiences,
the contradictions could enhance, rather than deter, the communal spiritual development activities.
Indeed, activities (or activity systems) could refigure their actions and activities by trying to
change or develop them when subjects try to cope successfully with the contradictions which
hinder them to be involved in the activities (Edwards, 2009). For this study, I could understand
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that the contradictions of three activities in CM were not only problems or conflicts that
accidentally occurred but historically accumulated tensions and challenges within CM’s rules,
relations, community, or division of labors. In the next section, I will investigate and elucidate
three activities with objects within subject-object relations and contradictions.

Communal Spiritual Development Activities and Contradictions
In this study, three communal spiritual development activities occurred according to
CHAT analysis from open codes, categories, and theme with a thematic map in chapter three:
social engagement activity, spiritual union (communion) activity, and spiritual leadership
development activity. The three activities were driven by each different object and many
contradictions, which showed tensions between each component of an activity system, also
geared each activity system when subjects tried to overcome the contradictions. For that reason,
in this part, I will describe three distinctive activities with each object and contradictions.

Social Engagement Activity and Contradictions
The first activity of communal spiritual development is “social engagement.” The social
engagement activity was driven by an object, “to overcome barriers to be involved in CM.” As
mentioned earlier in this chapter (see Figure 5. 1), the Initial Participants of CM (IPCM) as
subjects performed the social engagement activity through their history within their socio-cultural
context, had several contradictions in the activity system when they joined in CM initially. Indeed,
IPCM were the CM members with less than one or two-year experiences or those who mainly
focused on social engagement in their initial stage involved in SBCH or Mokjang since most of
CM members initially concentrated on social motives before one or two-year experiences.
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In the social engagement activity, there were diverse individual and collective actions
such as gatherings, meetings, having meals, sharing information, babysitting, helping other CM
members’ movement to another place and trips to make intentionally or unintentionally social
relationships with others. In figure 5. 2, IPCM as subjects performed this activity mediated by
diverse formal and informal CM meetings and SNS actions to achieve the object of this activity
system that overcomes the barriers to be involved in CM. To achieve the object, subjects
accomplished the activity within rules of regulations in CM, community of CM relations and
other church members, and assigned roles in CM as divisions of labor. In the figure, I put three
lightning-shaped arrows (❶❷) including one dotted arrow (①) to address contradictions
between components of this activity system: between rules and object, between community and
object, and between rules and community.

IPCM

Figure 5. 2. Social Engagement Activity and Contradictions
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Initially, CM members joined to CM due to their social motives as mentioned above, and
so they began to attend CM or the previous Mokjang before CM when some of SBCH members
or CM members invited them. In the initial stage of joining CM or Mokjang, IPCM could
experience other members’ hospitality including empathic listening and help to adjust in CM and
SBCH when they attended formal and informal CM meeting or talked to others through SNS. The
subjects could mainly overcome barriers to be involved in CM through the experiences in CM
and interactions with CM members. For instance, Suji said during the interview that “at first, it
was weird for us when we met the same people every week. But [I thought] the people liked us so
[that they invited us and visited our house]. I don’t know exactly. Now I am so happy [to join in
CM]” (IISJ, 266-267). Namely, she as an IPCM primarily felt some difficulties meeting the
unfamiliar people every week, but she could overcome that by their hospitality, feeling of being
loved from others. Viewed in this way, some CM members could overcome the burdens from
relations by receiving others’ hospitality with a feeling of being loved. In other words, IPCM
could achieve the goal of objects, to overcome the barriers to be involved in CM by mediating
CM meetings and their hospitality.
In a similar vein, Suji as an IPCM said that “I am very pleased [to join CM] because now
I can do what I want in this Mokjang. Isn’t it well prepared? I know that they will listen to my
words carefully no matter what I say” (IISJ, 277-279). She saw some differences of CM that she
never experienced in her previous churches. That was empathic listening in the meeting. Indeed,
she found it was hard to mingle with the previous church members in California because she
could not trust others, and the environment and culture were different. In the prior place, she
heard a lot of backbiting among other church members or Koreans in the small village (IISJ, 130139). However, she found a distinctive culture of CM in Houston. When she began to join in CM,
she could recognize that all of CM members were good empathic listeners. Actually, when
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someone spoke out about something, first of all, others could listen carefully and emotionally
accept their stories in the CM meeting.
In the regular CM meetings, I often could see that someone disturbed and interrupted to
tell what they wanted out of turn, although they had a rule to respect to others and take their turn
to speak. At that time, I thought that one of the members might stop them to tell if their sayings
did not match to the context and the flow of stories, but they did not do it. Even Min as a leader
did not stop them speaking, and he rather led the talking or discussions and smoothly moved to
main issues or other members’ issues (MMCM02, 130-154). For that reason, it was so difficult to
see that someone criticized others or avoided listening to others’ talking due to others’ talking too
much or talkative speaking at the meeting. The following sayings of CM members in the in-depth
interview reflected how the CM members differently paid attention to others’ voices and how
they thought significantly to listen to others’ stories:
I didn’t know about church [SBCH] at first. [Instead,] I liked the Mokjang very much.
I’m not even sure what this is. I was waiting for the whole week [for the Mokjang]. In
there I could speak what I wanted. And then that healed me since I could be healed by
[that action – speaking and sharing his stories for the previous week] (IITE1, 129-132).
“[I can speak whatever I want] because I have those who will accept my words sincerely”
(IITE2, 194).
Simply put, CM members had a different culture of empathic listening, and so they could
encourage members’ sharing their ideas, life stories, and even their emotions, and then they could
make a good relationship among themselves.
As for the hospitality of CM, CM members never ignored IPCM’s children and their
family relations as their primary concern to be involved in CM (e.g., Mary’s concern is in her
children making friends; Suji wanted her son to make friends through joining in CM). Indeed,
when I attended in the meetings, there were five children; one was a high school age girl and four
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elementary and pre-kindergarten age kids. And often some kids were rude and tough to handle,
and often they fought with each other in the CM meeting. For instance, I was stunned by some
kids’ rude behaviors in the first CM meeting. Two children from one CM member family were
not controlled by their parents. In the Korean culture, parents or adults should eat first, and then
children can be allowed to eat meals. However, the kids ate without consideration of others and
even their parents when the host set meals. And they ate without devices, only used bare hands,
even though they were elementary age kids! (MMCM01, 1-2).
According to Min as the leader of CM, their parents did not much train and educate them,
but they did not fully understand how rudely behaved were their children in the meeting. Thus, he
tried to explain that to them, but it was not easy to let them know it (MMCM08, 1-3).
Nevertheless, CM members were very careful to make efforts to be familiar with and deal with
their children. Min as a leader of CM tried to welcome the children initially in each meeting and
play with children of other members before the regular Mokjang meetings (MMCM02, 8-9):
Maybe, I think that if people stay within Mokjang, they may be healed [changed]. Indeed,
we could look at countless changes of Mokjang members. Really, I’m not sure if [these
kinds of people] can be accepted by those are out of Mokjang. Can it be understood
without Mokjang? [I don’t think so] (IITE2, 197-199).
Accordingly, Suji and Mary as IPCM had a good impression from other CM members and
seemed to be resolved their initial social motives from inaugural stage of joining CM and SBCH:
R: At first, it [Mokjang] was very good for us…
R: For the first time, I loved very much to join CM. My children so much loved [the
Mokjang]. At first, it was so good for me.
I: You said that it was so good for you. Would you explain… what kind of aspects…
R: Well, generally so… my children liked CM. I could also share how my life was hard.
So, at first it was good for me … [emphasis added] (IIMR, 201-205).
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In fact, the CM meeting was held at our apartment in the last week. It was the first-time
meeting [at my home]. In that Saturday, we gathered… And then, [I think] isn’t the good
opportunity for my son to meet diverse people per week? [emphasis added] (IISJ, 265266).

Contradictions in the Social Engagement Activity
As mentioned earlier, CM members in the social engagement activity system had some
barriers, and these barriers at first deterred or caused them to hesitate to be involved in CM. Thus,
IPCM and CM members could make some attempts to reduce these barriers through invitations,
empathic listening, sharing their own stories, hospitality of CM members, their regular and
irregular meetings, SNS, and diverse social actions (e.g., regular weekday meetings on Friday
night or Saturday noon, irregular outdoor socials, family invitations to trip, visitation to a local
event, and helping moving out of CM members).
However, some of IPCM’s barriers could not be fully solved unless they were completely
socially engaged in CM and felt some comfort in CM. Thus, some barriers could develop into
contradictions and so the barriers and some new internal contradictions accumulated between the
components of the activity system within CM history. From these barriers and newly occurred
contradictions, I could find three main contradictions among components in this social
engagement activity system: between objects and rules, between objects and mediations, and
between rules and community.
The first contradiction occurred between object and rules (See ❶ in Figure 5. 2). In the
social engagement activity, there were several rules which the CM members should keep in mind
and follow. However, most of the rules such as regulations for Mokjang operations (e.g, orders of
Mokjang meeting, orders of hosting Mokjang meeting, and so on), hierarchical Korean cultural
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unseen rules (dining etiquette as mentioned above), mutual respect and manner could not be
problematic to all of CM members. Conversely, several rules caused them to create contradictions.
First of all, according to the House church manual (House Church seminar manual, 2012), the
regular Mokjang meeting in a weekday should have time to eat with the whole Mokjang members,
since Mokjang is a family and family should eat together. In the same vein, SBCH believed that
people could be deeply engaged when they ate together. All Mokjang, therefore, keep the rule
that every single family should host other Mokjang members in turn, and they prepared food to
eat for all members; they named it as “Love Feast.” Although husbands of each family did not
much have stress to prepare meals, housewives, on the contrary, were struggling with it. In
particular, historically housewives of the Initial Participants in CM (IPCM) had more stress from
preparing meals due to lack of experience:
I: So, generally what is difficult for you in serving Mokjang? Are you as Moknyeo (the
wife of a leader in Mokjang) finding it hard to make meals for members?
R: No, for me it is easy [now]. At least for me. [However,] an elder female member never
had any experience to prepare a simple meal for her family [before joining to CM] so that
she lied down after preparing a simple dinner for Mokjang [not a well-prepared dinner].
It was a big deal for her because she never had such an experience. But it isn’t a big deal
for me now (IIKM, 716-719).
According to Kim, making foods for Mokjang members is not a “big deal” but it was a “big deal”
for others like the elder female member who did not have such experiences before. Suji, an IPCM
mentioned what she felt and was struggling with the rule of Mokjang related to the issue:
R: I had a burden, like preparing for a bigger family [CM]. That’s a huge burden for me.
I: Well, Um… I heard that initial Mokja families could have lots stress to preparing the
meals for Mokjang members…
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R: In my case, I’m unable to make decent meals for all and I didn’t have much
experience to prepare for such a bigger family. [So, preparing a meal is a burden for me].
I: Yesterday, meal [you prepared] was excellent!
R: … it was so stressful for me. A lot of stress for me. Preparing foods…
So, it is very important which is a huge burden. It was a lot of pressure on myself.
I: Didn’t you have anyone offer help or guide through in preparing the meals?
R: I don’t think so…
I: Or, is it difficult to ask others about that issue?
R: So, I think I have said to Mokjang members [in CM meeting] once. Uh… “How can
you prepare all these things?” But … [they said] “once you try to do that, then you can do
it. That’s all.” But Um… well… It is a burdensome. [I cannot understand] Why can’t I
change the custom? Instead, why don’t we come together after meal and have teatime?
(IISJ, 412-428).
As well, although male members in CM did not much mention about this issue, I could realize
that each housewife had similar stress when I visited each family per week. In this view, I could
find that most of CM husbands did not much engage in chores, in particular, preparing meals, and
they did not much have stress from preparation of meals. Instead, housewives in CM initially
were stressed to prepare foods for other members. And rules in the activity system played a role
of contradictions for initial female participants of CM to be involved deeper in CM.
Consequently, housewives tried to negotiate with each other in order to resolve the
contradiction in the activity system instead of changing the rule. As matter of fact, nobody
grumbled at the menu or meal itself when they met in each house. Rather, they liked to eat
together and the meals of each family had a good taste for all. Even Suji who mentioned the
contradiction between rule and object added the following response to her complaint in the
interview: “[Although preparing meals in my house is difficult] By the way, I’m selfish. I liked to
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eat in another members’ house Ha Ha Ha (laughing)” (IISJ, 433-34). For that reason, CM
members and each housewife did not want to change the rule, but they gathered to negotiate
about this issue in their irregular meetings, shared this problematic issue, and then they concluded
that at first each housewife would prepare what they cooked best. And subsequently, they would
develop a menu. For instance, Suji told that she would prepare the same menu of the past meeting
in her next turn. It would not be a problem for other housewives since families in CM were four
and all of members could eat the menu per month, if all houses prepared their own same menu
(MMCM04).
Another contradiction between rules and object is about the confidential issue for
members. In fact, CM and SBCH have a unique culture of sharing and exposing their lives to
others. When I attended Sunday service and Wednesday prayer meeting, I could hear more than
one testimony of SBCH members. Through the sequence in the services or prayer meetings,
church members were used to sharing their stories to others. In the regular Mokjang meeting, I
could hear numerous everyday life stories of CM members in the sequence of “sharing time.”
And the sharing time is a main goal to attend in the regular CM meeting, since through the
sequence CM members were able to have a deep social engagement with others by being healed
and getting comfort from others:
Well, I read a book in the past. According to the book, if I have the one who is willingly
to listen to my stories I can be healed. Mokjang can play that role [for me]… as if the one
is touched in the heart by my story, I could be healed by acknowledging that at least one
could understand my heart (IICH, 193-195)
During my participation in CM, Mary often complained about her husband, Cha. In the
second participation, they had fought against each other before the meeting, and Mary shared that
story in CM meeting. It was not easy to expose their private life such as a quarrel between
husband and wife, but she did. Therefore, I asked Cha about the uncomfortable sharing in the in-
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depth interview, since I assumed that he would express some problems of the “sharing time” or
Mokjang’s rule. Surprisingly, he said the following saying: “I think, often it is possible [in
Mokjang meeting]. Actually, I couldn’t help her to be healed sometime, but the sharing process
could do for her. If so, I have to endure such a thing” (IICH, 202-203). In this way, some CM
members did not worry about disclosing their private life or confidences to fellow CM members.
After all, he expressed his strong confidence in Mokjang as positive social relations and
engagement through exposing their inner secrets in the sharing sequence, and he showed that the
process of sharing their stories had a potential to touch and heal others’ hearts through empathic
listening.
However, if one of Mokjang member disclosed an individual’s stories like gossip in
public, the Mokjang members could not expose their real stories to others. For that reason,
keeping others’ confidential is a crucial rule to maintain Mokjang. Under title of “Sharing” House
Church seminar manual (2012) presented the rule:
(5) keep confidential!
(a) If people give and take their confidential, they may have a sense of belonging in the
group, and they can keep others’ confidential.
(b) Keep Mokjang members’ attention in keep the secrets of Mokjang members to others
in the sharing time [emphasis added] (p. 16-17).
CM members, as a whole, kept other members’ secrets when I visited in their gatherings.
However, keeping confidential is hard for the initial participants in CM before they make a good
relationship and social engagement. Thus, Suji said that “at first, I worried and said to my
husband. I had a tendency to expose myself to others without cover up. So, I worried and said to
my husband” (IISJ, 258-259). Although she opened and shared her private life to CM members,
initially she was not sure if the members might keep her confidences from other members. Indeed,
historically some of them had unforgettable experiences that someone in the Mokjang disclosed

163
their stories to the outside of CM, and so they could not trust to other members for a while. It was
another contradiction between rules and object, “to overcome barriers to be involved in CM”:
R: Well, generally so… my children liked CM… So, at first it was good for me, but
[someone] backstabbed me with what I shared. That saying… Thus, after that, I was hard
(to join in CM).
I: From the Mokjang member?
R: What I said in Mokjang was exposed to our neighborhoods. The person who spilled
beans was who addressed this Mokjang to me.
I: After all, the person moved to another place, and you had tough time because of her?
R: Yes. So, it was so hard to attend in Mokjang meeting.
I: If so, you were happy for one or two months before you did not know about
that…[isn’t it? – facial gesture].
R: [Yes], then I just regularly attended CM because I thought that was ordinary situation
for several months, maybe two months? At first, the Mokjang experience was happy but
after that it was very hard for me [and our family] (IIMR, 205-215).
While Mary had stayed in the Mokjang instead of the contradiction, Teo and his prior Mokjang
members, consequently, left the previous Mokjang due to this contradiction:
R: In the former days, I couldn’t tell my stories to others, because I thought that my
stories could be in everyone’s mouth. So, I was angry and I called to fight with the person
who exposed my stories. The main reason I fought was that.
I: [The members] couldn’t keep your secret?
R: In Chowon [a higher group of Mokjang] my stories were told. So, Mokjang members’
confidentiality was exposed by my leader. So, I couldn’t believe them. At that time, I was
hurt when I heard other’s saying about me. I heard that “dude, don’t make him your
roommate” when I tried to make him my roommate [because he heard something bad

164
about him]. So [I could recognize what was going on in the meeting], when I saw the
leader [Mokja], I said. (…)
I: Well, Ah, I understood what happened.
R: Meanwhile, although other Mokjang members left without any word, I didn’t. I called
to fight. I called, and I asked. Is it true [that you said in public]? [and I fight and finally, I
left the Mokjang]. (IITE2, 203-211).
Although historically, some CM members had contradiction between rules and object
because of the confidential issue in “sharing time,” they could slowly overcome the contradiction
by changed context. Mary explained what occurred during the past two years in CM about this
issue:
My husband did not regularly attend Mokjang meeting. If he had time, he attended. If not,
he didn’t. About for one year he didn’t go to someone’s house when he felt some burden
[because of this issue]. At that time he stayed at home with my second daughter and I
brought my son. Actually, initially he didn’t much go to Mokjang meeting [for that
reason] (IIMR, 267-270).
Because of tension with the family who exposed private stories to other members, the
contradictions extended to whole family members from Mary, and Mary’s family could not be
deeply involved in CM for a year. Although the contradiction accumulated for a year, it began to
be solved from an unexpected situation, which the person who exposed confidential to others left
CM. From that time on, she slowly tried to trust others in CM:
Well, at one point, I was comforted in attending CM. You know. Our Mokjang members
had many difficulties, and so I heard their stories in the meetings. Then, I knew that if I
spoke [private secret] out, that might not be exposed to others. Actually, our tiny medical
village is too small so that [rumor or gossip] is so quickly spread to the whole village. [So,

165
at that time I was struggling with confidential issue because of the family, but not now]
(IIMR, 277-279).
When the person who made tension moved to another place, and other members’ authentic
sharing encouraged her family to be more engaged in CM and after all, she and her husband now
could share their quarrel during the weekday, and they could be more trusting of others before
that experience.
On the contrary, Teo left the previous Mokjang due to this contradiction for two and half
years. He explained about his situation at that moment. “Then and there, the primary reason to
leave Mokjang was that I did not have self-confidence to live as I lived before in the Mokjang.
And we fought against other members over and over because we were disappointed in
ourselves… ” (IITE1, 300-301). Indeed, the contradiction caused him to go back to his bad habits
such as drinking and smoking again, and he also initiated evading all church relations. At this
point, his contradiction hardened the barriers of involvement in Mokjang so that he and other all
Mokjang members left the previous Mokjang:
So, I left Mokjang and SBCH in July or August, 2009. Although I had an experience
which a missionary prayed for me and showed me heavenly things, I knew about that, but
I went out to the world with drinking, smoking, and gambling. All other Mokjang
members might be similar with me [got out to the world], because they also left Mokjang
because of feeling disgusted by people. It [the relations] was so good! When they fought
against each other, they all including me went out from the Mokjang. (IITE1, 291-296).
Teo and his wife, Chen left the church, although Chen’s family attended SBCH. Therefore, I
asked him the reason why he did not try to attend another church in Houston since there are
numerous Korean churches. To the question, he replied:
If I moved to another church, because I had many friends in Houston, and I was likely to
hang out with friends, I thought that I would hang out with the friends in other churches.
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Actually, the numbers of my friends in other churches might be over than forty, and they
were all singles, and we hang out before joining SBCH. If I moved to the churches, I
might hang out with them. Also, this church [SBCH] was the first church that I attended.
[So, I couldn’t change church]. (IITE1, 316-319).
Although contradiction caused him to leave the Mokjang, his past experiences in Mokjang geared
him to overcome the contradiction. After six months or one year later, he was reminded of his
past experiences in Mokjang and went back to SBCH:
I began to think that I had to go back to church [Mokjang] from six months or one year
later… I wanted to go back to church [Mokjang] so much. In fact, I received
immeasurable love from that people, and I loved so much to be with them. But I didn’t go
there… So, I cried and cried a lot. But I couldn’t find any way that went back to the
church. So, finally, I couldn’t wait no more and in the last year January [I was back, and]
I began to attend this Mokjang (IITE1, 320-345).
I was crying with tears [in the first meeting]. Just I was happy again. Why didn’t I come
here too early? Why did I take long time to join here? From that time on, indeed… I
should share all my stories…So, from that time, I could share all my stories to others
(IITE1, 419-424).
As a result, he could join CM, and he overcame the resistance to be involved in CM from his past
experiences, and his desires to achieve social engagement through sharing his stories was stronger
than his contradiction.
The second contradiction occurred between object and community in the social
engagement activity historically (See ❷ in Figure 5. 2). Although initially Mokjang and
Mokjang relations as a community of the social engagement activity system were very helpful for
subjects (ICPM), often the community hindered subjects to achieve the object. Kim indicated an
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example of the contradiction between object and community in this activity system in the initial
stage of CM:
R: Right! We started with three families, but it was too difficult. First of all, most
families had children; one family didn’t discipline their child. The kid wasn’t controlled
by the parents, and the kid threw stuff and so someone said to the kid. But the mom did
nothing at all. Mom was driven by the kid. However, another couple was a contrast to the
family. They disciplined their kid very hard. So, this woman [the second one] couldn’t be
patient. Meanwhile, once we hung out with the whole families. In there the woman who
could discipline her son well brought a toy for kid. When both kids were fighting because
of the toy, the mom who could discipline well said to both kids “you both fought against
each other, so you may not play with this toy.” And then she took the toy from the kids.
But the kid who didn’t have much discipline couldn’t be patient for that because the kid
should do that. So, the kid’s mom took the toy back to her kid. On the contrary, the mom
who could discipline well became angry. From that time on, tension between both moms
grew up. But another mom [who could not discipline her kid] didn’t know about that. She
didn’t recognize what she did wrong for the other family and mom. Meanwhile, sadly,
this mom who could discipline well had miscarriages twice. In particular, the second
miscarriage was the worst for her because she aborted in the baby’s fifth month.
I: I knew. As I know in that situation, she might have same suffering like delivery.
R: In the U. S., the woman should hold a funeral for the baby because the baby was alive
when he baby was born. So, she was saddened by the accident, and we should have taken
care of her more, but we [Kim and Min] was in an initial stage of Mokja [so, we couldn’t
do that]. Thus, we’ve grown apart over that time. More than this, I didn’t like to see that
she as a Christian pushed the VIP family around [another family – non-believers].
I: Um. This side was a Christian family, but did they do differently?
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R: They were Christians but they didn’t like us to take care of VIP family first. They
were jealous of VIP. They said, “Why didn’t you take care of us? Why did you do that
for them only?” We couldn’t understand that kind of attitude. Then the woman in the VIP
family was pregnant… So, the tension grew up between both families, and we also didn’t
like the family. We also couldn’t accept that family. Although we did for many things for
them, they didn’t like to join in CM and finally, they didn’t’ attend Mokjang meeting and
other gatherings. They icily treated us, so we also couldn’t be patient about that attitude.
Because of that, Mokjang was too difficult for me (IIKM, 319-348).
Min added the following explanation to the contradiction:
As 1John [Bible] said, God is love and we who believe in Him should love each other in
order for others to see God’s love through our loving relations. Among saints, among
Mokwon [Mokjang members] should love each other, but Um…if a conflict occurred
between Mokja [leader] and Mokwon [member], Mokja can ask them to forgive him for
his mistake or behaviors. Sure enough, it is very easy to be solved. But if a conflict
occurred between Mokwon, it was too hard for Mokja. There was nothing to do for him,
only one thing he could do was prayer. Ah…When we, firstly, started this Mokjang, Um,
my family and two other couples joined. One couple was VIP [non-Christian], and
another couple had church experiences a lot, but I don’t know they met God personally [I
don’t know they were sincere Christians]. Anyway, their religious experience in Church
was long. In fact, this couple invited and brought VIP family to CM… I was more
focused on the VIP family. Then this family [experienced in church] responded that
“Why not me?” “I also want your care.” … So, the reason of existence of Mokjang is to
save soul, and this is the mission statement for our Mokjang. But it was ignored by them
so that they asked me “I wanted your care too.” It was a clamor and a body language to
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express their desire. From that time on, two families started to be conflicted, and I was so
hard to endure (IIMN3, 25-48).
Often, Initial Participants in CM (IPCM) as subjects did not much have social experience. In that
way, they may not have good social skills or ways to engage with others. Having fewer social
experiences within a church community, Min and Kim as well as other IPCM in CM were
struggling with Mokjang relations in their initial stage of CM. Although their tensions started
with the way of children’s discipline, it accumulated because of the complex individual histories,
expectations of others, and relations between CM members. The subsequent result of
contradiction was hard for all subjects to engage with others in CM as a community of the social
engagement activity system:
Yes. Initially, we had a good time with other families but after that we were very hard to
deal with the relationship until finishing the relations… As a result, he [Min] cried and
prayed to God. “God, send me to another place or send them to another place.” He
pleaded to God to make a conclusion. At that time, he might have not a good idea about
Mokjang. “Do I have to do like this?” He said that “Christian members should help us as
co-workers, but they rather required lots concern and made Mokjang harder.” Thus, he
had doubts about Mokjang [system]. Um, “people will not be changed, although I served
them” (IIKM, 355-360).
During this time, previously conceived convictions in Mokjang relations were questioned and
doubted by the contradiction. The contradiction was not easily solved by members. As the
contradiction occurred in the initial stage, similar troubles reappeared in the second stage of CM:
I: Mokja said about the issue. The professor’s family had a conflict with this family,
because as already mentioned, this family’s children had similar problems [rude and
uncontrolled], although they are better than before.
R:Um (…)
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I: I was shocked because of the children, but they are better than before?
R: Yes. They are better than before. It was similar with the previous cases. The female
dentist should discipline her children, and her children should move on time by her plan.
But as you know, this family’s children weren’t disciplined at all. So, the female dentist
couldn’t endure that. One more problem was that the female dentist’s family couldn’t
keep relations to the end. They brought this family to CM, but they couldn’t make a good
relationship with this family. I don’t know why they couldn’t do that…. Another woman
in CM was a school teacher and so she also couldn’t accept this family. Why your
children? Initially, she didn’t understand about disciplining. But this family didn’t know
why they had to discipline their children. So, she frustrated it (IIKM, 401-418).
As a community of social engagement activity system CM and Mokjang relations often
malfunctioned, causing serious contradictions among members to achieve the object of the
activity system.
However, the contradiction has been solved by essentially members being changed and
sharing the mission statement of CM. At first, the CM members were changed during the seven
year history. In the initial contradiction in the first stage of CM, two families moved to other two
different places, and the troubles disappeared and through that experience, Min could take a
significant lesson for operating CM:
R: I didn’t have any experience to explain about vision statement, mission statement for
Mokjang to members that we as comrades had to save souls and make disciples. Surly I
knew that they could agree with my understanding about that [mission statement, but they
didn’t understand about that exactly so that they complained to me] (IIMN3, 32-36).
Yes. So, Um, I recognized that a community could be established well, if the members of
the community share their blue print and vision with others, regardless of whether the
community is a company, local community, organization, or church organization. If not,
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this kind of tragedy [contradiction] can be occurred. So, after that [contradiction] I
regularly have reminded all members of what the reason of existence of Mokjang is. For
instance, when I served [took care of] Cha and Mary, I said, “if VIP comes into Mokjang,
this service will be over.” I said like a joke, but it meant that “you should prepare it.” We
are a community for VIP and we are messengers of God by our lives. I said that over and
over again. Maybe, as a novice Mokja I couldn’t have a blue print of the Mokjang
community so that I couldn’t show the vision. Because of this, these kinds of problems
might be occurred in this Mokjang. I analyzed like this.
I: So, as you mentioned, all of members were changed and how are you now? Is there any
conflict or such a problem?
R: Not at all. I think now there isn’t any conflict like that. (IIMN3, 52-61).
As a result, the contradiction between community and object could be disentangled by being
changed members and making alignment with spiritual motivation. When I visited CM, most CM
members recognized that their priority was to help VIP (non-Christian and recent visitors) and so
they more concentrated on taking care of Chul, Suji and their son. In the same vein, Teo said in
the second interview, “You know; all of our activities are focusing on saving one soul. I was the
man who never wanted to go to church, but I was changed through this church (Mokjang)…So, I
am praying for Mokjang members as I serve VIP” (IITE2, 372-376). According to Teo, it is clear
that he is repeatedly reminding Min’s vision of Mokjang, serving VIP (saving soul) when he
prays for other members. Furthermore, this causes him to make alignment with other Mokjang
members since they have the same vision. This spiritual motivation and alignment, indeed, will
be more explained in the next activity system section since these are more deeply related to the
subsequent activity of spiritual union.
In addition, there is another potential contradiction that was found between rules and
community as a dotted lightening arrow in Figure 5. 2 (See ①). As matter of fact, one of the
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families that had made conflicts because of children’s discipline still remained in CM, and other
families have some difficulties to deal with their children due to their rudeness and uncontrolled
behaviors. When I visited their apartment in the second visitation in CM, one of their children
went through my backpack. In the scene, I was surprised because of two reasons: one was the
kid’s bold behavior without my permission, and another was her parents’ behavior. Their parents
didn’t do any action at all to their impoliteness. Finally, she got a gum in my backpack
(MMCM02). Teo mentioned about this issue:
In fact, I don’t understand why… they didn’t show love to their daughter. In case of the
daughter, it was evident to the reason why the daughter did like that. They don't love her!
They tried to take care of son but when their daughter did something wrong, they, firstly,
criticized her before asking the reason… Because of that, often I told them about that, but
it is so difficult to mention about their daughter. However, I believed that it will be healed
with time… How can I ask to Mokja? Who can do that? Um… But whenever I saw that, I
tried to pray for it… sometime I was upset [and also when I saw myself who was upset], I
felt that I was weak spiritually.
I: But now you responded it differently before three or two years ago. If you were in two
or three years ago you might respond directly and criticize that, but now you thought
again. It was a drastic change in your life.
R: Right, I was transformed (IITE2, 302-313).
Although contradiction between community and object was solved by several actions,
CM relations as community of the activity system have potential to make other troubles with
rules. In other words, still some of the members have unsolved conflicts, accumulating troubles
between individual’s parenting styles and rules and community relations. For Teo, the conflict
triggered a memoir of his past church experiences and bad habits, causing him anger and
hindering him to attend the Mokjang. And so he did not want to confront the conflict first, but he
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tried to overcome that issue with spiritual behavior, prayer. Like the previous contradiction, this
issue can be demonstrated more in the next activity system.
In the end, subjects (IPCM) in the social engagement activity system could overcome
their social, cultural, and relational barriers to be involved in CM as a different type of sociocultural religious community, and they could have fallen into deeper relationships with other CM
members; that was a new “family” in a foreign country. Following the section and its activity
system, I will continue to elucidate why CM members understood their relationship as a “family.”

Spiritual Union Acitivity and Contradictions
Spiritual union is the second activity of communal spiritual development of the Korean
Americans in the house church. Its object is “to create a living trust as a spiritual family member
with spiritual union.” As matter of fact, after CM members became socially involved to the CM,
generally they could look forward to the spiritual union. It represented that as a religious
community CM and her members placed their activities for learning in a context larger than just
social motives. Hence, in this spiritual union activity, On-going Participants in CM (OPCM) as
subjects conducted diverse actions related to spiritual motives such as praying together, attending
Sunday services together, attending early Morning Prayer meetings together, sharing their prayer
request via SNS and in person, helping and serving others in personal and in public, attending
religious educational actions in informal and nonformal educational situations, and personal
visitations to others.
In Figure 5. 3, On-going Participants of CM (OPCM) as subjects performed a spiritual
union activity system, mediating by several spiritual actions including prayer together,
experiencing difficulties together, helping and nonformal and informal church education, and
formal and informal meetings online and offline. Through the mediations or mediated actions,
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subjects could achieve the object of this activity system, creating a living trust as a spiritual
family with the spiritual union. To achieve the object, the subjects accomplished the activity
within rules of regulations of CM operations, procedures of being a church member, and doctrine
and teaching of SBCH. CM, CM relations, expectations, and pressures from other members
played roles as community in this activity system. In addition, subjects had their own division of
labor in this spiritual union activity such as assigned roles in CM, responsibilities to pray for each
other, and spiritual fatherhood. In the Figure 5. 3, I put three lightening-shaped arrows to indicate
contradictions between components of this activity system: between rules and object, between
community and object, and between mediation and object.

OPCM

Figure 5. 3. Spiritual Union Activity and Contradictions
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In the social engagement activity, Initial Participants of CM (IPCM) as subjects are more
focused on their social motives. However, On-going Participants of CM (OPCM) extend their
needs to spirituality as well as social engagement in the spiritual union activity system since they
could not be satisfied by just social engagement. For instance, Teo left his previous Mokjang due
to confidentialiy issues and conflicts with Mokjang members, but then he did not recognize that
he would need the Mokjang for emotional and spiritual as well as social motives:
[Because of conflicts], I didn’t go to church for a while. At that time, it was very hard to
live day after day. For a year, I didn’t go and at first it was not bad. Every Sunday I had
free time, and I could go around [he spent Sunday for other works]. However, after that, I
regretted… once, you know, people had a fear about death from the past. Death is the
most painful for people, and we also live in pain. Indeed, I didn’t know about [the fear of]
death when I was in [Mokjang and Church], but I could recognize that kind of pain after
leaving Mokjang. I was happy without suffering when I was in Mokjang with other
Mokjang householders [Sikgu – it means “one’s dependents” or “mouths to feed”] day
after day. Although we did or didn’t pray for each other, I was just happy [within
Mokjang]… [However, after leaving Mokjang] I pursued my desire and success in my
business, but I couldn’t find anything [although I succeeded in my business]… That I
sought was here [not there] and in God I was happy. But I went around after leaving
church [Mokjang]. So, I wanted to go back to. Just I wanted to get back home [emphasis
added] (IITE1, 384-401).
Disconnection from Mokjang and SBCH was not limited to the social realm for Teo, although he
did not anticipate it when he moved out from the Mokjang. As matter of fact, when he was a
member of the previous Mokjang, he had more complex relations, providing emotional
attachment and comforts as well as social engagement from involvement in the small group. Thus,
he used some interesting language in his explanation about the relations within Mokjang; which
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were “happy,” “death” and “home.” These words, indeed, implied more emotional and spiritual
meaning, and in particular, “home” carried implications for support, providing various human
psychological needs such as intimacy (Westerhoff III, 2004, p. 5).
Moreover, for Teo, there was no comfort and meaning of life outside the Mokjang, so
that he was frustrated by living outside and retried to attend Mokjang and SBCH. For that reason,
he was very excited about his explanation of his returning to Mokjang:
R: In the first visitation, I can remember that day. In the meeting one of the members had
a plan to move to another place.
I: Um, are they a visiting scholar family?
R: Yes, they are. In the first meeting, I shed tears… Just I was very glad to be there. Why
didn’t I come to Mokjang? Why did it take so long to be back? From that time on, I
began to be deeply involved in this Mokjang (IITE1, 461-421).
From these spiritual motives, CM members are voluntarily involved in the spiritual union
activity system and so initially by praying together, they tried to achieve the object of this activity
system, creating a living trust as a spiritual family with the spiritual union. When I was involved
in CM, I could find that their primary actions in informal and formal Mokjang meeting was
praying together. In the most formal Mokjang meetings, they shared their stories which they
experienced and something to give thanks to God for the past week, and then they shared their
prayer requests. Then, they prayed for each other with others’ prayer requests: for their family,
their prospective job, their children, their parents in Korea, their inner peace, and so on
(MMCM01; MMCM02; MMCM03).
When someone invited him, Cha did not have a clear goal to join in CM, but he could
gladly attend the CM because of praying together. He said that “I didn’t have any goal to attend
CM. Just I attended because of invitation, “come and see.” I thought this meeting was good
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because they prayed for each other and they could pray for me” (IICH, 64-65). Suji as a member
of CM also emphasized the importance of praying for her parents, having illness, and her family:
At first, I attended a church when we were in California. The reason I attended the church
was that I felt loneliness so that I went to church to meet people. That’s it. Just, I didn’t
pray if I stayed at home. So, I went to church to pray for my parents [their health]. Just
like that. (IISJ, 198-200).
When we started to join CM, I heard that all prayer requests were answered [by God)].
One wanted to have a baby, and so they always prayed for it and even prayed in the early
Morning Prayer meeting. And she is pregnant now. Although they moved to Korea now,
their requests were answered [for a job]. When we visited on the second time, we heard
about that. At that time, I thought that I could also receive [God’s answer to my prayer]…
So, in sharing prayer request time; I asked to pray for my husband, who is looking for a
job in a major oil company (IISJ, 286-290).
Even Cha and Mary explained how their family was changed (transformed) in thinking about
prayer. At first, Cha was not so favorable to the prayer of Protestant church:
In the past, I didn’t like to pray for something, in particular, to obtain the blessings of this
life [present]. It is a huge different point between Catholic and Protestant church. I think
it is the biggest difference. It [Praying something] might have been too many
expectations to God [in Protestant church]. “Give me something,” “Offer me something.”
I think people should sacrifice something for others [rather than asking something if they
are Christians] (IICH, 89-91).
However, Cha changed his thought of prayer, and so he prayed for his family now. Mary, his wife
said that “Before getting more deeply involved in Mokjang, he had never prayed. Even when he
ate… Now my husband lets my children put their hands together, and then he prays for them.
Now we are so familiar with prayer” (IIMR, 372-374).
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Actually, when I visited CM, I heard all members’ main prayer requests were answered
except a newly attending couple, Chul and Suji because they began to attend one or two months
before from my visitation. In particular, during the initial stage of visitation, the leader, Min was
struggling with his joblessness and he and all CM members had waited for two years and prayed
about that. During my stay, he interviewed at a college and the college offered him a job as an
associate professor, although he applied as an adjunct professor. Meanwhile, he made a decision
to work in a local oil company as a researcher. All of CM members, including Chul and Suji saw
the result in the initial stage of CM attendance, and they regarded it as an answer from God to
their prayer. Min said of his experiences:
I’m really so grateful. It was the first time that I received so much prayer for my
interview. I guess. Brother, Jang (they called each other as brother and sister except Min
as Mokja) who recently moved to a college in Korea had a problem for his child’s health.
So, I suggested fasting and prayer chain for a while. Then, we prayed and fasted for thirty
days with this chain (people fasted and prayed in turn without stopping but not all
members did simultaneously). So, we prayed for the days to God (and his child is healthy
now), I guess this kind of service to others might affect them. When I went to the college
for a job interview, they voluntarily made a plan to pray for me during that time, and then
they fasted for me. So, I thought Ah, they learned by seeing (IIMN3, 217-222).
For that reason, when they confronted some problems, they asked others to pray for them through
SNS (Social Network System), KaKao Talk, a free mobile messenger application for the
smartphone with free text and free call features (Wikipedia, n. d.). And Min summarized their
prayer requests and asked for them via SNS:
Just people started to use Kakao Talk [with smartphones]. Teo changed his cell phone to
a smartphone. Cha bought a smartphone. And when Chul and Suji began to attend [they
had smartphones too], using it exploded! Personal preference also affected who used it.
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Suji is more active, and her responses are very good. So, my wife and I thought. ‘It can
be a good tool, if we use it well.’ I just look over and show funny reactions to them
(IIMN3, 445-448).
Kakao Talk is a very useful tool for me. It provides us with fun of socialization and at
that time, I can inject spiritual nutrients slowly through that.
I: That is your intention?
R: Sure… I couldn’t have any feeling of disconnection. In the past, it was difficult (to
have a relationship with members) if I didn’t call. In fact, if I sent an e-mail to the entire
Mokjang householder, they didn’t reply because the emails were not one to one. But I
could receive their response directly. It seems to be very good for us (IIMN3, 464-474).
In this point of view, they were united by prayer together. In fact, “prayer together”
includes two meanings; one is to pray together in their meetings no matter whether these are
formal or informal. And another is to pray for others at different places in real time or different
times, since they already knew what others wanted to pray for them and what the result would be.
Usually, they shared their updated prayer requests every week. In the prayer together actions,
eventually, CM members could recognize their spiritual union and identify themselves as family
members.
Min continued to say that “I heard that Mary continued to pray for me in real time when I
interviewed [with the faculty members]. Such prayers eventually made these results. I think. This
situation seems to be opened by such seeds of Mokjang householders’ prayers. They prayed for
me. Then, Mokjang householders are pleased with me as they got a job” (IIMN3, 226-228). Other
members similarly understood about prayer together:
The reason why we pray is like that. You know, the relationship between shepherd and
sheep. The sheep knew their shepherd’s voice [The parable in the Bible about the
relationship between Jesus and Christians]. When I pray for someone, I don’t need to say
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“I’m praying for you” “I’m praying for you.” Because the person whom I pray might
know about that [my prayer for the one]. I think so. Thus, when I pray for someone, I
know that their situation or their relationship will be changed. So, I think we have to pray
for them (IIKM, 569-572)
In fact, I can find that our Mokjang householders are transforming a lot. I think that it is
impossible to accept [these kinds of people] elsewhere. Is it possible to understand these
things from somewhere else? If anyone says, “I’m praying for you,” I can also pray for
the person and will always think about that person. I can have some pitiful heart, and I
can understand that the person also may pray for me and care for me (IITE2, 197-202).
As a result, OPCM could be brought into a deeper spiritual relationship with one another, by
praying together, sharing their prayer requests, and so they could understand one another. Finally,
the actions of praying with each other enhanced their bonds spiritually.
Through experiencing difficulties together, subjects (OPCM) could also reach the goal of
the object, creating a living trust as spiritual family members with a spiritual union. In the object
of the spiritual union activity system, I used “living trust” as a concept of intimacy in a family
relationship within Christian spirituality. In reality, ordinary householders and family had lots of
conflicts and difficulties, and they knew other members’ difficulties, but they tried to overcome
the difficulties by sharing experiences. Likewise, when I visited CM, many of CM members were
struggling with their difficulties, but they tried to overcome those with being and sharing together.
As mentioned in chapter four, CM members had various difficulties in Houston because of
financial reasons, child issues, job issues, and their parents’ health.
For instance, in a Mokjnag meeting, Min shared his job application story in the last year.
He applied to many universities in Africa and south-eastern Asian countries because he could not
find any place in U. S. University as a faculty member. Even so, he did not receive any interview
calls from those applications. In the meeting, I did not recognize a tension among members, since
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that story was not considered serious for everyone. However, it showed how it was difficult to
find a job in his area, and he was still struggling with finding a job as a jobless person. He even
mentioned that if God wanted to send him to the place, he was willing to go there as a missionary.
In the meeting, although she told that without malice, one of CM members said that if Min was
accepted by a college in Africa, she would go there to see him (MMCM02). After that meeting,
when I interviewed with Teo, he was a little upset and said to me:
When he told about the results of his applications, he mentioned about Africa. Although
one of Mokjang householders might say it as a joke, then I almost burst into tears. I
thought it was so much suffering for Mokja [Min]… she just said that as a joke, I was
very upset by her saying. How much did he suffer? (IITE2, 499-503).
In the previous saying, Teo was upset because he had empathy for Min, and he became more
absorbed in the feeling of Mokja. For him, it should not be a resource of a joke in public.
However, Teo also understood that CM consisted of diverse people, including immature people
and some people need more time to be mature.
On the other side, Min thought differently about experiencing difficulties:
Rather, I had to think that the difficulties were the process of serving Mokjang
householders, in particular, for Cha’s family. If I moved to another place [because of
getting a job in another state university], it is hard to move because of his family. I was
very sorry for them…. I got worrisome in prayer as well as thinking about the family.
Thus… I think that the last two years for me was the time to serve for Cha’s family. My
wife and I agreed with that. In that process, we met Teo, and he is also a present of God
[emphasis added] (IIMN3, 133-140).
Min interpreted his difficulty, joblessness, as an opportunity to serve CM members by his
example, instead of considering it as an accident or disaster for him and his family. In the same
vein, he indicated this point of view:
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[Before losing my job at a local university] I had very fruitful performances and results in
my school. As an expression of the world, it can be called “hot.” I received a teaching
award from the university, and God opened a way to consult [with a lot of money]. I had
a lot of opportunities. However, Mokjang members might not be changed by the
successful stories. Instead, they might be moved by my difficulties [and how to overcome
the difficulties]. Likewise, it would be meaningful for children when they travel to good
sightseeing because of their successful parents. But if their mom and dad are suffering for
righteousness the children can see their parents’ suffering and sacrifice. It will be also a
good teaching moment for them. So, I always thanked God in this distress, and I made
this distress as opportunities to pray in every day early in the morning. And I promised
with my Mokjang members that I would pray in early morning for me and for them. After
all, it could be a good spiritual challenge to other Mokjang householders. I understood
that God used these humble situations of mine for encouraging other members (IIMN3,
204-214).
Other CM members also agreed with Min’s understanding, and they really were encouraged and
challenged in being members of CM as a spiritual union:
You know; Mokja doesn’t work for living. I heard about that. But I like him. I like him
because I can recognize that he is now doing his best; he is now doing as much as
possible, although I didn’t have much experience of Mokja… I feel that he is without
pretension. Just I can feel it… I can feel it in my heart (IISJ, 292-303).
“As you know, all of Mokjang members are suffering. So, when I heard their suffering
stories, I could share my stories [difficulties]” (IIMR, 277-278).
Min continued to say:
Yes. I advised brother Teo. But if I just say without actions, brother Teo didn’t follow my
advice. Really, he saw my life, and he followed me. I am so proud of him. Ah, in case of

183
brother Cha, now his life is so hard. The weight of his life is too heavy. I believe that he
might show empathy to my suffering, and so he may sympathize with me. Through my
suffering, they could more understand me, and I could further understand them. Thus, I
think we could have a strong base for understanding each other from deep in the heart
(IIMN3, 188-193).
In fact, when I attended regular CM meetings, Cha’s wife Mary often complained about Cha’s
inability to support his family. In the second meeting, she and Cha argued in the meeting about
the financial issue, and others tried to mediate between both sides at the meeting (MMCM02). As
mentioned in the last chapter, Teo also now had a hard time to find a job so that he was struggling
with a similar problem. For that reason, Min had tried to stand strongly in front of them as a
leader of that group, and he did not want to waver by the difficult situation. On the contrary, they
could be encouraged by seeing him and his spirituality, believing that God would help and rescue
him from his difficulties. Furthermore, they often found that there would be more valuable things
rather than the worldly value of money.
Indeed, even though he did not have much money to live because of joblessness, Min had
helped Cha financially about two years; it was not much but it was helpful for Cha’s family. And
he tried to help and encourage all the members. Thus, Suji as an initial participant of CM could
feel how he did in the Mokjang. In the same vein, Teo also agreed with Min’s saying in an
individual interview without Min. “He [Min] lived as he said (emphasized)… I thought that it was
blessing to be here for me” (IITE1, 551-553).
From this point of view, OPCM subjects acknowledged differences in CM by comparing
it to other social meetings or other relationships in past religious groups:
There is a huge difference in the relationship [between the Bible study meeting of the
traditional church in the past and Mokjang]. In the past [in another place of Texas], my
life was separated from other members in the church Bible study small group. In that
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situation, we just met on Sunday for a short time, but here we are more attached with
others. For each other, we seem to be a family (IIKM, 293-295).
Indeed, I don’t much have spiritual inspiration from Mokjang meeting. But I could see
others’ sincerity. In case of Mokja, he is a more faithful person rather than us. I felt that if
I have much experience in this Mokjang, I’m going to be like him. And I felt that the
relations of Mokjang are the most important for me now. I think it is the most important.
Most important. Most important (IICL, 235-239).
More attachment and expectation of transformation by joining CM caused them to attend CM and
pursue spiritual union as well as the social union. At this point, others in CM defined their
meeting as a family under God, namely “spiritual family”:
I: You must have a lot time to think about the Mokjang?
R: Yes, I did. Well, I just think that if I attend a social meeting or fellowship meeting, it
can become a problem regardless of whether members…
But, in any case, Mokjang is under God. So, although often I may have some troubles
with others, I may not be satisfied the relationships. But in my point of view, the relation
is like a family relation. So, I after all can be reconciled with them because we are a
family.
I: Did you mean that God is father and we are children?
R: Yes. Ah… although brothers fight against each other, they may not have a serious
trouble; they may not have any relational problem after the fight no matter what they had.
I: Because… they are a family?
R: Yes. If we have common places to understand each other [like fence of God] we may
control our heart. And so I wanted to have this kind of meeting [emphasis added] (IISJ,
356-366).
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I: What do you think about Mokjang relations? If you define the Mokjang, how do you
define it?
R: It is a family. It is a like a family environment. My children are waiting for Mokjang
meeting.
I: Did you say “family”?
R: Of course! [emphasis added] (IIMR, 362-365).
We are a spiritual family! [emphasis added] (IITE2, 177).
According to them, their relationship is comparable to a family relationship that cannot be
surpassed by any other relations in social organizations. As a result, OPCM could have a special
union called “spiritual family” by various actions, including mediations such as experiencing
difficulties together and praying together.
In the component of division of labor, spiritual fatherhood is very significant to
understand this spiritual union activity system. No matter what other CM members know/ feel or
not, Min as the leader of that small group strongly felt his role of the leader and even the spiritual
fatherhood. Indeed, if the group is a “spiritual family,” as demonstrated above, they may have
some relational roles between family members: fatherhood, motherhood, and brotherhood in
spiritual relations. In so doing, Min throws some light on the spiritual fatherhood:
Sure. As I raise my son, I got a weird feeling. When we [Min and the researcher] talked
about our Mokjang householders, although I spoke about something objective, at that
time I was so sad. I felt as if I had backbitten my son. Currently, I felt that this feeling
was… I thought it was a unique feeling, too unique relations between us. Recently, I
could recognize it (IIMN2, 560-565).
Right! I was too amazed! On the Saturday, on that day I talked to you [about Mokjang
householders]. And then I went to State Park [to join his friend’s family outings], and
there I felt something different. That hurt me very much. I thought that this kind of
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feeling was a blessing from God through Mokjang ministry [SBCH and house church
network called Mokjang activities “ministry”] (IIMN2, 569-571).
I involved in this Mokjang ministry for a while, often I have a feeling that each Mokwon
[Mokjang member] is my spiritual child. In the perspective of parents, you know, when
all children get along well with each other, they may be pleased. As a Mokja what I want
them to do is to be the right disciples of Lord by His right way (IIMN3, 21-24).
According to Min, recently he began to recognize his spiritual fatherhood in CM, and he could
have a unique feeling as a spiritual father of the members. For that reason, when he explained
about his suffering, he used the “mom and dad” analogy as mentioned above.
His main work for CM as a spiritual father is praying for them. When I visited CM and
SBCH, we could meet at 6:30 a.m. several times, since he regularly attended the early Morning
Prayer meeting from 5:30 a.m. to 6:30 a.m. Often, Teo attended but not much. In the first meeting
with Min, I met him at 6:40 a.m. in front of SBCH main sanctuary building where people
gathered for the prayer meeting. Thus, I asked him what he prayed for, and so he answered:
I: So, do you pray regularly early morning every day? At least one hour or two?
R: I do… I do continuously pray for at least one hour daily.
I: Do you pray mainly for the Mokjang ?
R: Yes. Most of prayer is about intercessory prayer [prayer for others]. At first, I praise
God. [Second,] I asked God for sick church members, and then for those who looking for
the jobs. We didn’t have a child for four years after marriage, so I pray for those who ask
for a child, and then for Mokjang families. Once in a week I pray for Chowon, and then I
pray for my family and my wife’s family in Korea. I pray for missionaries and my family.
Then [finally] I pray for myself briefly. (IIMN3, 315-322).
He prays for Mokjang members regularly for an hour every day as a spiritual father. More
surprisingly, everyone in CM knows that he is praying for them. Teo told me about that in an
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interview. “Yes, Mokja, Mokja is always attending on early Morning Prayer meeting and [often if
I attended] he said to me, “Let’s pray for that.” If you think it is not a God’s way, you don’t need
to go there” [emphasis added] (IITE1, 503-504). CM members, therefore, asked him for prayer
when they found something wrong, some needs, or something new. When I attended CM
meetings, he always asked for CM members’ prayer requests, and then he mentioned his
“default” list. At first, I could not understand when he told “default” in English, but finally, I
recognized its meaning. Indeed, he was praying for the CM members’ updated prayer requests
and if the requests answered by God (solved), he erased it. But if it was not solved, he kept the
requests’ list as “default” and prayed over and over (MMCM02; MMCM03).
As a spiritual father, Min tried to take care of all Mokjang householders socially as well
as spiritually:
I am still thinking about how to make disciples of Jesus. But brother Cha and his family
are now struggling for living. Um. Just One penny is significant for them. Their suffering,
I could see these first. Ah, as a father’s heart, my first concern is to save them from their
economic needs, although disciple making is important. In case of brother Teo, I just
helped him by bringing him to early Morning Prayer meeting and making him to
overcome this suffering situation (IIMN2, 632-637).
In this view, he did not neglect CM members’ social motives. In the second visitation in CM, I
was amazed by seeing what he did before the CM regular meeting. Min picked me up to Cha’s
home a half hour earlier. He prepared all of barber tools, and he cut Cha’s hair and his son’s hair
there. As a student, Cha was suffering with finances and so Min wanted to save them money
through that (MMCM02, 1-5, see Figure 5. 4). Similarly, when one of CM member moved to
Korea due to their job, Min mobilized the whole members to help the family. Thus, in the second
meeting, they shared about that story for a while, and Min thanked others instead of the previous
member (MMCM02).
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As a spiritual father, he tried to teach the whole membership through diverse ways.
However, I will explain about that in the next activity system more, since it is more related to the
spiritual development activity system.
Consequently, OPCM could develop their relationships as a spiritual family with diverse
mediated actions such as experiencing difficulties together, praying together, and informal and
formal CM meetings and church educational actions. Rules, community, and division of labor
also played roles in enhancing the activity system, in particular; in the division of labor, spiritual
fatherhood and spiritual children-ship could serve as a vital portion of the whole activity system.

Figure 5. 4. Mokja Served CM Members (Hair Cutting)

Contradictions in the Spiritual Union Activity
Although OPCM generally seemed to achieve their goal of the object in the spiritual
union activity, they confronted some contradictions between components of the activity system.
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In particular, the spiritual union activity system has three main contradictions between rules and
object, between mediation and object, and community and object.
The first contradictions occurred between community and object in the activity system
(See ❶ in figure 5. 3). In this activity system, the subject is On-going Participants in CM
(OPCM), and they tried to change their focus from social actions such as gatherings or outdoor
actions to spiritual actions related to spiritual relations with God and other Christians. Such
actions essentially require commitment to God and others rather than receiving care or help from
God and other members. In other words, Initial Participants of CM (IPCM) did not have many
responsibilities to attend CM, and CM also did not expect them to commit much. However, in
this spiritual union activity system, CM and other members’ expectations are growing to the
OPCM. For instance, in the first one or two months, IPCM did not have any burden to invite CM
members to their home for the regular meeting, but after that they could not escape from the
burden. Other members anticipated invitations and more commitments to CM actions. As
mentioned in the first section, although housewives were stressed to prepare meals for Mokjang
members, they did not reject inviting others to their homes due to that reason.
Kim and Min as leaders had similar expectations to on-going participants and those who
had church experiences for a long time. But if they did not show their commitment to CM, Kim
and Min also had the discouragement to serve CM:
Although the sister [they called a female member in CM] had a spiritual experience in a
Life study but she didn’t change her mind. So, like her, we could see that people couldn’t
be changed, never changed. Even though we tried to serve them, their faith wasn’t
changed. So, we were disappointed by that. We got discouraged that people never
changed. So, then it was most difficult for us (IIKM, 367-370).
To this expectation, CM members had inner conflicts because it was so difficult to meet the
others’ expectations. Teo often mentioned that in an interview:
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In fact, I’m a little wandering now. In the Mokjang, I [as an experienced Mokjang
member] knew that I had to pray more for Mokjang [but I didn’t much]. For a while,
Chen tried to go to early Morning Prayer meeting with me, and she and I did well for two
weeks. But after that we couldn’t because Chen is having difficulties due to her
pregnancy and I also didn’t attend and failed to do that. In fact, I knew that I had
[Christian] faith but a little, a little… I didn’t do my best for that. So… (IITE1, 611-615).
From this expectation, CM members felt some pressures, different culture, or different
environment. When I met Chul and Suji in an informal meeting at night, they candidly said about
that:
R2: I didn’t say yesterday [interview] so I want to talk to you. Yesterday I told about
something difficult in our Mokjang. I want to add one more. Somehow we felt some
pressures from Mokjang. All members should go to a short missionary trip, take Bible
study class [Life study], and so on. There would be something unseen. Didn’t you?
R1: Yes, I felt similar things…
R: … I don’t want to go on the missionary trip. But when I was in a Mokjang meeting, I
felt some burden to go on the missionary trip and attend other meetings too.
I: You felt a gradually sinking feeling?
R2: Yes. So I am very troubled… we just want to have fellowship like now. We don’t
think about those things (missionary trip and Bible study class). Later, if we are deeper in
our faith, then we can attend (IISC, 1-17).
However, OPCM as subjects tried to overcome this contradiction in the spiritual union
activity system, although Suji and Chul as IPCM did not want pressures from CM, and so they
disclosed their internal intentions. First of all, Min as most influential figure in the CM has
changed his mind to CM members through Mokjang history:
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R: For the last seven years, Um… it was a process that God deflated over-inflating my
ego. At first, I tried to this ministry [Mokjang] with my strength [without God’s help].
I: With highly a motivated start?
R: Right, Ah. When I saw VIP, I pushed them aggressively to attend CM. Maybe, I did
like my personality.
I: what do you mean “you did like your personality”?
R: I did very aggressively… They might have burdens… [However] Ah, after seven year
ministry… I found that this ministry is a prayer ministry as I met [God] through prayer…
So, I recognized that the only thing I could do is prayer (IIMN2, 538-552).
Although initially, he made some stressful situations for CM members, he recognized that was his
mistake. And he has changed his attitude toward members and has been changed by his selfreflection with relationship with God. Thus, he tried to pray more for members rather than push
them. Namely, he tried to wait for members’ change and God’s response to his prayer. In this
process, he could rely more on God rather than members or anything else. Thus, he emphasized
his incompetency and the needs of prayer in leading CM, called Mokjang ministry:
The biggest impact of Mokjang ministry is [this]. If I weren’t involved in this Mokjang
ministry, I could have been thought that I am a nice guy. But, during the seven years,
Mokjang ministry I can recognize I am such a sinful person before Lord [God]. I can
understand that, second by second. I was not a good guy as much as I thought (IIMN3,
399-403).
By CM history, Min learned that CM relations might be easily broken, and so he tried to be
careful for making the spiritual union within CM members:
After finishing ice breaking time within Mokjang members, they might confront another
members’ original nature. Although they might cover up their weakness or fault to others
before being seeing others’ nature, our weakness could be exposed to ourselves in
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Mokjang, gathering sinners. Because of that, often we might be hurt by others’ words,
they unconsciously said. In fact, they first went to Mokjang for healing, but they might be
rather hurt. So, although peace and harmony reign over Mokjang, as a Mokja I cannot
breathe easy then. It doesn’t mean that I just worry about that, but I mean that we have to
pray. So, I always say to CM members, “pray” “we have to pray” (IIMN3, 72-82).
Spiritual experiences also played a pivotal role to overcome this contradiction between
members’ excessive expectations and object in the activity system. When I visited CM regular
meetings, one of the important actions was to share what they thanked to God and others, since
Mokjang, firstly, was designed to share their prayer requests and stories of thanks (See chapter
four on p. 108). Although some often complained about their family relations and issues or what
happened during that week, most of the members shared what they thanked to God, environment,
and their relations:
SJ: After a phone call with dad, I suddenly thought that I felt thankful very much. Ah,
I’m so grateful to listen to his voice when I want to hear. So, I got that thought without
any exaggeration. So, I prayed and thanked [to God] (MMCM02, 64-66).
MR: I have one thing to thank. My husband, firstly, served the church as a Mokjang
ministry in two years. Before that time, he didn’t do that.
MN: Did you mean that he helped JH’s moving out?
MR: No. He worked at the church on Sunday [for preparing lunch for the church
members – in turn every Mokjang involved in the kitchen service regularly]. Is it a
service? He didn’t do that before. (MMCM02, 174-177).
In the meeting, I saw most members thanked God and others. In the same vein, Chul in the
interview mentioned his family’s transformed experiences:
R: In the Mokjang meetings, I just attended. As one month passed, my wife became to
thank about the previous things.
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I: ah, you might think that it was something different by seeing your wife’s
transformation.
R: Yes. For instance, it was so small thing. Usually she might complain or neglect it, but
she thanked to it. Ah, what’s matter with her? I thought that if she attended in Mokjang,
she could be changed, and it would be blessing for us (IICL, 143-148).
In addition to this, Chul also has been changed in his life through the CM meetings, so that the
impact caused him to stay in CM, although they had some pressures or expectations from others:
SJ: [she said about her housband’s change] Ah, he does his best at this Mokjang. He
asked me what he had to do for this Mokjang. At first, I thought he did for me. He asked
“what can I do?” So, he played his guitar with computer background music… Ah, he
after all prepared a sermon summary [for this week]. So, I could have same thoughts
[feeling] with him through his efforts.
CL: Well, in the last week we got together on the Saturday and Sunday. It seemed to stick
with me a long time after the meetings. As my wife said, at first, I thought it would be
more helpful for her, but it rather is more helpful for me. Well, I don’t know. If it would
be stored and stored in me, I don’t know exactly, but it continuously could be a good
thing. Also, the sermon of the church as well as Mokjang meeting was so good for me…
I thought here were a lot of good things. For me, if it would be stored in me, it could be
better… So, I just have two days engagement in Mokjang but five days at home and
office. But I think that the two days have a more impact in my life (MMCM02, 86-95).
Teo similarly admitted that Min emphasized some religious actions, and it could affect
his life meaningfully, although it is not easy to keep it. In other words, others’ expectations
caused him to face some pressures. For that reason, he mentioned his feeling of “sorry” for his
absence on Sunday service. Namely, he felt some pressures to attend Sunday service regularly
from others or God:
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R: I am sorry. Well. I didn’t know how worship was important. I just attend in Mokjang,
because Mokjang and meeting were important for me. Worship didn’t need to attend for
me when I was busy or hard to attend it… [He mentioned his experience that he did not
know worship is important]… After all, I couldn’t attend Sunday worship service
regularly, because I went to church at 8:30 and I served at Children ministry from last
year April and missionary ministry. Because of lots of meetings and ministry, I could
come back 5 p.m. or after that time. So, I couldn’t attend Sunday service. In case of
ministries, I had to meet people so that if I was absent, they called me to go back to the
ministry. But in case of Sunday worship, nobody checked my attendance so that I didn’t
attend for a while. So, after last year September I changed the time to attend on Sunday
service to 2nd worship time [it was my effort to attend worship service] [emphasis added]
(IITE2, 108-126).
In the same context, Teo mentioned about Min’s emphasis and how he felt about that:
R:… I don’t know something else, but Mokja emphasized that you shouldn’t be absent in
Sunday worship. So, I knew the importance of Sunday worship…
I: Well, did you feel something special when Mokja emphasized something?
R: You know; it is very important in all my life. Maybe, other members would be similar.
We know how he is so important for us (IITE2, 139-143).
Continuously, although he mentioned about some pressures to attend Sunday services and
meetings as a CM member, he had some meaningful experiences in Mokjang, and also he could
see other’s lives transformed through Mokjang experiences. Thus, he could not depart Mokjang,
and so he stays in CM instead of others pressure or expectations in CM:
It was very unusual for me to be in Mokjang, because I hated church and even Mokjang.
But I was in all the Mokjang meetings and Sunday service. I wasn’t absent at all in the
Mokjang meetings… Well, did I want to receive others’ concern? In my case, I exposed

195
all my life stories to others, and I gave homework to myself [to change or improve what
he lacked in the week]… I did my efforts to live what I shared and requested prayers to
other members in the past week, and God might engage in my life [to be better]… Maybe,
in the process I would be healed. Indeed, I saw a lot of changes in Mokjang members. It
only can be possible in Mokjang (IITeo2, 183-198).
Most of all, CM members equally had some beliefs that they would receive the answers
to prayers from God, when they prayed together. The central place of the belief is orientated from
their past spiritual experiences. According to Min, God responded to his prayers and CM
members’ prayers, and so they could have an abundant spiritual relationship with God, and they
might know the existence of God through seeing the results of praying together:
In fact, most people just came into Mokjang without any prayer experience. In fact, they
might not know how to pray and what intercessory prayer is. They might not be familiar
with church language. So, I, um, I wanted to show them that [when God responded to our
prayer] it was not a fortune or fate, but the God’s response to my prayer. For that reason,
I said, I am praying for that, over and over. For that reason, often members asked me
about prayer. Or often I reminded them. You should pray for. So, I taught what I’m
praying in the early Morning Prayer meeting… [The contents of his prayers]… I opened
my prayer lists like that. Thus, in case of Cha and Mary, they knew the results of prayers.
They already knew that they received all what they asked for in prayers in Mokjang
meeting. From that, I let the CM householders know about that (IIMN2, 924-933).
Teo as an OPCM knew about the spiritual experiences, because he also received God’s answer
according to him and CM members. After marrying with Chen, the couple did not have a baby so
they prayed for that during the last year and even beginning of this year. And after the prayer
event of SBCH, they knew she conceived a baby. When I was in Houston, she was pregnant and
because of morning sickness, I could not meet her. In the interview, I asked about that:
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I: As you know, CM members pray a lot at Mokjang. And everything they prayed for has
answered. Then, are you being encouraged by that? In particular, at this time, Mokja got
a job [at that day I heard], and I got a call…So, you may think God is at work. How are
you thinking about that?
R: I believe that prayer is always responded and will be responded. In the past I couldn’t
believe because I couldn’t see the results right away. But now I can see it. The case of
Mokja is same. [emphasis added] (IITE2, 486-491).
From the experiences of praying together and receiving answers from the prayers, CM members
could stay at CM, although some often felt pressures from others’ excessive expectations.
Consequently, CM members tried to overcome the first contradiction between CM
members’ expectation and object of the activity system by leader’s and members’ self-reflection,
changing their attitude, and praying together. In other words, according to Min and CM members,
praying together could be a solution to contradiction as well as a mediation of the activity system,
and their meaningful experiences such as changing their attitude from complaint to thanks to God
caused them to be still involved in CM.
From the expectations and pressures of other members, OPCM potentially can have a
different contradiction to mediation (See ① in Figure 5. 3). Mokjang members thought that their
relationship and CM community has a different structure from the ordinary church formation.
Cha said that “Ah, as you know, in a [Sunday] worship services the senior pastor leads [the whole
sermon and worship]. It is a top-down style. It is a huge difference from Mokjang in interacting
with each other. Although Mokja [as a leader] is there, he does not preach a sermon. It’s like that”
(IICH, 165-167). Although CM members denied that their relationship did not have a hierarchical
structure and emphasized their vertical relationships within CM, the SBCH structure and its
influence to CM, indeed, are able to cause members to have troubles in being a spiritual union
because of the hierarchic operation of CM.
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As mentioned above, CM members’ expectations are associated with attending in diverse
Mokjang actions such as praying together, spiritual experiences, and informal and formal church
education. In these actions, the role of leader, Min is so crucial for all of CM members to be
involved. Although he did not much demand CM members to do something forcibly on the
surface, it appears likely to them that his influences/ words in CM potentially can draw into some
conflicts between expectations and pressures from other members in community and mediated
actions such as nonformal and formal church educations in SBCH. For instance, when I was
attending CM meetings, although he did not coerce them into attending in such actions, he
mentioned a lot of the benefits of attending those actions to them. In each CM regular meeting, I
could hear his recommendations or comments about attending Life study meetings (e.g., when,
where, how to apply to, and even people who teach) (MMCM01, MMCM02, MMCM03,
MMCM04, MMCM05). For that reason, as mentioned above, Chul and Suji candidly indicated
their burdens about attending diverse meetings in the informal interview (IISC, 1-17).
Another potential contradiction between community and mediation can occur by a
different understanding of God among CM members. Indeed, evangelical Christian spirituality
cannot be separated from understanding God, since it emphasizes “conversionism,” the belief that
lives need to be changed by understanding God, confessing human’s sins, and accepting Jesus as
one’s savior (Bebbington, 1989, pp. 3-4). In other words, if CM members did not know who God
is and how to make a relationship with God, they might have trouble to enhance their spiritual
union within the evangelical Christian small group. In the same vein, in the spiritual union
activity, OPCM potentially can have a contradiction between CM members’ different
expectations to God as community and understanding God in spiritual experiences and in church
education as mediation.
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Usually there could be little doubt that they commonly agreed with the necessity of God
due to knowing their incompetence as immigrants or foreigners in a host society. Suji explained
about that:
For a while my parents were sick, and then I thought that I needed someone or something
to be beyond my ability because I felt that I could do nothing at all as a human being
(tearing and weeping). I need an absolute being for. So, I tried to find church and in the
church, I prayed and wept, and even I prayed in a street (IISJ, 193-197).
Personal reflection often caused one of CM members to think about the need of absolute
being, God:
R: Yes. Then I recognized that if I was being a bias toward others, it could be a sin, when
I talked with my mother and at that time, I had said something I shouldn’t have said, and
I felt pain because of the mistake. Human being cannot help completely free from the
bias, so if he or she thought some biases it would be sin. And so biased thinking towards
others would be sin itself. I thought that biased thoughts would be a result of brokenness.
So, from that time on, I was very careful to speak to others and was very careful to speak
to others. At one point, I recognized that that’s the way it goes, and so we have to cure
the scars that we have that we have received from hurting others and by hurting others.
Nevertheless, [so – he might misspell words] human being should be sinners, but I didn’t
know that this was written in the Bible.
I: You know. This is that the senior pastor in current sermon series is emphasizing now.
R: Right. Ah [he also strongly agreed with a facial gesture], anyway; I don’t know what it
means for me that I began to attend SBCH with beginning of this Roman sermon series.
Thus, I wanted to be a bigger person [spiritually], I made lots of efforts for that. But I
know that it is so difficult to achieve it as an ordinary man. In fact, my wife and I as
ordinary people [we can’t do that so] only wanted to receive comfort and peace in mind
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through my efforts, although I didn’t have faith… However, I stayed for a while in the
past [about two months], I recognized that I could be changed here. So, when I moved
out from California, I wanted to move to here [so, I am here] (IICL, 157-173).
Although they recognized the need of God, they discarded understanding God and
existence of God. In fact, SBCH requires attending a Monthly Seeker’s Meeting when people
want to be church members. In the meeting, people can listen to the senior pastor’s explanations
about a basic Christian doctrine and the way of being a Christian. For new attendees’
accommodation, SBCH provides the meeting once per month, and I attended a meeting when I
was there. Most of the contents of the meeting are the same for all because always the senior
pastor leads the meeting and explains the whole doctrine. Although all CM members attended the
meeting and Suji and Chul attended with me, they had a different understanding from the
meeting’s explanation about God. According to the senior pastor in the meeting, the Christian
religious life is to change people’s lifestyle from self-centered lifestyle to God-centered lifestyle
(MMSP). In other words, God is not for me, but I am for God. However, many members already
attended the meeting, but they did not have that kind of mind set:
When I felt something unable, I needed something or someone absolute. So, I sought God.
I thought God might be a story made by people’s needs. I thought that in the past, people
like me faced natural disasters or something difficulties not overcome, and so they might
suppose a fictional character, and then they might make an invented story. To help people
who are in difficulties and let them to rely on him. Anyway, I thought about that. No
matter whether he is real or fictional, I think that if I rely on, and I can have comfort, it is
enough. And how is it important whether it exists or not? So, I made a decision to believe
in God for inner comfort. I pondered that (IISJ, 221-229).
According to Suji, the existence of God did not matter for her. It brings about a sharp contrast
between other CM members, in particular, Min, Teo, and Kim. In my understanding, they might
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not have much time to share about this issue because Suji and Chul were in the process of
adjustment to CM. However, it can potentially make a conflict between CM members and
mediations, if Suji and Chul do not like to join in SBCH educations or other educational actions
as mentioned above. Because of this theological issue, Min and Kim worried when I visited in
Houston:
You know; Mokjang is not a bible study meeting, but a sharing group. Bible study in the
Mokjang meeting is only to share a summary of the past week sermon and then share a
little Bible message from church, but it is a short time presentation not a long-time
discussion. In the perspective of the church [SBCH], they insist that there are a lot of Life
study classes and teachers in Church, and so it is enough for us. But my husband and I
didn’t think so, and we were really sorry for that. So, I thought this Mokjang system was
so difficult to make disciples in the initial stage (IIKM, 456-460).
According to Kim, she and Min realized that Mokjang itself could not play a role of teaching
Bible. Namely, it could not be enough to teach about God and so members in CM without
attending other church actions potentially can lack understanding of God and basic Christian
doctrine. From another point of view, Min and other older members might show their
expectations to attend church actions (education) because they might know about this lack of
teaching in CM. And so the pressure and expectations can be more increased externally and
internally if IPCM does not want to attend the meeting and then the potential conflicts may make
mutual contradictions between components of the spiritual union activity system later.
Although CM had a potential contradiction between components of spiritual union
activity, they could have a valid spiritual union. If they could not see some good results such as
answers to prayer requests, they might have some complaints about the excessive expectations in
CM or its culture. However, they could have spiritual experiences through the mediated actions,
and so the potential contradictions did not appear until now.
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One more contradiction I found in this spiritual union activity appeared between rules
and objects in this spiritual union activity system (See ❷ in Figure 5. 3). According to the SBCH
manual the church required a lot of orders to be a church member (See chapter four on pages 111113), and it also required two different Life study classes. Thus, it often hindered CM members to
achieve the object of spiritual union activity, “to create a living trust as a spiritual family member
with spiritual union.” To be precise, some OPCM were not willing to be a part of the church
(SBCH) or church gathering due to its excessive requirements, whereas they liked to join in CM
as a small group.
Initially, Teo attended a Monthly Seeker’s Meeting with Chen because of his Mokja’s
recommendation, but he did not have a good impression from the meeting:
I: So, did you have any impression after the Monthly Seeker’s meeting?
R: No. I didn’t.
I: So, didn’t you have any inner change like those who confessed their faith in some
church service?
R: I might have a little change in me, but I didn’t know exactly at that time. I just
followed and attended because of recommendation. Then, I entered into the room with
my wife, but I was upset because he [senior pastor] led for two hours. It was so long and I
didn’t know why he had us in there for more than two hours. (IITE1, 169-174).
Although Teo joined in a church meeting because of the leader’s expectation and
recommendation, it caused him to have a bad memory attending in church activities (action level
in CHAT). However, he tried to attend another church education as a procedure of being a church
member due to his leader’s expectation, but it was also so difficult to finish the whole class.
While being a member of a Mokjang as a small group was a good experience and memory for
him, attending the church education classes caused him to rethink why he was there, since he did
not like to be present in public:
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I took a Convicting life class with my leader [six week course] until fifth week; I had to
finish the class on sixth week. But when I did my homework for the class, I took the class
with another peer friend. I thought, “Why am I doing it now?” Indeed, I hated to be
present in front of church [people in a Sunday service]. [If I finished the class,] I had to
perform a ceremony of “hug,” but I didn’t want to do the ceremony. So, I took the course
with another friend, I finished fifth week class, but I didn’t attend it any more, I quit it
(IITE1, 208-210).
Yes, so I might take the devotional Life study twice. But I thought, “Why am I here?” In
the last year February [after joining in CM], I could finish the class as the third time
attempts (IITE1, 213).
Because of the leader’s recommendation, Mary also joined some church actions such as
baptism and Life study class, but she experienced difficulties during the procedures of being a
church member:
I followed the steps of baptism. I just followed his recommendation. I attended in the
Living Life study because Mokja took me to the class. It was so difficult to take the
Living Life study because the homework was difficult. In particular, the homework I had
to do in Korean was difficult for me. So, the Living Life study was not a fullness of
God’s grace but difficulties to do homework in Korean (IIMR, 341-317).
For Mary, English is a more familiar language because she moved to the U. S., when she was
young. Therefore, she is still struggling with Korean in SBCH and so in the interview, she said
that “I’ve not fully understood Sunday sermon [in Korean]” (IIMR, 44). However, she liked to
attend the church because the church used an easier version of the Korean Bible for VIP. She said,
“Yes, you know, isn’t the old version of Korean Bible difficult to understand? But now I liked to
go to church because they used the appropriate bible for me” (IIMR, 422-423).
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In addition to this contradiction, CM and SBCH had an invisible rule, cultural pressure
for CM members to serve others unconditionally. According to CM members, serving others is to
give what others want and help when they need because of God’s love. Kim said:
And my husband has a standard [for serving others]. When we started [Mokjang], for an
example, we have a video camera. The newly entered VIP didn’t have a video camera,
and their baby was a newborn baby. When they asked to borrow that [in order to take
pictures of the baby], we had to lend it to them. Even such stuff, we didn’t use it, and he
lent it to them, although we could use it. (From that time on) The camera was only for
that family. I begrudged giving it to them. I thought why I gave our stuff to them and we
couldn’t use it for us. For that reason, I was so difficult (IIKM, 299-305).
In the same vein, Min as a leader of CM indicated how he and CM members had to serve others:
… Pastor Choi has said about serving other, if someone has much time and he or she
serve others; it cannot be impressive. But if someone who doesn't have time makes time
to serve; then it can touch people. It is more impressive when those who don’t have
much, serve others rather than when people who had much, serve others. I strongly agree
with that (IIMN3, 200-202).
For that reason, Min and CM members tried to serve others in CM, and they could recognize that
they were a spiritual family by the service. However, the process of serving others is not easy for
CM members because often they found another members’ bad attitude toward those who helped
them. When I visited in Houston, one of the old members moved to another place, and so they
helped the family. Thus, someone picked the family up to airport several times, and someone
cleaned up the family’s house (MMCM02). As matter of fact, the family seemed to be good
Christians, and they had lots of church experiences. Furthermore, one of the family members
sung a praise song in front of church for the Sunday service before leaving Houston, and my first
impression was that they were a faithful Christian family. Looking back, I could hear their
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sharing in the first meeting and their devotional efforts to God. However, when they left the CM,
they showed who they were through the displacement. Teo pointed out it, when he told about his
transformed life:
R: I have been changed a lot. You know, they moved out many days ago. Um. [Because
of the family] I have been to airport several times and even at dawn. I helped them
without any cost. I went to the airport four times. And even the week before I helped
them to pack their stuff because I have a truck, although I also had a schedule and had a
work for me. Just I helped them. If I were him, I might give their stuff to others for free,
but he sold all of his stuff even small stuff. I didn’t like that kind of thing.
I: So…
R: At first, I tried to help all of that. Once I helped them with my truck. In the next time, I
politely rejected their request. I said, “I am sorry. I just have an appointment to meet with
others.” I didn’t like that. In fact, I hate those kinds of behaviors of those people (IITE2,
313-320).
Although Teo helped them, he had struggled with serving others when he felt that someone took
advantage of him. In my understanding, the family which recently moved to another place made
requests to him and other members many times without common courtesy. It is not easy for Teo
as a jobless person to share his car due to financial reason, but the family did not much regard it.
In the same vein, CM members visited the family’s house to clean up after they moved out.
However, the family did not clean up much so that one of CM members spent all day long to
clean it up (MMCM02). In that, Good will can be used by people who did not have good
intention like that case. Because of people and their bad behaviors, Teo mentioned another
conflict with the rule of serving others and the object in the activity system, to create a living trust
as a spiritual family in spiritual union:
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R: For me the most important issue is people. What people did to me… I just showed
myself to them, but they took advantage of me. If so, I needed more time to accept them.
If I felt some hate to someone, at first I might pretend I am Ok. But it took a lot time to
resolve it.
I: If so, it may be difficult when you, firstly, make a [true] relationship with others?
R: At first, when I said, I didn’t hide at all, and so I showed all I have. People couldn’t
understand about that. I don’t have money now because I don’t work. What I had [I
spent]. Several days ago, I went to the dental office to receive a dental treatment and
scaling for free; he said to me it was free. So, I went there… but taking my tooth X-ray
was one of his tests [for graduation]. All of my tooth X-rays were taken in the morning, I
paid forty-five dollars for that… I don’t care about spending money for Mokjang. Maybe
no one knows about that. In fact, I have my insurance. So, I could receive dental
treatments in another place. So, I didn’t receive any treatment. After all, he said that I
could receive scaling for free, but I didn’t go there. Just I didn’t like that (IITE2, 274285).
When I was in Houston, Cha was in the process of gathering patients’ samples for graduation. For
that reason, CM members visited his dental office at school, and he promised to treat them after
gathering data for free (MMCM02; MMCM03). However, the promise could not be kept for an
unknown reason, and he could not receive any explanation or excuse from him. In this, Teo often
was disappointed by someone in CM.
Nevertheless, the subjects tried to overcome the contradiction between rules and object in
the activity system through learning by seeing. Initially, CM members tried to see others as
imperfect human beings. In other words, they saw each other as sinners who could make a lot of
mistakes when they participated in CM actions such as sharing their stories and praying together:
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R: And I don’t know what they are socially outside of church, but in Mokjang, each
couple are same. Every family is same. All have their problems. Only they cannot expose
their faults, and they might think I am better than others. But that people would have
more walls to others. In my understanding, Mokjang allowed me to think that everyone is
same. So…
I: You got it. All couples share their marital quarrel when they share their prayer requests.
R: Right.
I: Doing Tit-for-tat?
R: So, when I came to this Mokjang, I was afraid of joining the couple of Mokjang before.
In the past, I attended alone, and I just shared my own story alone. But [now I could share
our couple’s story, so] I could find that everyone is same. Recently, we have not fought.
But in the past, we fought once a month. Recently, she has been pregnant and our
relationship is stronger, than before [so we do not fight as often]. Everyone is same, and I
could say that.
I: You mean that you find that your couple is not alone [to fight against each other or
diverse tiny problems]?
R: Everyone is same [emphasized] (IITE2, 68-80).
When I asked her feeling about CM, Mary also similarly answered that “I think that
everyone is same with me or some are lower than me” (IIMR, 398). From these recognitions to
other members, OPCM could promote understanding, although they found others’ faults and
misbehavior. Furthermore, these allowed them to inquire about “self” and develop self-reflection
in relationship with God and with communal relations. Namely, with seeing others and others’
insufficiency in the same small group, OPCM could acknowledge that they also would make
mistakes because of their inabilities as human beings and sinners. And more, they could find the
needs of God to overcome their relational conflicts through prayer:
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One of problems in Mokjang is people who did such things [took advantage of me], and I
hate those people. Whenever I felt that, I prayed for that. Over and over I did. Over and
over! In fact, often some may take advantage of Mokjang. At that time, I was angry
because I felt that I was weakened spiritually (IITE2, 308-310).
Although initially, he complained about others and their misbehaviors, he did not continue
grumbling about it. Rather, he used it as an opportunity to look back in his mind and spirituality
so that he felt how he was enfeebled in spirituality when he was grumbling about others.
Moreover, he tried to pray over and over to overcome the conflicts that hindered him to be united
with others spiritually. Simply put, by making a relationship with God via prayer, he tried to
solve his inner conflicts from the relationship with others. Therefore, he told:
In fact, I hate people who did like that. On that day, Tuesday, I prayed. I had to pray for
one hour. Before starting Life study, we had one-hour prayer time between 7 to 8 p.m. So,
I prayed for that time, I felt some thought, “help them” in my mind [from God]. I called
him. Maybe he would move to on the Saturday. I called again after the prayer at eight
o’clock. “I will make time for Wednesday, Thursday, and Friday. You may use [my
truck].” I made a decision like that. I might not do that when he asked me, but I could do
when I prayed for it (IITE2, 320-326).
By prayer with others in church education class, he could find out what he should do for the
problematic issue in his mind. According to him, he felt God’s voice during praying that helps the
family, and so he changed his attitude toward the family who made troubles in his mind. For that
reason, he confessed that he had been changed a lot through Mokjang experience. Thus, for him,
the diverse actions, including helping others without condition and praying allowed him to attach
to others in CM spiritually and change his mind toward others (IITE2, 313).
Mokja’s modeling of life was facilitation for OPCM to overcome the contradiction
between rules and object in spiritual union activity. Mary and Cha as OPCM agreed that they

208
received lots of spiritual stimulations from Min as the leader of CM. When I asked her about the
definition of Mokjang, she said that Mokjang is a family (IIMR, 363). And thus I asked how CM
affected her life; she answered that “The Mokjang’s influence in my life is so strong. It seems to
be a huge effect on me. [Furthermore,] My husband is likely to receive numerous [spiritual]
challenges from Mokja” (IIMR, 369). In fact, Mary and Cha did not fully settle down in CM for a
while due to relationship conflicts with others, but Min and Kim helped them with sacrificing
their lives. For that reason, I could find something special in relations between CM members and
Mary and Cha could deeply rely on Min and Kim as the leader couple. Simply put, they could
have a living trust with the spiritual union, although they often had some conflicts with other
members.
Teo as OPCM was willingly to follow Min and his lifestyle serving others without
hesitation or condition. He said:
And so, you see the Mokja [Min], he is the answer. Well, it might be so difficult to serve
others. Yesterday, we talked about that. He might find it very hard to do that, but he gave
no indication of it. He rode all of CM members, and even he rode many times per month
without hesitation. Although his house is nearby church, he always visited Mokjang
householder’s house [for their convenience] (IITE2, 388-391).
In the end, the Mokjang played a role of “home” and for CM members; in particular,
OPCM the process of involving in Mokjang was a process of “homemaking” with some spiritual
meaningful actions such as praying together, experiencing difficulties together, spiritual
experiences, and even informal and formal church education and meetings.
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Spiritual Leadership Development Activity and Contradictions

Different Understanding of Spiritual Leadership
Before explaining the third activity, the concept of spiritual leadership should be
explained in this section first. As mentioned above, when it comes to spiritual leadership, house
church formation has a different leadership formation from the traditional church formation; the
house church has its own autonomy of leadership in that small group, and they can share
leadership with other members (see Table 2. 1 and Table 2. 2 in chapter two). In other words,
small group leaders in a traditional church formation do not have their own autonomy, and so the
church leadership group appoints a small group leader for the small group (top-down style), but
CM as a house church decided to appoint one person to be their next leader (bottom-up style).
Besides, the leaders in the former church formation could not lead and perform their own
spiritual actions such as prayer meetings, small group meetings, individual spiritual meetings and
so on, but Min as Mokja in the house church can do such spiritual actions independently because
he has independent leadership from the senior pastor and other church leadership group. In this
sense, spiritual leadership in CM is different from the leadership in the traditional church
formation.
Finally, the leadership in the house church is different from the leadership in COP or in
other institutional organizations because of their distinct relationship between the leader and
members and between leader and God. The spiritual leadership in CM, for instance, could be
established by spiritual and emotional engagement (the spiritual union activity) as well as social
engagement (the first activity); Min and CM members have a ‘spiritual family’ relationship, and
so they followed him as children did to their father.
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In this same vein, Min also could sacrifice himself as father did for his children in that
small group. More than this, while the learning organization such as COP or other instituational
organizations mainly challenged people to commit to the organization’s vision, goals, culture, and
value by the leaders’ leading, motivating, organizing, and retaining people, CM as a house church
challenged CM members to commit to God as well as CM by observing the leader’s modeling
and experiencing spiritual experiences such as conversion. In this point, spiritual leadership in
CM is different from other concepts of leadership in the traditional church formation or in other
learning organization.

Spiritual Leadership Development Activity
The third activity in communal spiritual development is spiritual leadership development
activity. Although the two previous activities enlivened CM’s diverse spiritual actions, and these
helped them to settle down in Houston and SBCH well, these were not enough them to be
satisfied in achieving social motives and spiritual union. Thus, slowly they began to initiate
developing their spirituality and spiritual leaders through their diverse spiritual efforts and actions.
Indeed, when people in many churches want to develop their spirituality, they stress individual
spiritual development efforts more rather than communal efforts or participations. In this, in order
for Christians to develop their spirituality, they mainly focus on individual participation in church
actions or personal spiritual efforts (e.g., reading and memorizing Bible, individual prayers,
participation in worship and serving, and writing a spiritual journal; see Whitney, 1991).
However, CM members performed spiritual leadership development activity, mediating their
communal spiritual actions such as church education together, learning by seeing examples of
Mokja, experiencing change and transformation together, encountering with God, and attending a
missionary trip together. As a result, they make an effort to develop communal spiritual

211
leadership as well as their individual spiritual development for the community of faith (See
Figure 5. 5).

SPCM

Figure 5. 5. Spiritual Leadership Development Activity and Contradictions

The primary action for spiritual leadership development activity is to experience
conversion, encounter with God and deepen the relationship with God, in particular, in the
evangelical understanding of God the Trinity (God, Jesus Christ, and Holy Spirit). Most CM’s
communal spiritual development activities are based on evangelical Christian faith, and the
evangelical Christian faith has been built based on conversionism, which “was the one gateway to
vital Christianity” (Bebbington, 1989, p.7). According to Bebbington, “salvation has to be
received, not achieved” by human being, so that God’s initiative is crucial for them to accept it.
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As matter of fact, salvation as a conviction to be born again, meaning renewal and rebirth in God,
Jesus Christ, and Holy Spirit for evangelical Christians, is a new start of Christian life and faith,
and it is inaugurated by confessing one’s sin and accepting Jesus Christ as one’s savior (pp. 5-10).
Seen from this point of view, McGrath (1995) indicated that evangelical Christian spirituality
“focuses on the deepening of the life of faith in relation to Jesus Christ, recognizing in him the
fullness of life that God wishes his people to possess” (p. 5). And in the evangelical Christian
perspective, spirituality “is about the process of renewal and rebirth that comes about through the
action of the Holy Spirit, which makes us more like Christ. It is about spiritual growth and
development, and includes the development of just about every aspect of our life of Christian
faith” [emphasis added] (pp. 5-6).
Viewed through this perspective, CM members have developed their spirituality by
experiencing conversion, and from the initiative they performed the spiritual leadership
development activity. Min, firstly, recognized his sinful nature and need of God when he moved
to Houston. And with his sister’s help, he prayed to God and accepted Jesus as his savior before
starting CM (IIMN2, 256-266). It was his first step getting into Christian spirituality and
encountering God personally, although he had lots of church experiences before, and even he had
a baptism experience. When I asked about encountering God personally, he answered:
[Before coming to Houston] “I didn’t [accept Jesus and encounter God personally]. Here
I am, and then I could have deeper relationship with God. Exactly, up to then, God’s
personality didn’t come to me, rather I tried to get something what I want from God; it
was just a health and wealth gospel [gospel of success] (IIMN2, 240-242).
Consequently, although he participated in diverse church worships, gatherings, and rituals, and he
was used to be Korean church culture, he did not initiated in evangelical faith and spiritual
development because he lacked of encountering God personally. Kim had similar experiences and
understandings of Christian faith’s gospel of success before she had personal relationship with
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God. “Yes, in the past, I knew God very well, but he was like Genie, not the personal God. Like
that, whenever I need God, I rub the lamp [pray] and God appears. Then I asked, “God, I need it.”
Such a God was [for me]” (IIKM, 28-29). In fact, such understanding of the gospel of success as
Christian faith to God pervads in the current Korean church and even among CM members. For
instance, Mary had a similar belief that God will solve her problems whenever she prays so that
she said, “as I said initially, when I pray God always does whatever I want. Although it is not
easy, always he solved it with anyway. He solved it” (IIMR, 345-346). For that reason, when I
asked her spiritual experience in CM, she agreed that she did not have any spiritual experience
such as encountering God. Instead, she said that “when I prayed for, I got one solved. You know,
isn’t it something like that?” (IIMR, 381).
However, from that time on experiencing conversion, Min initiated his first step of
relationship with God and developed his spirituality. In the first Mokjang before CM, he felt
something different, loving scripture and loving God. He said that “so, I read the whole Bible two
or three times within one year, and I took the Living Life study class. Then, I fell in love with
God, Wow, God who saved me!” (IIMN2, 380-381). In this regard, McGrath (1995) indicated:
Conversion is about the start of the Christian life; but we need to go on from there, and to
develop. Faith is like a seed: it has the capacity to grow. If it is planted, it will flourish.
However, it needs to be nourished and tended, and spirituality is about the nourishing and
tending of personal faith. It is about keeping people going and growing in their faith. That
means helping people to develop approaches and discipline that will make sure that their
faith is not stunted like a neglected plant, but is set free to achieve the full potential that
God wants to us to have” (p. 7-8).
Teo had similar spiritual experiences with God:
When I started to attend Life study classes, Mokjang members helped me to attend the
classes. I just followed the step and I didn’t know about that [meaning and benefits] at
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first. Time passed but I didn’t fully understand that God created the earth and heaven. But
now I understood. I can accept the Bible simply. It all came from God; he led me to
understand and coached me to control my sinful nature. He healed me and so on. All of
them, I’m still learning because I’m in the Lord’s [God’s] fence. Now I know that Holy
Spirit really exists, and he guides me how I live. If I have a fault, he lets me know the
fault and why I shouldn’t do that, and why that is sin… Always I have a courage to
overcome death, and I know that death is nothing for me…Always God guides me, that’s
enough for me (IITE2, 450-459).
Engaging in Mokjang and the actions of church education, he could meet God personally, and he
felt something different like Min; God touched his heart and he always protected and guided Teo.
As a result, he could develop his meaning of life, overcoming the fear of death, and enhance the
relationship with God.
In the activity system, regulations and culture for the Mokjang operation, procedures for
being a leader in SBCH, and hierarchic structure of relations operated as rules. Although CM
members were struggling with how to follow or keep the rules because of difficulties in everyday
life; it required physical, psychological, and spiritual sacrifices that necessitated time spending
efforts. Hence, only Spiritual development-centered Participants in CM (SPCM) as experienced
members of CM could perform the spiritual leadership development activity by a lot of effort to
keep/ follow the rules (e.g., taking four Life study classes, serving others, and so on). To be exact,
IPCM or OPCM did not much engage in this activity since they knew how the processes were
difficult for them, and they were not motivated by the activity. In this same vein, Suji and Chul
refused to join the church education and missionary trip (IISC), and Cha and Mary made diverse
excuses to not attend church education actions (IIMR). Nevertheless, Min, Kim, and Teo as
SPCM tried to achieve the object, “to become or train new leaders for new Mokjang” under the
rules. Kim said:
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R: First of all, I didn’t much have self-reflection in my life (laughing). So, I just adjusted
and accepted my life situation. I didn’t think whether I did or did not do something.
When my husband became a Mokja, I thought it was necessary to accept the Moknyeo’s
position. Thus, I was that person who followed others. And in the process of serving
Mokjang, I got such a goal. Before coming to this Mokjang, I had a little desire to
evangelize others, but I didn’t ask those whoever I met that “you should believe in Jesus
or go to church.” But this situation caused me to do that. The Mokjang of house church
made me to do that so that I am going to do that. You know; we try to save unbelievers’
soul by serving. The base is serving. It’s a deal. Well, since we are here, we should do
our best to save souls by serving. In this, we made a goal to do it.
I: If so, in short, did mood and culture force you do that?
R: Sure, [culture] it is a main reason to do that (IIKM, 239-249).
Although she did not have goal or intentions to engage in CM actions and spiritual leadership
development activity, the culture and mood allowed her to perform it. Initially, she did not
understand fully the Mokjang system or operation, and so she had difficulties serving others and
complained about it to her husband and other CM members. However, she tried to accept it with
her faith in God, and she developed her spirituality, making a meaningful goal in life:
My analogy for me, I had a too small vessel in me. In the past, I didn’t recognize that I
had not enough love for others. I thought “I am full of love.” I could recognize that it was
so arrogant. Little by little, my vessel was broken, and so I was hurt too. Why should I do
it? Why should I spend time (for others)? Why should I do this instead of making
troubles with my husband? Because of such things, I had a hard time. But at the same
time, I thought that I could do that. In the process, I could find that it was blessing from
God, and it is also a culture here. It is a culture here, and it is a blessing. I could do this
[ministry]. I have a dream to become a generous and merciful old Moknyeo when I
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would be in my 50’s or 60’s. Because of these dreams, I have been patient in my broken
progress of my vessel. I still lack in this. I am not a good Moknyeo. My husband is more
serving other than me, and so I need to be more broke in me, but I have grown from the
initial stage of this Mokjang. I have been much broken than before (IIKM, 305-315).
With participating in this activity, Kim could engage in self-reflection and really realized who she
was. Then, she could find a new meaningful goal of life, being a good leader’s wife who would
be a generous and merciful person. Although the process was not easy to achieve it, her
development is on-going through serving others and being in the communal actions. In this, she
told that she was going to have meaningful change in her ‘vessel,’ which can be interpreted as her
inner self.
In the activity system, an expectation to be a leader as well as CM members played roles
of community. In particular, Min as the leader of CM expected all members would be the leaders
of others or the next Mokjang, because he believed that such an expectation would allow them to
engage differently in CM and change them:
R: Without considering my situation, what I expect Mokjang householders is clear that
they will be Mokja [in the next Mokjang]. Ah, it is not easy thing. When they would be
Mokja, after all, God will train and discipline them well [it is a positive meaning]. In fact,
I had a ministry goal for all Mokjang householders to be Mokja, because meanwhile, I
received abundant blessings from God [after being the Mokja]. Well, again, I say, while
the vision of Mokjang is to save souls and make them disciples; the vision for each
family in Mokjang is that Mokjang householders become Mokja. One of Mokja in the
church said, “If I expect nothing from them; they will never become Mokja at all.
Although they were spoiled spiritually and all others didn’t agree with that, they said,
“that guy couldn’t be a Mokja,” if you may expect him, and you serve him, after all, he
could be a Mokja… If anyone has a belief that someone believes in me, indeed, I will
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give my life for that person. So, if someone felt the Lord’s and Mokja’s belief in them,
the individuals will live transformed lives through Mokja’s life. Whatever, I move or not.
I always say, you should be a Mokja. It is not a command. When I said, “Oh! Mary, you
may do well for Moknyoe,” she didn’t reply, “I don’t think so.” She recognized it as a
high compliment. Wow, I appreciated it (IIMN3, 252-267).
In reality, CM members felt Min’s expectation, and they had some responsibility to be a leader,
although they were still struggling with and afraid of participating in Church education and
procedures being a leader. Suji as IPCM as well as Mary were favorable to be Moknyeo:
I don’t know how long I can stay in Houston. No matter where I will live in, but if I grow
up in my faith, and if I have an opportunity to experience Moknyeo, I want to be. I want
to comprehend others’ mind, although I lost my own or I couldn’t be easily accepted. I
want to be the person who can embrace others. For that reason, I want to be a Moknyeo
(IISJ, 325-328).
Clearly, as a SPCM Teo is highly motivated to be a spiritual leader for a Mokjang. It is clear that
Min played a crucial role in interest in being a Mokja:
R: In fact, Mokja asked me to be an alternative Mokja in the past. At that time, I
answered, “I want to go to a single Mokjang.” But recently I recognized that I’m not able
to decide that. Rather, I tried to answer “yes” when anyone asked me in the last year; in
Life study, yes! In Missionary trip, yes! In this year, my biggest goal is also to answer
‘yes’ so, in the last meeting he asked me [to be the Mokja for this Mokjang again, if he
moved to another place due to his job offering]. I prayed and finally I answered, “I don’t
know.” In fact, I want to be through devoting myself to be a Mokja. But they all are older
than me, so…
I: Ah, you may have a larger age gap between them (IITE2, 579-584).
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Although Teo had pressure from Korean culture, in which age is a significant factor to lead
people, he liked to have a leadership and willingly trained for leadership.
In this spiritual leadership development activity, family and workplace also worked as
community for SPCM to develop their spiritual leadership. Simply put, SPCM did not limit their
spiritual leadership development in CM but to family and workplace. Teo said:
As I served VIP, I prayed for Mokjang householders. So, I couldn’t do differently outside
of Mokjang… I don’t intend to show my goodwill to others, but I was slowly changed
and I tried to change myself. You know, I had often disappointed to wife. But in
Mokjang my entire life was changed by serving others and by seeing others’ change. To
be honest, my wife didn’t wash dishes, so I woke up her and asked to do that at 4 A.M. I
needed to clean up, but she didn’t do that. At that time, first, I attended Church and I
didn’t fully understand her and my situation. Now I am trying to respect her. So, she
doesn’t wash dishes now because she wasn’t used to do that. Thus, I am trying to
understand why she doesn’t like to do that… (IITE2, 375-388).
R: I was completely changed. When I managed a small company, I had never imagined
doing such a thing in the past; I might push my workers to work hard, but I changed my
behaviors to them. Even one of them stole my car and ran away.
I: Really?
R: I offered a car to use for my company. He was unreachable for a while. At that time, I
thought, “if he was my Mokjang householder, how can I solve this issue?” He came back
when I went on a missionary trip three days before. When he didn’t have much money to
rent a room, I offered a room of my sister in law’s own. “If he were a VIP, how can I do
for him?” I thought too. When I meet anyone, (I tried to think like that). After all, he ran
away with some of my money, but I wasn’t upset because of him. Like that, I am trying
to see others as my Mokjang householders [when I meet anyone] (IITE2, 398-405).
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Teo as SPCM expanded his community for spiritual leadership development activity to family
and his workplace. For him, resources were everywhere to develop his spirituality with a changed
mind; regarding others as Mokjang members so he could change his mind and attitude toward
them. As a result, his relations could be better than before. Thus, he mentioned that his relations
with his wife and other have been changed from his changing attitude/ mind. He said, “So, I told
Chen, “I’m so sorry for my past behaviors and would you forgive me about that?” I was not a
good man at that time. Then, Chen forgave me” (IITE2, 427-428).
From another point of view, the family works for a community of spiritual leadership
development activity. Kim as Moknyeo, the leader’s spouse and a leader for women in CM, tried
to show her modeling to serve her husband and child as a Christian housewife. Particularly, she
tried to show how people in distress could be patient with Christian faith and so through her
modeling many women in CM and others could be touched and tried to follow her:
If friends visited at our house…they might hear what I said about our belief and what
truth is. But I want them to see how I lived in [distress and overcame it] and how God
affected my life. It would be a short testimony to them. When they live at our house for a
short time, I intended to show our lives; it would be intentional behaviors. So, uh, you
said, ah, what a different they are! I want to show that; differences in Christian life,
Christian family in God… you know, now we are walking in difficulties. Ah, I believed
that if I would not give up this Mokja and Moknyeo’s job to the end of our lives, and so
we would walk with faith, God may do a new thing for us and we may have some
testimonies from him. We did and God did. We want to show our lives to Mokjang
householders in order for them to be a good example [of faith]. I know that we have
walked for two years and so we say that God did this thing. Through that, I hope they
may have a good example from us (IIKM, 687-693).
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In CM, there were diverse assigned roles to operate CM: praise leader, Bible study
leader, sermon summary person, fellowship leader, and so on. These not only operated for CM
well, but also played a role to develop members spiritually through serving in those roles. For
instance, Min was a bible teacher before starting CM, and it was so helpful to study the Bible, and
he often emphasized that he was a bible teacher, and it was beneficial and would be helpful for
other CM members (MMCM02; MMCM03).
According to Min, CM members could be developed not only by knowing or hearing
Bible truth or knowledge, but also by experiencing and participating in CM actions through their
roles in CM. Nevertheless, he did not only assign jobs to them, but helped them to do that as a
spiritual father; he prayed for them, showed them how to live as Christians, advised them, helped
them, and even counseled and searched for their jobs. This also established a division of labor.
Counseling Teo and Chul for their job searching, Min spent many hours for several weeks when I
visited there. Thus, once I changed the interview time (NMT1). Moreover, one remarkable event
occurred in CM when Min helped his CM members. Min and other CM members believed that
God helped Min in the process of getting a job. As usual, in CM, Min sought Chul’s position in
several big oil companies through Internet sites, and then he found some positions for which he
could apply. And finally when he was invited for an interview, and he could be recruited with a
good condition to work. Now he works in the office as a researcher, and he can achieve his goal,
teaching in a poor foreign country sharing the gospel during his vacation (MMCM08).
As a consequence, SPCM as subjects performed spiritual leadership development activity
through diverse mediations within rules, community, and division of labor, which I mentioned
above. By the activity, indeed, the main concern of Min as the leader of CM is to make all CM
members disciples of Jesus. In other words, his main goal in serving CM members is to make
them to be leaders of the prospective Mokjang. “I said over and over. We gather not to have a
fellowship only, but to seek unbelievers and share the gospel. So, let’s prepare for that. Ah, my
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primary concern to CM householders is how to make disciples” (IIMN2, 624-627). Therefore, the
SPCM could train a potential leader, Teo, for the next Mokjang so that Min and Teo discussed
how to lead CM, if Min moved to another place due to his job; although he made a decision to
stay in Houston in the end. As for the reason to choose Teo as the prospective Mokja, I still do
not have a clue, but CM has developed their spiritual leaders through diverse processes and
interactions.
In addition to this, the SPCM could develop their individual spiritual development
through the activity system. Spiritual leadership development is not limited to one or two persons
and spiritual leadership itself. All the people in CM are forced by spiritual experiences, education,
interactions, gatherings, and self-reflection to think about their individual spirituality and to
determine how they will behave with their understanding of evangelical Christian spirituality.
Min explained about that “Ultimately such things were the process of training me as making a
disciple of God. In other words, the entire Mokjang ministry is just a blessing for Mokja and
Moknyeo to offer discipline training” (IIMN2, 911-913). Similarly, he said:
After I have served for Mokjang ministry… for me. I recognized that it [CM actions and
activities] is a God’s blessing for Mokja. If I didn’t get involved in this ministry, I might
not be changed. Serving Mokjang householders with a pastor’s heart is really God’s
blessing for me. I think that he prepared it for me; it is the best present for me (IIMN2,
527-531).

Contradictions in the Spiritual Leadership Development Activity
Although CM did not have its mission statement officially, Min as the leader of the small
group stated that the CM’s goal of existence is to make all members to be Mokja in the next
Mokjang. For that reason, Min emphasized it when CM members gathered and so that CM
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members shared their mission and directions for their blue print. However, I could perceive a
sense of immediate crisis within CM because of the absence of their leader when I was in
Houston; Min would move to another place, after getting a job in another state, although now he
still stays in Houston, and he decides to work at an office in Houston. In the interview, Mary
expressed it to me. “… I think that our Mokja should be in Houston [but he is trying to move to
another place]. It is such a burden for me. To be honest, I don’t like to be in Houston [but I’m
trying to live in here due to Mokjang]” (IIMR, 280-281). Suji mentioned similarly that “… and
you know, can our Mokjang be disbanded now? So, I’m worrying about that. At first, I didn’t
think about that when I joined in this Mokjang. Because we knew about his moving, but we just
wanted to join in. [But when he tries to move to another place, I’m worrying]” (IISJ, 431-434).
In this regard, CM agreed that they needed a new leader when I was there. The issue of
urgent needs of spiritual leadership and its development created some conflicts between CM
members. Although some CM members, SPCM performed spiritual leadership development
activity earnestly in order to prepare a new leader for CM and anticipated that God would prepare
the right way to solve the problem, I could find some crucial contradictions between components
of the activity system; four contradictions. According to Figure 5. 5, this activity system had four
inner; between community and object; between division of labor and object; between mediation
and object, and between rules and object.
The first contradiction occurred between the division of labor and object in the spiritual
leadership development activity system (See ❶ in Figure 5. 5). Undeniably, the absence of a
Mokja allowed CM members to think how the spiritual leader is significant for them, and who the
next leader for them should be. Because of this reality, they should make an agreement to assign
Min’s job to another in CM or outside of CM. As the person concerned, Min’s following
comment in a Mokjang meeting displays their confusion and difficulties to decide on a new
leader:
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You know, [after interviewing for my job] it is a waiting time for me. I pondered a lot;
the grace that I’ve received; two years discipline; God who guided Mokjang
householders; Ah, is it the time? I had a lot of thoughts. Um. If I move to another place, I
wonder what this Mokjang will be. I was worried about that. What’s about brother Teo?
And brother Cha? How’s about brother Chul? So, I suddenly began to worry. Is here any
prospective Mokja? And so, if… Teo can do that, but because of Chen, I cannot suggest
him to do that [because of pregnancy]. If so, do they move to other Mokjang? So, I
thought about 180 Mokjang, and I thought where is appropriate for brother Teo? Where
is good for brother Cha? Where is the best for brother Chul? I couldn’t go to sleep at that
time (MMCM02, 38-45).
Similarly, Suji mentioned her distress about Mokja’s moving:
I: [after talking about Mokja’s movement to other place], anyway, it is a different issue
because God will guide CM so that you don’t need to worry about that.
R: But, I like Mokja’s characteristics very much.
I: As I know, he is good man and everyone may like him.
R: Our Mokja? (Laughing) However, if I move to other Mokjang, I’m not sure that I can
open my heart to the Mokjang. And if so, I think it would be very hard for me. It is my
concern now (IISJ, 437-440).
In the wake of the leadership transition period of CM, Teo has remained at the center of the CM
members’ attention as he carries significant influence by getting complete trust from Min.
However, he had difficulty dealing with the spiritual leadership because of his younger age and
his wife, Chen. In the interview, he revealed his more serious concerns about his situation and
others’ opinions of him rather than other factors such as his spiritual growth or ability to help
others:
R: … I like to do Mokja’s work for CM. But they [CM members] are all older than me…
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R: Recently, I had such thoughts. When I was reminded of my previous Mokja, I want to
sacrifice myself [to be a Mokja], whenever I can get the opportunity. Mokja [Min] said
your wife is ok? As you know, Moknyeo has to do a lot of works for Mokjang; prepare
meals and clean up…
I: So?
R: So I told him that it was not my own problem. I thought that serving VIP is the biggest
work for Mokja, when I saw the previous Mokja. Thus, whenever I can get the
opportunity, I want to be a Mokja. Many times I heard that the pastor Choi told that
everyone in church should be a Mokja once in his sermon. You know, everyone may
have the opportunity. So, how can I prepare for that? When can I do that? These
questions will be always followed, but if I start, that time will be the starting point for
that. So, I made a decision not to worry about that. However, he told me that he was
going to invite another Mokja [from the other Mokjang] or one of CM members would
lead this Mokjang. Or this Mokjang would be broken up.
I: Are you the one of CM members?
R: [Yes, facial expression]. But many days ago brother Cha and sister Mary said, “Ah, a
good person should be invited from other Mokang.” So, I just. In fact, because of them
one of CM members tried to move to other Mokjang…(IITE2, 583-600)
Because of electing a new leader of CM, I could see their different perspectives and tensions
among them. Thus, Teo was unsatisfied by other members’ responses to this transition period and
so he indicated their other bad behaviors and effects on other members.
In addition to the first contradiction, the second contradiction occurred by pressure from
others such as family members or unbeliever friends between community and object (See ❷ in
Figure 5. 5). In the childhood or adolescent age groups, peer influence is too strong, and so often
negative peer influence caused them to misbehave with drinking or smoking. In that situation,
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people defined it as “peer pressure” and the research of peer pressure has been focused on
children or adolescents and their misbehaviors such as drinking, smoking, and risky sexual
behaviors (Brown, 2004; Cherie & Berhane, 2012; Heavyrunner-Rious & Hollist, 2010).
However, for adults, the research has not been considerably researched because they did not
receive peer influence when they made some decision, in particular, ethical decision.
Nevertheless, in CM members, I could find some indirect pressure from outside of CM such as
family members and unbeliever friends. Thus, I just mentioned pressure from others.
Kim had some indirect pressure from her parents in Korea, when she devoted herself to
serve VIP and Mokjang ministry. Although her parents are Christians, they could not fully
understand the formation of a house church, and they did not want Kim to spend her energy,
money, and time excessively for church and Mokjang members:
I: You know, your parents have much experience in church. So, didn’t they ask whether
this church is heresy? What’s their response to this church?
R: Although they didn’t consider this church as a heretic cult, they said that this church
required in us an excessive sacrifice…while in the honeymoon period I didn’t recognized
it, but from starting CM I could recognize it. You know, my husband will talk about that
later [in the interview]. His standard is so high so that his level of serving others is very
high. But I couldn’t follow his standard, so we often fought against each other. Also,
when he wanted to serve others, I was very busy; many missionaries visited our house, so
I prepared meals; for that reason, I was very busy. Then, my parents said, “Don’t do that
anymore! You have been one-sided” (IIKM, 210-220)
Kim’s parents in Korea did not like to be deeply engaged in church actions and spiritual
leadership development activity due to the required sacrifices. And it allowed her to rethink about
her engagement in the activity system, and the pressure came from outside of CM. When Teo was
deeply involved in CM, he started struggling with his business and his faith. The reason was that
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his business must offer diverse entertainment and alcohol to meet customers, and his business
partner brother in law, managed the business unlawfully. For that reason, he tried to quit the
business. He said:
I hated the wrong way. It was not a God’s way… When I was in China [for the business],
my brother in law hired his relatives. And they cheated me and ordered products, inferior
standards of products. They imported the products by paying couples hundred of
thousands of dollars. My brother in law cheated me. So, I didn’t sell the products to my
customers. Instead, I fired the employee [brother in law hired] and he quit the business.
Although money allured me for a while, I couldn’t offer the products for sale falsely.
After finishing a short missionary trip, I decided to do that, and I recognized that I must
do what God wants for me. At that time, my family was upset by that. My sister [wife of
brother in law] said. “Are you crazy?” and my parents called me a lot to stop quitting the
business (IITE1, 457-464).
Teo’s family could not understand why he tried to quit, and they attempted to force him. In
addition, although he quit his business in order to keep his Christian faith in God, he was still
struggling with pressure from others too. He said:
After I quit my job, I cannot escape some thoughts, and it was too difficult. Socially,
people might think about me “He might fail in his business.” Just when I was in social
relations, [I am too difficult], so I attended the early Morning Prayer meeting, and in the
meeting I can receive self-confidence (IITE1, 579-581).
From the pressure from others, SPCM tried to overcome the contradiction between
community and object of this activity system by deepening their trust in God, learning by seeing
and experiencing difficulties together. Min had similar pressure from his family and others
because of his joblessness for two years:
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To receive accreditation, my chair (in the previous school) hired a senior faculty member,
and he was the director of his program. But he did some system changes against the
federal regulations. As you know, Colossians 3: 231 [Bible verse], although worldly
rulers had their authority, we should first obey God. According to it, I had to say “no” if
something against Lord’s way occurred. In my workplace, although I had a traditional
Asian mindset, and I passively accepted and followed the authority before. But in that
situation, clearly I must have said “no.” So, to him it seemed to be a rebellion and it more
and less might influence the result of my tenure test. In the worldly perspective (social) if
I were pursuing power and position, I must not do that. And I might not do that, but I
knew that it was also in God’s plan. Going back to the previous pages of my words, so, I
made up the two or three year’s hiatus. That’s my trust toward God [emphasis added]
(IIMN3, 153-163).
In this, he was conscious of the others’ perspective (worldly perspective) and was likely to
contrast with the perspective intentionally. Instead, he craved to overcome the pressure of others
by his relationship with God first (trusting God). As a result, for Min as the leader of the small
group, the first key to solve the contradiction from pressure of others is to make deeper
relationship with God. From this vertical relationship, Min tried to find horizontal relationships
and help from outside of CM, when he faced some pressure in CM:
When I served CM, I didn’t much feel spiritual pressure from CM. Well, I didn’t have
intimate mentors, but often I thought of missionaries when it was difficult to serve CM.
While we served in our place of life, missionaries gave up all things and went to where
God sent them. So, in fact, if I was disappointed with Mokjang householders, I cannot be
1

Min might want to quote two Bible verses in Colossian 3:22-23. “Slaves obey your earthly masters in
everything; and do it, not only when their eye is on you and to curry their favor, but with sincerity of heart
and reverence for the Lord (22). Whatever you do, work at it with all your heart, as working for the Lord,
not for human master” (23) (NIV).
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compared with missionaries; they had a lot of labors, distress and betrayers. So, if I had
hard time in CM, I thought about a missionary, because our Mokjang’s missionary live
like that. It is my blessing. Another blessing for me is my sister; my brother in law is a
pastor so that in the theological perspective, I could discuss with my sister and brother in
law…But my role models are Mokja. They are serving well because they do their job
with passion and sincerity. And every day early morning they pray for their
members…So, when I think about Mokja, who prays a lot, Ah, I think that I must pray
more, and I should solve all things with prayer. Such Mokja was my role models, and
finally, my ultimate role model is Jesus… I recognized that love is to shed blood. Jesus
showed that love with his precious blood in the cross. It is the love. Although I cannot
shed my blood for my members directly, I decide to love my Mokjang householders
through my sacrifice. After all, my mentors are four; my sister, missionary, the previous
Mokja who served the church well and finally Jesus (IIMN3, 276-300).
While Min learned how to overcome the pressures from others by seeing the role models outside
of CM, Teo learned by seeing Min as the leader of CM. He told that “Yes, Min helped me. Mokja
always goes to church for early Morning Prayer and said to me, let’s pray for that. If it is not a
God’s way, you should not do that” (IITE1, 503-504). He continued:
My brother in law wanted to work with me in the end, but I said to him. “If you are not
honest in our business I can’t work with you.” Because I hate to lie as a church member.
After I told him so then, I thought. Wow, if I worked for three months more, how can I
get more money? If I add three or four months, I can get a lot of money over others’ year
earnings. I can open my restaurant. I can do… But I cannot sell my products that I
imported from China… I was misled about the components of the products…I thought
maybe I could work with them again. Then I called to Mokja after three days [of the
notice to quit the business]. “Mokja, in fact, I tried to work with them again, I am
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uncomfortable, and it seemed to be lie. I feel so guilty.” Then, Mokja said, “if so, (you
should decide to quit)” (IITE1, 516-527).
Min explained about this decision in the interview:
Yes, in case of Teo, I advised him. But really if I didn’t live what I said, brother Teo
might not listen to and follow my advise. But he saw my life, and he followed my
example. I am so proud of him. Uh, in case of Cha, his burden of life is too big, so such
his burden might be overlapped with my distress, and he might sympathize with me. I
fully understood my Mokjang householders, and Mokjang householders fully understood
me. After all, we could fully understand each other in our hearts through my distress
(IIMN3, 188-193).
Taking his life example and stories, Min could advise Teo, and Teo also received spiritual
counsel from his spiritual leader. Through that, SPCM developed their spirituality as well as their
prospective spiritual leadership.
In the end, the first and second contradictions between components of the activity system
were not fully solved when I was there. However, after I left, Min made a decision to stay more in
CM with his new job in Houston, and it could allow SPCM to resolve the tension between CM
members’ division of labor and object (first contradiction). Moreover, by entrusting God, learning
by seeing, and experiencing difficulties together, they could also resist the pressure from others,
and so the subjects could overcome the second contradiction between community and object in
the activity system. Undeniably, the Mokja’s sacrifice and living example played a crucial role
for SPCM to perform the spiritual leadership development, although they did not fully develop
and train their prospective spiritual leaders yet.
The third contradiction occurred between mediation and object (See ❸ in Figure 5. 5).
Historically, Min and Kim questioned the educational role of Mokjang meeting in relation to
teaching the Bible and Christian creed. In this regard, they were on the same side with McGrath
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(1995); he stressed the importance of reading and learning Bible for evangelical Christian
spirituality. According to McGrath (1995), there is the twofold focus of evangelical Christian
spirituality: Jesus Christ and reading Scripture (Bible). The ensuing paragraph embodies his
understanding of reading the Bible and its meaning to evangelical Christian spirituality:
For the [evangelical] Christian, reading Scripture is like reading a book about a close and
dear personal friend. Every page is important, because it tells you more and more about
someone who matters to you – and you matter to them as well! So it is natural that you
want to learn more about this person, so that you can draw closer to them. Scripture
assists us in understanding more about God and his purposes for us. It helps us to
appreciate the wonder and privilege of knowing God. And it tells us more about the
person of Jesus Christ, who stands at the centre of our faith. For reasons such as this,
Bible study groups have always been at the heart of evangelical Christianity. In recent
years, the Bible study group has become even more important, as people have realized
how small groups are a stimulus to church growth (p. 6).
Although the Bible study meeting is significant for evangelical Christian spirituality, SPCM, in
particular, Min and Kim were not satisfied with their Mokjang formation due to a lack of learning
the Bible within Mokjang and even in SBCH. In the initial stage of participation to house church
and Mokjang, Min felt something different. “Continuously, I attended the Mokjang, the meeting
was weird for me. Um. I. No bible study and spiritual experiences had occurred in the Mokjang.
…what is it? I had this question and went to the meeting” (IIMN2, 358-362). From this
understanding, he continued, “So, I began to think how to do for me. God allowed me to think
about that. At that time, I started longing for reading Bible…in the Mokjang meeting, they never
studied Bible, and so I started love to read the bible. Ah, with this kind of thinking, what am I
doing?” (IIMN2, 369-378).
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Similarly, Kim explained about the relationship between bible study and CM, and the
lacks of studying Bible in the Mokjang formation:
You know, Mokjang is not a bible study meeting, but a sharing group. Bible study in the
Mokjang meeting is only to share summary of the past week sermon and then share a
little Bible message from church, but it is a short time presentation not a long-time
discussion. In the perspective of church [SBCH], they insist that there are a lot of Life
study classes and teachers in Church, and so it is enough for us. But my husband and I
didn’t think so, and we were really sorry for that. So, I thought this Mokjang system was
so difficult to make disciples in the initial stage (IIKM, 456-460).
R: Um, it was not enough. I think we need to study Bible with Bible itself. Our church
(SBCH) provided diverse Life study such as Living Life study and Devotional Life study.
But this is all superficial, not a bible study by those who deepen their meditation of Bible.
It’s introduction. It helps people to get some introductions, although Godliness Life study
class would be deeper in meditation. But most of all are introductive studies for Christian
living. These are not Bible study that I directly can relate the Bible study to my life.
I: If so, what do you think about a good Bible study? What should the Bible study be?
R: I didn’t think intensely about that, but the Bible study that I like is to study Bible one
by one under the guide of a Bible teacher who has ability to mediate the Bible well…you
know, Mokjang members aren’t exposed to the Bible in Mokjang meetings, if Mokja
doesn’t mention the Bible (IIKM, 582-595).
Historically, Kim and Min as a leader family have not been satisfied in CM system due to the
lack of learning the Bible, although they have attended numerous church actions, meetings, and
even CM meetings. Thus, this unsatisfactory tension between mediation (formal and informal
meetings) and object (training new spiritual leaders) caused them to question whether CM actions
can be helpful for spiritual leadership development activity.

232
Indeed, this contradiction is not only a CM’s issue, but also the whole church’s
controversial issue between regulations of Mokjang (not focus on Bible study but sharing stories)
and the goal of the church (making disciples/ new spiritual leaders). According to the perspective
of evangelical Christian spirituality, “[s]tudying the Bible in groups is a central aspect of
Christian discipleship” (Maddix & Thompson, 2012, p. 87) and so Bible study is a main driving
force to enhance its spiritual development (McGrath, 1995; Maddix & Thompson, 2012). For that
reason, Min struggled as to why Mokjang could not fully provide Bible study in the meeting as
mentioned above. If Mokjang was able to provide Bible study in the meeting, the contradiction
would not appeare. However, the regulation of SBCH did not permit Mokjang to be a Bible study
meeting, and it caused a lot of conflicts. Namely, despite a long history of this accumulated
tension, this contradiction cannot be easily solved, and it still has a number of structural problems
that need to be resolved in a larger/ higher level of the entire church. For that reason, the third
contradiction (❸ in Figure 5. 5) caused the subjects to think/ consider a derivational
contradiction between rules (regulations and culture for Mokjang operation) and object (training
new spiritual leaders) (See ❹ in Figure 5. 5).
As a result, the challenge for SPCM seeking to make spiritual leadership development
activity relevant to the experiences and actions of CM becomes evident in both contradictions.
While they could not change the entire church policy, regulations and culture due to their
limitations as a small group among over more than one hundred eighty small groups, they tried to
change their attitudes to the regulation and adjust CM actions and relations to this activity system
in the process of overcoming the contradictions. First of all, the SPCM, in particular, Min and
Kim as leaders of CM tried to change their concern from the entire culture or system to the
leader’s actions and influence in CM. Thus, they made ceaseless efforts to focus on making a
spiritual development meeting rather than social gathering. The following passage indicates their
efforts to overcome the contradictions:
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So, I think the role of Mokja is too important. When people shared their stories, Mokja
should turn people’s concern to God by comments. Generally, [according to Mokjang
regulation] we said, “Share your thanksgivings,” because our pastor wanted us to focus
on God rather than others in the sharing time. If we shared our stories without
thanksgiving to God, we may waste time with having a chat. Thus, my husband has
thought quite a bit about that. Is this a social meeting or Bible community under God, if
Mokjang is without learning the Bible? So, he was disappointed by house church and had
hard time. He thought, do I need to continue this? So, I think that Mokja should be well
[a good Bible teacher]. If he stands firm in the Bible, he can share what he felt in the
Bible, and he can turn the directions to learning Bible. So, I think the Mokja should
mention God a lot (IIKM, 486-495).
In this regard, initially Kim and Min focused on their job as spiritual leaders in CM and directing
CM to biblical truth and learning biblical truth in the meeting.
However, when I interviewed Min, I found that Min recently could find a clue to solve
the contradictions; the reality of house church and its strength to learn the biblical truth is not
with oral teaching – learning process, but with seeing others and learning by seeing. In this
process, the SPCM could re-characterize their identity as a house church, not a bible study group,
and it slowly caused them to overcome these contradictions. Indeed, the formation and regulation
of Mokjang, focusing on sharing stories rather than Bible study, already have been fixed for a
while in SBCH. According to the previous pastor Choi (2010), the founder of the house church,
the concept of spiritual leadership development entitled “discipleship training” should be changed
focusing more on life-transforming experiences rather than intellectual exercises. The following
passage serves well to point out:
At most traditional churches, Bible study is the primary-if not sole-tool for discipleship
training. It’s easy to fall into the trap of teaching people knowledge about the Bible rather
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than obedience and action. Many times, the focus of Bible studies is more about listening
to words in a classroom rather than watching others live in a biblical way. Instead of
empowering church members, they emphasize teaching biblical facts. Instead of having
members exercise and live out what they learn in life situations, they emphasize
classroom instruction. Instead of showing, they depend on verbal teaching. It’s no
wonder that true disciples aren’t being made. At Seoul Baptist Church, we try our best to
avoid becoming too knowledge-focused in our teachings and try to make the studies more
about life-transforming experiences than intellectual exercises. Sometimes we take
extreme measures and forbid people from taking Bible study classes when it seems that
they’re only interested in study. Our church does not want to produce intellectual people
but serving people, people who serve God and their neighbors (p. 55).
In the same vein, Min mentioned what occurred in him and how he could change the value of CM
as a life-transforming gathering:
Recently, I completely could overcome the problem. Ironically, it’s because I saw God’s
guidance for each family of Mokjang householders. When I saw that (weeping)… Uh, I
could recognize that I also restricted God’s ability to work at our Mokjang… My value of
Mokjang is not matched to [God’s plan]…So, I repented to God. I saw that God’s grace
was more than what I think and what I evaluate, and his grace is in the Mokjang and
house church as the body of God. But I didn’t recognize that, and so I just criticized the
administration, policy, and system of church because I got mired in that issue. In this,
God let me know about that. It was a dramatic change for me just before meeting you
(IIMN2, 688-695).
During the last two years, Min and Kim could find a lot of changes in CM members such as
Cha’s regular attendance in CM meetings and Teo’s dedication to the prospective leader. More
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than this, he could see a lot of God’s responses to their prayer requests. In a Sunday service, he
shared what occurred in his life. He said:
I praised such a faithful God who responded to my prayer; a Mokjang householder was
seeking his job, and he received a teaching job at a Korean college; a family wanted a
baby, and they received a baby; a family in studying at a dental school received
continuous help and guidance; and God sent a good family for the family that left (NMS,
65-68).
For that reason, several months before I visited in Houston, he suddenly recognized the value of
CM as a good way to develop Christian spirituality in his prayer time. “Couple months ago, when
I prayed, firstly God said with a tiny voice, “Establish my church.” I just prayed for my job, so it
was weird for me… I could recognize that God wanted me to obey, instead of complaining in my
position” (IIMN2, 699-703). From the spiritual experience, Min slowly changed his attitude
toward Mokjang, and he finally could find God’s to answer when he could get a job in Houston.
As a result, when I asked about Convicting Life study as one-to-one bible study meeting between
Mokja and one of Mokjang members, he replied:
I: In my understanding, it is a good tool to transmit the gospel of Jesus Christ by one-toone. You know, is Mokjang one to many? ... What do you think about that?
R: …Uh, in the Convicting Life study I didn’t teach about our faith or others. It’s all
about what I shared in Mokjang meeting. They already knew… Looking back, I didn’t
teach the Bible in the Mokjang; it was a new finding for me, if I remembered what I
taught in Convicting Life study, what I taught in the meeting, after all, was that Mokjang
members already knew in the Mokjang life. If so, although there was not biblical
teaching or Bible study, the members could fully learn the biblical truth through seeing
others’ lives in Mokjang [emphasis added] (IIMN2, 856-868).
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As a result, the subjects could overcome the two contradictions between components of spiritual
leadership development activity, and so they continuously developed their spirituality as well as
spiritual leadership through diverse mediated actions within rules, community, and division of
labors. In other words, CM members slowly have developed their spirituality within their
relations, interactions, seeing others’ examples, and exercising praying and spiritual actions. For
that reason, CM developed their prospective leader, Teo, and themselves as the other prospective
leaders according to Min, as the leader’s mission statement.

Communal Spiritual Development Activity Network and Learning
Since three activity systems were developed in the same small religious group, and all
actions and contradictions of three activities occurred in the equivalent small group members’
interactions within the group, each activity cannot be detached from other two activities.
Furthermore, the three activities had a process of developing CM members from social
engagement to the spiritual union (See (1) in Figure 5. 6) and to spiritual leadership development
(See (2) in Figure 5. 6). Simply put, three activity systems networked with each other, and each
activity system cannot stand without other activities.
For instance, although IPCM mostly focused on performing social engagement activity,
their activity cannot be separated from OPCM’s spiritual union activity and SPCM’s spiritual
leadership development activity. Indeed, in order for IPCM to be involved in social engagement
activity, they participated in spiritual leadership development actions such as helping and serving
other members with CM relations; although IPCM primarily mgith receive OPCM’s helping and
serving, they should be in the actions under the spiritual union actions. Moreover, SPCM’s one of
the main actions for spiritual leadership development was to serve VIP (initial participant of CM,
IPCM) to adjust in Houston and the CM (See (3) in Figure 5. 6).
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Finally, these three different activity systems mainly occurred in “communal” and
“spiritual” development actions and activities with closer interactions and relations. In this same
vein, the three activity systems could have a core object, related with “communal” and “spiritual
development” and so I wrapped it up as one activity network system, and named the entire range
of the three activities as “communal spiritual development activity” (See Figure 5.6).

Communal Spiritual Development Activity Network
In the Figure 5. 6, the three activity systems had a common new object from each activity
system’s object, “to reproduce a new community of faith by enhancing spiritual development of
new attendees” (See (D) in Figure 5. 6). In this sense, the CM members could have a common
object from three different subjects and three different activity systems within a common small
community.
First of all, this activity network was intensely interrelated with social engagement
activity because the new attendees in CM, IPCM (Suji and Chul; in the past Cha, Mary were
ICPM; and Teo and Min were initial participants in the previous Mokjang) could make a deep
social relationship with other members through diverse mediated actions and community relations.
In the process, they could slowly become involved in and adjusted to the small estranged
religious group by overcoming their or other barriers to join in CM. Although the subjects had
some contradictions in the process to adjust in CM, the contradictions also played crucial roles to
perform the social engagement activity system, because contradictions, accumulated
organizational tensions between components of the activity, could cause the CM members
persistently to try to resolve those (Engestrӧm, 1999; Lord, 2009). Therefore, Suji and Chul as the
current IPCM were satisfied by having a good social engagement, although they confronted
contradictions between rules and object in the process of social engagement activity (IISJ; IISC).
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Figure 5. 6. Communal Spiritual Development Activity System Network

However, IPCM anticipated a different type of social engagement as a religious action
and a higher quality of relations. Hence the activity could not be limited to social engagement
alone, and it could not be isolated from other activity systems. In the same vein, one of IPCM
defined CM meetings and relations as a “meeting and relations under God” when her family was
involved in the CM (IISJ, 147). Other IPCM mentioned their meeting’s characteristics as “a
(

(

meeting under the God’s fence” (IITE2, 151). TheseA)indeed represented their expectations to be a
B)

more spiritual-oriented relation and a more reliable relation under the most credible boundary of
God, evangelical Christian belief. Consequently, even though they did not genuinely engage in
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the spiritual union yet, IPCM expected to perform another activity, spiritual union, in aftermath of
the first activity, if they participated in CM actions more.
Second, the communal spiritual development activity network involved a more spiritualoriented engagement within CM members, called spiritual union activity. After IPCM adjusted in
Houston and CM (completing social motives), they did not leave CM. Instead, they tried to seek a
more meaningful inquiry in their lives with CM actions and relations. Hence, OPCM (Mary, Cha,
Chen, Teo, Min, and Kim) tried to be involved in praying together, spiritual experiences, helping
and serving others and even experiencing difficulties intentionally or unintentionally and as a
result, they could trust others in the process of experiencing such spiritual actions together. Thus,
OPCM called other members as “householders” and even Teo called CM a “spiritual family”
(IITE2, 177).
In the activity system, some OPCM had some contradictions between community and
object and between rules and object, such as excessive expectations and pressures from others
(See Figure 5. 3 and its explanation in the previous section). To the contradictions, no OPCM
stopped participating in the spiritual union activity, but they tried to overcome those
contradictions by leader’s and members’ self-reflection, changing their attitude, and experiencing
spirituality such as praying together. In addition, when they were involved in CM, they could
experience difficulties with others and even overcome the difficulties because of other CM
members; often being with others in difficulties caused them to be tightly united within the small
group. For that reason, some of CM members could have an emotional attachment to others
during the process of experiencing difficulties, and they commonly said that everyone in CM was
the same, not different, so that they could share their story without disguise or concealment.
During spiritual experiences (actions) such as recognizing God’s response to their prayer
requests in the spiritual union activity, some CM members (Teo, Kim and Min) also found
potential opportunities to make a meaningful encounter with God and to be a prospective leader

240
or to be a better spiritual leader in the CM or the other Mokjang through diverse spiritual
experiences and disciplines, including church education. I entitled it spiritual leadership
development activity, and it included preparing a good spiritual leadership as well as communal
spiritual development efforts such as to be mature Christians.
In addition, when the subjects, SPCM (Teo, Kim, and Min) faced contradictions between
division of labor and object and between community and object, questioning who the next leader
of CM would be after Min moving to another place due to his job, they tried to inquire to resolve
the contradictions for CM. Through the process, they did not fully resolve the object of the
activity system and so only Min’s decision to stay more in CM was a solution. Nevertheless, it
allowed SPCM to recognize the importance of the leadership’s role and position, and they could
prepare for the next spiritual leadership within their spiritual actions and education. As a result,
Min has developed his spirituality as the leader of CM (being a good leader), and he also has
helped Teo to be the person whom CM wants and prepares for the future (helping to develop
others to be a good leader).
Looking at a bigger picture, the CM members in the network system have developed their
spirituality through complicated communal participations and interactions between members to
members, between members to church education and relations, and even between members to
God. Initially, most CM members except Kim began to perform and participate in the social
engagement activity due to their social motives. Even Min as the leader at first started to attend
the previous Mokjang for his social motives.
However, when they sometimes felt deeper spiritual motives, they tried to make a
relationship with God and receive some spiritual help from other Mokjang members. With the
diverse spiritual union actions, they slowly recognized and found something meaningful in their
lives and relations with spiritual experiences. In this regard, they could trust God and other
members in the small group. And these different type’s experiences and relationships allowed
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them to be in a different family relationship, called spiritual family. After that process, some CM
members could inquire how to develop their spirituality and how to be a spiritual leader in that
group or the future group through diverse mediated communal spiritual efforts. Thus, they could
be deeply involved in spiritual leadership development activity.
In view of that, as a whole, each activity system was linked to others and in particular;
each activity developed one by one from social engagement to spiritual leadership development
activity and social motives to spiritual development in the small religious group. To be more
precise, I indicated the process of communal spiritual development with the border arrows
numbered (1) and (2) in Figure 5. 6. According to it, CM members as subjects performed each
activity system from (1) to (2), and so spiritual leadership development activity for CM members
is the final stage of the communal spiritual development activity network.
In addition, I added a dotted arrow numbered (3) in order to explain that some SPCM
tried to perform spiritual development activity through helping and serving IPCM and other CM
members in the social engagement activity. Thus, I used the dotted arrow, and it meant that
SPCM and spiritual leadership development activity were also related with social engagement
activity, but it did not mean that spiritual development activity can be circular and social
engagement activity is the next step of spiritual leadership development.

Overlapped Subjects of Each Activity System
When I described each activity system, I did not obviously mention who the subjects
were in each activity system, because the subjects of each system, in many cases, overlapped as
mentioned above. In particular, all of CM members were Initial Participants of CM or the
previous Mokjang except Kim; it means that they all had experiences as initial participants in a
Mokjang and so they all were in social engagement activity except Kim.

242
Although in Figure 5. 1, I divided three different dimensions of subjects from open codes
and categories in chapter three, the division was not matched one by one person. Instead, it
reflected a group of subjects to perform the different activity system and so I mentioned “as a
rule” in the explanation of the division of subjects. In this understanding, initially I just followed
the data from each activity system, but now I can embody the subjects of each activity in Figure 5.
7, from the circles of Figure 5. 6.
According to Figure 5. 6, each circle stands for each object of each activity system and its
outcomes from the activity system; (A) Indicated the outcomes of social engagement activity,
while (B) stands for the outcomes of spiritual union activity. In the same vein, (C) means the
outcomes of spiritual leadership development activity. In the circles, there are some places that
overlap in (D). It means that the outcomes of each activity system can often be overlapped with
outcomes of other activity systems. In view of that, the circles can represent the entire activity
network’s objects and outcomes and they can also reflect subjects because each activity system
can be defined by subject-object relations, and the subject is not an individual’s ego but the
subjects or subject of collective activity (Blunden, 2010).
From these understandings and from the previous explanations with each activity system,
I classified each person of CM members depending on their outcomes and specific contributions/
participations in each different activity in the same circles of outcomes in Figure 5. 7. Suji and
Chul as IPCM mainly performed social engagement activity, but Chul often mentioned his desire
to participate in spiritual union activity in Figure 5. 7. While Mary, Cha, Chen, Min and Teo are
involved in spiritual union activity, Mary was also deeply engaged in social engagement activity.
On the contrary, Cha tried to be more involved in spiritual union activity rather than Mary, and
Teo further tried to associate with spiritual leadership development activity. In the different
perspectives, Kim wanted to make outcomes of spiritual leadership development activity, but she
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was still struggling with making its outcomes. Min seemed to be involved in all activities and
tried to be balanced within all activities.

Figure 5. 7. Subjects of Each Activity System

As a result, most CM members could think that Min could be a good model by making
outcomes of each activity system, and the CM members were distributed evenly from social
engagement activity to spiritual leadership development from Figure 5. 7. However, more CM
members tried to make outcomes of social engagement activity rather other activities, in
particular, spiritual leadership development activity. Put otherwise, more CM members wanted to
receive and give social benefits through CM rather than contribute and sacrifice themselves with
spiritual leadership development, requiring abundant efforts such as taking much church
education, tolerance of others’ immaturity, and more serving and less being served.
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Contradictions between Activities and New Object
As mentioned earlier, each activity system has diverse contradictions, and the
contradictions geared (developed or changed) the activity itself by the process of inquiring
resolutions (Engestrӧm, 1999; Lord, 2009). For that reason, subjects could yield various
outcomes by the process of inquiring resolutions. As well, the entire communal spiritual
development activity network also was developed by contradictions between activities, and so it
produced a new object and new outcomes. In Figure 5. 6, there are two contradictions that I put
lightening arrows between social engagement and spiritual union activity (A-B), and between
social engagement and spiritual leadership development activity (A-C).
Initially, the contradiction between social engagement activity and spiritual union activity
(A-B) occurred by excessive stressing on social engagement with sharing social concerns in CM
meeting rather than the spiritual union. Indeed, two different activities have different objects; “to
overcome barriers to be involved in CM” and “to create a living trust as a spiritual family
member with spiritual union.” The first object is more focused on social engagement and CM
members strived to share social concerns and social motives rather than spiritual motives and
relations. In contrast, the second object is about spiritual relations with God and with other
members, and therefore, the subjects anticipated having some spiritual experiences and more
meaningful relations with others and God.
In this regard, Kim explained why CM must not remain in social engagement activity:
If we shared our stories without thanks to God, we may waste time with having a chat.
Thus, my husband has thought quite a bit about that. Is this a social meeting or Bible
community under God, if Mokjang without learning Bible is? So, he was disappointed by
house church and had hard time (IIKM, 487-492).
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While social engagement activity is important for IPCM to adjust in CM and overcome barriers to
be involved in CM, OPCM was more motivated to make deeper relationships with God and other
members spiritually.
In this same vein, Min and Kim as OPCM had to try to create the environment of CM as
the spiritual union rather than social meeting. For that reason, Min tried to interrupt when the CM
members, in particular, ICPM more tended to share their social concern and actions for living in
spite of thanks to God or their prayer request (MM02; MMCM03). Teo as OPCM, in the same
vein, emphasized that he liked to meet with Min personally after early Morning Prayer meeting
because at that time, he could share his spiritual concern more rather than CM meeting (IITE2).
Thus, the contradiction between social engagement activity and between spiritual union activity,
and between IPCM and OPCM occurred.
Another contradiction occurred between the social engagement and spiritual leadership
development activity systems (A-C). Like the previous contradictions, this contradiction similarly
accumulated tensions from the Initial Participants of CM (IPCM) to the existing CM members,
SPCM. While the object of the first activity system (A), as mentioned above, is more focused on
adjustment and settlement of IPCM in CM through diverse social actions, the object the third
activity system (C) emphasizes on both becoming and training new spiritual leaders for CM and
the prospective Mokjang.
In the process of training new spiritual leaders, SPCM could develop and help other CM
members to be spiritual leaders through various spiritual development efforts and actions such as
showing living examples of spiritual leadership and following the living examples, experiencing
change together, and even being a spiritual fatherhood. Most of the actions and efforts of training
new spiritual leaders are focused on communal actions and efforts to achieve the object.
Furthermore, the outcomes will be the prospective spiritual leaders for CM or the future Mokjang.
Nonetheless, the process of becoming new spiritual leaders is focusing on personal efforts and
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actions as well communal actions. As mentioned above, McGrath (1995) indicated that
evangelical Christian spirituality had a basic understanding that without conversion experiences
and having an individual relationship with God no one can develop their spirituality and become
a leader of an evangelical small group. Indeed, Min as the leader of CM and Teo as a prospective
leader in CM commonly started to develop their spirituality from having spiritual experiences
with God; conversion experiences and making a personal relationship with God through praying.
Simply put, the third activity system (C) included individual spiritual development as well as
communal spiritual development.
The process of spiritual leadership development activity, indeed, required the SPCM to
be involved in ceaseless efforts of disciplines such as taking church education and helping and
serving other without conditions. Moreover, spiritual experiences such as encountering God,
experiencing conversion, and even entrusting all to God must be needed to be a spiritual leader.
However, IPCM did not have concerns about Christian belief or conversion in their activity
system. Instead, they wanted to receive others’ help and serving more. And sometimes even they
take others’ help for granted, and they did not want to serve others. Thus, often IPCM provoked
SPCM when SPCM served and helped IPCM (the dotted arrow (3) in Figure 5. 6).
In fact, Suji and Chul did not want to be deeply involved in church education or other
actions without the Mokjang meeting (IISC). Instead, they liked to have social gatherings, and
they tried to make another meeting without Mokjang meeting (IIMN3). Thus, Min lays bare his
heart. “I have served others before being a Mokja. When I served as Mokwon [just a member],
people appreciated me, but when I as a Mokja served them often they took my serving for granted.
I was disappointed by this” (IIMN3, 361-362). As a leader, he expected IPCM to be more
involved in spiritual union and spiritual leadership development activity by spiritual experiences
and sacrificing themselves to diverse spiritual actions, but the reality was different. Therefore, he
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should wait for IPCM to change their attitude toward other members and spiritual actions. Teo as
SPCM had a similar feeling to IPCM, when they tried to take advantage of him (IITE2).
Besides, Suji and Chul as IPCM did not have Christian faith or a conversion experience,
but they wanted to be leaders in CM in the future. Namely, they did not want to change their
faith/ belief to God, but they wanted to be the leaders in CM. Suji said how she understood and
felt to God (IISJ, 221-229). Chul wanted to be a great man, and it means a more spiritual person.
And his goal to attend CM was more focused on developing his personality rather than following
Christian doctrine or to be a Christian:
In fact, I was amazed when I thought about Buddha or such people as well as prophets
and Jesus. They are great people. Therefore, I thought how they could be great and how
they could influence to numerous people. To be honest, I don’t know until now. Although
I attended a receiving Christian faith meeting, I can’t look at Jesus (as my savior) up to
now. Rather, I am thinking about how to be a great person. Now, I’m just thinking about
that (IICL, 80-85).
These different expectations regarding the CM meeting and spiritual development or
spiritual leadership development could accumulate tensions between IPCM and SPCM and
between social engagement activity and spiritual leadership development activity. In view of that,
Min had experienced a harsh time for the first several years of CM with CM members who
wanted more being served by others without changing their attitudes and taking responsibilities
such as church education (IIMN2; IIKIM).
As a result, the two main contradictions (A-B) and (A-C) caused CM members and each
activity system as subjects to change/ develop the activity system network, communal spiritual
development activity network by overcoming the contradictions. No doubt, in Figure 5. 6, each
activity system (A), (B), and (C) and the three different objects converge in a new object (D) for
the entire CM members as subjects, “to reproduce a new community of faith by enhancing
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spiritual development of new attendees.” The new object commonly engages in all three objects
of each activity system: new attendees’ social engagement to CM; new attendees’ development of
communal spiritual relations to God and CM members; and development of spiritual leaders by
helping new attendees’ personal spirituality and training them as spiritual leaders. And the CM
members as subjects could develop and change the whole activity network by inquiring
resolutions of the two contradictions (A-B) and (A-C), and so through the process of reaching a
new object subjects could yield the new outcomes.
Although I described and depicted the communal spiritual development activity network
in one figure in the Figure 5. 6, CM members, in particular, IPCM did not fully understand the
process of spiritual leadership development activity(C) and the entire process of transition from
social engagement (A) to the spiritual union (B), and to spiritual leadership development (C).
Moreover, CM members and even Min did not have any experience in reproducing a separate
group from CM. Nevertheless, CM members and Min are going to reproduce a new community
of faith (a new Mokjang) by enhancing spiritual development of new attendees (like IPCM).
Definitely, once Min was a new attendee seven years ago, and now he is the spiritual leader of the
CM. And Teo also was a new attendee once seven years ago and rejoined CM two years ago, but
he is trying to be a leader for the future. Thus, the outcomes of the network have not been fully
yielded, but these are in progress. For that reason, several dotted spaces remain in the columns of
spiritual development activity network in Table 5. 2. In the next section, I will describe the
process of overcoming the contradictions and the outcomes of the communal spiritual
development activity network.
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Intended and Unintended Outcomes and Learning in the Activity Network
In Table 5. 2, I mapped the intended and unintended outcomes within three different
activity systems and between activity systems. In particular, unintended outcomes played a role
for the subjects to learn in the process of overcoming contradictions within activity systems and
between activity systems. Learning, therefore, occurred by the socially shaped religious small
group through their interactions and internal closer relations. When it comes to the process of
yielding outcomes, I already have explained in the previous sections. In this section, I indicated
the overall intended and unintended outcomes within each activity system and between activity
systems, and then I will explain what the CM members as subjects learned from the activities.

Intended and Unintended Outcomes within Activities
In Table 5. 2, I depict intended and unintended outcomes of each activity and the activity
network. Each activity system yielded diverse intended and unintended outcomes. In social
engagement activity, IPCM as subjects could be satisfied in engaging in CM (Suji, Chul, and
Mary), and so they became regular attenders in the meeting, although they had several
contradictions among the components of the activity system. In addition, they could have a sense
of belonging, and it caused them to be comforted. In addition, through social actions they slowly
changed their bias toward church (Chul and Cha) and intentions to attend in CM (e.g., getting
information to meaningful relations – Chul). From the contradictions between community and
object of the social engagement activity system, Min tried to resolve the challenge by sharing and
clarifying the mission statement of CM, and it caused them to be a unified coalition. In addition,
an IPCM could learn how to negotiate with others in CM in the process of resolving a
contradiction in the social engagement activity (Suji).
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OPCM performed spiritual union activity system, and the system yielded diverse
intended outcomes; trust others as spiritual family members, sharing their inner stories, various
communal spiritual experiences and meaningful actions. In particular, praying together and
experiencing difficulties together played a crucial role for OPCM to make them to have different
relations with each other in CM as a spiritual family. Seen this way, OPCM could have emotional
engagement from experiencing difficulties together when others experienced difficulties or
distress (Teo). Learning by seeing others’ humble and modeling is another outcome, and it caused
them to learn how to live as Christians and how to be unified with others spiritually. After
praying together, they received evident responses from God according to them, and it was a
driving force for them to be more engaged in CM spiritually.
In the process of spiritual union activity, OPCM could create a new division of labor, a
spiritual family role, that was spiritual fatherhood (Min & Teo) and even some of CM began to
serve outside of Mokjang (Cha & Teo). These were unintended outcomes. When OPCM had
contradictions within the activity system, they yielded unintended outcomes such as learning to
be patient with others by prayer (Teo).
In spiritual leadership development activity, SPCM engaged in producing more spiritual
intended outcomes such as experiencing conversion, finding meaning of life (no fear to death;
Teo) and becoming a good Christian leader.

Table 5. 2. Intended and Unintended Outcomes within and between Activity Systems

Subjects
Activity System
Object

Intended Outcomes/ Main
Outcomes

IPCM




Social Engagement



Being regular attenders in CM
Satisfied in CM by hospitality
and good impression
Begin to rely on others

Unintended Outcomes
(learning in the process of
resolving contradictions)
 Learning to negotiate with
each other (e.g., menu)
 Solving contradictions by
being changed situation
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“To overcome barriers
to be involved in CM”






OPCM
Spiritual Union




“To create a living trust
as a spiritual family
member with spiritual
union”



SPCM

Spiritual Leadership
Development
“To become/ train new
leaders for new
Mokjang”






All CM members
Activity Systems
Network
“To reproduce a new
community of faith by
enhancing spiritual
development of new
attendees”




Comfort from sense of
belonging
Changing attitude, bias, and
intention to attend CM
Diverse social actions
Trust others as spiritual
family members
Sharing their inner stories
Diverse outcomes related to
communal spiritual
experience and meaningful
actions; praying together,
experiencing difficulties
together and etc.
Learning by seeing
(humbling, modeling)
God’s responses to their
prayer requests and etc.
To find a prospect leader for
the future (Teo)
To become a good example
for CM and follow the good
example (Min & Kim)
Experiencing conversion
Find meaning of life; no fear
to death
Various spiritual development
efforts/ actions; reading bible,
prayer, and serving others
Circulating reproducing steps
from social engagement to
spiritual leadership
development (1) to (2) in
Figure 5. 8; being a regular
member; trusting other
members; becoming a good
spiritual leader and
developing personal
spirituality



Coalition by sharing
mission statement of CM –
saving souls and making
disciples



Create a new division of
labor; spiritual fatherhood
Emotional engagement
from experiencing
difficulties together
Start to serve outside of
Mokjang (church)
Learning to be patient by
prayer

















Learning by seeing outside/
inside models
Entrusting all to God
Realignment the value of
Mokjang; life-transforming
gathering
Expanding spiritual and
meaningful relations/
actions to family and
workplace (Teo & Min)
Enculturation to CM and
Christian value and life
Changing the concept of
God
Accumulating experiences
in CM
Experiencing joy as an
evidence of spiritual
development

Moreover, they could find and train a prospective spiritual leader for the future (Teo), and also
they could develop their individual spirituality through diverse spiritual development efforts.
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However, in the process of the activity, SPCM faced contradictions because of the crisis
of a potential absence of leadership, pressure of others and the Mokjang system. To the
contradictions, the activity system yielded unintended outcomes such as learning by seeing
outside/ inside models (Min, Kim, & Teo), and realignment the value of Mokjang as lifetransforming gathering (Min). In particular, in the crisis of the potential absence of Min, Min was
struggling with the issue, and even he could not sleep well. In the process, he could entrust all to
God because he had a belief that God would have to plan about CM and his family (MMCM03).
In addition to these, some SPCM could expand their realm of spirituality to their family and
workplace, and these were unintended outcomes from the activity system.

Learning as Unintended Outcomes between Activities
As CM members as subjects could learn in the process of resolving contradictions in each
activity system, they also could have diverse learning in the process of resolving contradictions
between activities (within the entire communal spiritual development activity network):
enculturation to the CM and Christian values and life, changing the concept of God, accumulating
experiences in CM, and experiencing joy. For that reason, in this section, I will explain the
learning as unintended outcomes of the activity network in more detail, since previously I did not
explain much about the process of overcoming the contradictions and the outcomes.
According to Figure 5. 6, communal spiritual development activity network had two
contradictions between activities (A-B) and (A-C), and both contradictions have similar
accumulated tensions between IPCM and OPCM, and between IPCM and SPCM. To overcome
the contradictions between (A-B) and (A-C), Min and OPCM or SPCM helped IPCM to be
enculturated to the different culture in CM. In order for their enculturation to CM, Min shared
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CM’s mission statement and stressed their identity as spiritual entities with praying together and
experiencing spiritual practices together.
As matter of fact, IPCM often felt difficulties when they were involved in stranged
religious actions because they were not intimate with the religion’s doctrine, organization, system,
and culture. For instance, when I visited in CM, IPCM was not familiar with languages in CM
and SBCH and so they hesitated to speak about some religious phenomena such as praying for
others in public (MMCM02; MMCM03). In addition, when new attendees initially shared their
prayer requests for a Mokjang meeting, in many cases, they just hesitated or did not talk much
about the prayer requests at that time because prayer requests are deeply related to their weakness.
They disliked exposing their weakness before making a good relationship with the Mokjang
members. Min explained how it was hard to share prayer requests when he was an initial
participant in the previous Mokjang and how he had been changed through Mokjang culture:
Before I served as a Mokja, I didn’t deeply involve in church, I wasn’t used to be this
culture. Indeed, prayer requests can reflect my urgent situation in the present day… On
the other side, that would be my weakness. You know, no one wants to expose one’s
weakness to others. I was pursuing worldly values and successful life, but God changed
me through the Mokjang as the strongest culture [emphasis added] (IIMN3, 385-391)
As matter of fact, when I joined in CM, I could experience the differences of CM culture.
The CM culture was different from other traditional churches' small groups which I experienced
in the past: the priority of serving VIP (IPCM), serving others without rewards, leader’s sacrifice
for modeling, praying centered Mokjang relations, and sharing and experiencing difficulties
together. Views in this way, CM members have slowly been changed. Teo is a good example. He,
indeed, did not like to be involved in church and at first he felt something weird in the previous
Mokjang. However, he has been changed by a culturally well-organized small group for
unbelievers to be well adjusted at the church. He indicated why he could go back to the church:
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It was hard. It was hard [to go back to Mokjang]. But I couldn’t forget the experiences
that I was in [the previous] Mokjang in my first three years. So, the Mokjang relations,
now I can say. The life in the Mokjang seemed to live in heaven for me. So, I was too
happy and glad in the Mokjang (emphasized). I know that I had been changed [through
Mokjang]… however, after leaving Mokjang my life was ruined. It was so hard to
live…Because of that, I regretted it just several months later [emphasis added] (IITE1,
373-380).
Experiencing a different culture, sincerely welcomed and accepted by others as spiritual entity,
caused him to decide going back to Mokjang, and now he tried to help IPCM to be enculturated
in that culture. Similarly, Mary and Cha as OPCM also have been changed from IPCM during
two-year experiences in CM (IIMR; IIMN3).
According to Figure 5. 6, the communal spiritual activity system network is a cultural
shift toward a spiritual transformed life (2) from social engagement activity (1). In the process,
CM members as subjects could change their attitude to CM and God via three main outcomes;
being a regular member, trusting other members, and becoming a good spiritual leader by
developing their spirituality within communal interactions in CM (See Table 5. 2). Through the
process CM and Min have tried to reproduce a new community of faith by enhancing spiritual
development of new attendees (object of the activity network), although they have not succeeded
in fulfilling that object. In the very previous paragraph, while I explained about enculturation to
CM culture, in this paragraph I explain about enculturation to the concept of God by interacting
with God and others.
As mentioned above, IPCM (Suji and Chul) had a different understanding of God from
the evangelicals’ understanding of God; as Kim mentioned, they thought God is like Genie, who
should help whenever they needed in prayer. In fact, Kim and Min as SPCM once had a similar
understanding before changing their understanding:
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Yes, in the past, I met God but the God was not a personal God. He was like a Genie.
Whenever I needed I asked God by scrubbing the lamp [emphasis added] (IIKM, 28).
When I need him, …[I prayed], and read the Bible and went to church… But he was not
my father [I didn’t have a personal relationship with God] (IIKM, 129-130)
Then, my faith about God was a health and wealth gospel. God’s personality did not
influence me, but I pushed him to answer what I want at that time (IIMN2, 240-242).
For that reason, the communal spiritual development activity network, in one sense, is a process
to change IPCM’s concept of God from me-centered concept to God-centered concept by making
personal relationship with God. In the same breath, Teo as SPCM answered the following
sentences, when I asked what Christian faith is:
R: Faith is. Spirituality is… Just I was sent to this Mokjang [by God] and it would be
some reasons and they might have reasons to welcome me… I think, first of all, faith is to
know God… I tried to believe in the Bible itself… it is enough because God will guide
me and my life is short.
I: So, well, have you been totally changed? In the past, your life goal was to be a success,
but now [is different]. So, in fact, did you make the serious decision [to quit your
business in spite of guaranteeing lots money and success] after talking with Mokja?
R: Because my life was totally changed [because of God]. It was not a big deal for me.
Totally, I’m changed [emphasis added] (IITE2, 446-463).
Before being transformed, Teo as an initial participant of Mokjang just liked to have social
engagement and meeting with others (IITE1), but after having a relationship with God and
knowing God; he changed the concept of God and even his attitude toward life. To him, God is
no longer a Genie, and he tried to ask what God wanted for him to live in. Because of that, when
he mentioned about conflicts with other Mokjang members, he concluded the following words:
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He invited me to be treated for free [in his dental office, but I had to pay for it]. In fact, I
knew that was his assignment for graduation. After going back to home from early
Morning Prayer meeting, I upset by that. Often it comes to mind. How can I heal [treat]
it? I prayed for it. It is my habits that I can’t throw it out until now. Just I think now, “If
God were me, did he do so?” May it be a healed process? The every single step I take
seems to be a process of being trained in my rough aspect [emphasis added] (IITE2, 289293).
Through the process which Teo mentioned, he was developing his concept of God and
accumulating spiritual meaningful experiences in CM relations. Why do the CM members, in
particular, the existing members such as OPCM and SPCM struggle with these conflicts and
efforts to help and serve others? It was my basic question when I attended in CM. The answer
was simple. Min as SPCM said:
God might give me the desires of my heart. When I served and helped others, I could
have joy in my heart. Just I have to use all my talent God gave me. I’m handy. I can fix a
car and house well… in the past when Mokjang householders bought a car, I waxed it,
and if they moved to another place, I helped them. I feel pretty good! [emphasis added]
(IIMN3, 354-357).
He added his understanding about progress in his spiritual development with Joy:
Ah… Well, what can I say? On the surface, it [my spiritual development] cannot be
appeared clearly [in the past]. I am the same Mokja in the past and now. In the eyes of
God, if I grew up a little, it is so difficult to give you an example. Um… Joy. Joy is that.
Ah, recently I have joy much rather than before [emphasis added] (IIMN2, 745-747).
Joy drove Min to serve others, and it also showed how he grew up in Christian faith or spirituality
according to him.

257
In sum, although CM members are going to perform the communal spiritual development
activity network by trying to reach the object, “to reproduce a new community of faith by
enhancing spiritual development of new attendees,” and they have not been achieved the object
now, they are still pursuing to circulate the reproducing steps from social engagement to spiritual
union, and to spiritual leadership development. In the process, they have begun to produce some
tangible outcomes such as enculturation to CM and God by changing the concept of God and
accumulating spiritual experiences in CM, and experiencing joy as an evidence of spiritual
development. More than this, Min, Teo, and Kim as well as other members have been
transformed by CM’s diverse social and spiritual actions, and they liked to find valuable spiritual
meaning through the activities and network.
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CHAPTER 6

CONCLUSION AND IMPLICATIONS
As noted in the literature review (chapter two), I framed this study within five topical
areas of thought: spirituality and spiritual development; different understanding of community
between COP, CHAT, and COF; Korean American church in the U. S.; house church and Gajung church; and CHAT. From these frameworks, in this chapter, I summarize the conclusion of
this study, and in this part I will discuss some topics in the perspective of learning in order to link
the conclusions to implications of adult education. And then I will represent the limitations of this
study and suggestions for further research.

Significance of Communal Interactions for Spiritual Development: Learning as Social
Actions
My basic assumption throughout this study is that learning is not only cognitive
comprehension, but social actions within a particular context. Clearly, there was no question that
I paid more attention to socio-cultural approach to spiritual development, and so I focused on the
“communal” spiritual development in the house church, Canaan Mokjang, rather than
“individual” spiritual development in a traditional church formation such as Bible study meeting
or Sunday worship service in a parish setting.
Indeed, although some CM members who had Protestant or Catholic church experiences
attempted to emphasize Sunday worship service or Bible study classes (Life study classes), these
learning or educational formation were not suitable for them (e.g., Min and Kim had struggled
with the lack of Bible study in Mokjang, but they could not find an answer from those educational
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actions). As mentioned above, Sunday worship services and Bible study classes had vertical
relationships between teachers and students or between preachers and congregations for getting
information. And cognitive intellectual actions such as reading the Bible and studying the Bible
were mainly stressed by the church and even Min. However, in the Mokjang people learned by
watching and doing such interactions, observing, and even solving problems in Mokjang relations.
Kim, by the same token, compared the Bible study meeting with Mokjang relations and
meetings. The first one is to provide information and principles of Bible, but it lacks practices in
everyday life (IIKM). Thus, it would be hard to apply to the people’s concrete lives. However, in
Mokjang people could practice God’s love by serving others, and it could be helpful for them to
be mature Christians (enhancing spiritual development). Thereby, Cha indicated this point:
Ah, in general worship service is a one side teaching by a pastor. It has a top-down
direction of teaching. Mokjang is different; it has interaction with each other. Of course,
Mokja often leads and says something, but he doesn’t preach (IICH, 165-167).
You know. In the past, [when I attended a larger group meeting or Sunday service] I
didn’t have concrete solutions for my life; all of them were abstract. But [in Mokjang]
closely I can observe how others apply it in concrete way. So, Ah, I can know that! I can
see such and such, and I achieve it. I can learn by watching others who apply it in a
particular situation, and so I can make a plan to apply to my situation (IICH, 158-162).
Seen this way, most learning in Mokjang occurred by interactions, experiences, and small group
closer relations, and Mokjang as a scaffold for spiritual development played a crucial role to
facilitate CM members’ social engagement, spiritual union, and spiritual leadership development.
Thus, Kim said that “Mokjang is my scaffolding of [spiritual] development” (IIKM, 531).
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Different Relationship within Mokjang: Learning by Observing
Mokjang as a community of faith (COF) has a different understanding of ‘community’
comparing to COP or CHAT. CM as a small community of faith and its members believed that
direct teaching or preaching could not account for them in enhancing their spirituality and
spiritual development. All of CM members learn not by attending on Sunday service or Life study
classes, but by observing others’ behaviors and imitating Mokja’s modeling. In the same vein,
Suji commented the following words:
Ah, well, you know, if someone mentions Bible verses in a meeting, it hampered my
concentration. Uh. There’s nothing funny about it. So, In the Mokjang once I said about it,
because Mokja recommended Living Life study class over and over. By the way, in fact,
the reason why I like Mokjang is people is intimate. When people share their difficulties,
or people share their prayer requests, during that time if they talk about God, it really hit
me. And I can agree with them more. I can think about. Ah, God seems to be real! Rather,
when people explain about Romans or in the beginning what was happened, these stories
couldn’t touch me [emphasis added] (IISJ, 235-240).
Suji as IPCM did not like the cognitive learning situation (e.g., Bible story and Life study class),
but people’s lived experiences and their own stories. Like her, CM members have learned by
watching others’ behaviors and modeling so that modeling is a crucial tool to create learning
within the communal spiritual development activity network. In particular, since the object of
activity network is focusing on enhancing spiritual development of new attendees like Suji, it is
more significant to facilitate learning.
Seen this way, the role of Mokja has been central to CM members of spiritual
development, and so Min and CM members created a new division of labor, spiritual fatherhood
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as a valid role model and excellent helper for CM members. Indeed, Min played a father’s role in
the CM and so when I asked Teo how to overcome his spiritual struggling, he answered:
I called to Mokja and said, “Mokja, I cannot finish my work. I have to receive my
money… What should I do now?” So, he talked me like this… I always asked him, “How
did Jesus live in?” (IITE1, 540-547).
So, in Mokjang, if you see our Mokja [Min], he is the answer. He might have hard time.
Yesterday, we talked about. He really must be hard, but he never mentioned about that.
As I know, he went to the airport to ride people several times per month. And although he
lives here, he goes to CM members’ house [emphasis added] (IITE2, 388-391).
Min has a different leadership style in CM, and CM members know who he is. Thus, they all
together have created a new division of labor for the activity system, spiritual fatherhood.
However, this role did not suddenly appear to CM, but it was created by the contradiction
between community and the object of the spiritual union activity system. In the activity system,
OPCM struggled with excessive expectations from CM members and even Min, but they could
develop their trust to him by observing his life, and then they could trust him as a spiritual father.
In that process, learning occurred by unintended outcomes, creating a new division of labor in the
activity system. And they developed their relationship as a “spiritual family” and this relationship
is huge difference from the understanding of ‘community’ in COP and CHAT.

From Social Motives to Spiritual Development: Learning by Experiences
I chose a Korean American church in the U. S. as my research site. Historically Korean
Americans “have been deeply influenced by the dominance of the Protestant church within their
ethnic communities” because the ethnic church has been “the central institution in the Korean
American community” (Kim, 2010, p. 159). Simply put, Korean American churches have
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primarily played a role in helping Korean Americans to adjust to the host society, U. S., and so
social engagement is an essential role for the churches. In reality, most CM members except Kim
at first visited in SBCH and CM in order to meet some social motives (e.g., getting information to
live in Houston and making children’s Korean friends). From the social motives, CM also began
their meeting, and activity was named social engagement activity.
However, some CM members could recognize that social engagement was not enough for
them in the meeting. For instance, in the social engagement activity, historically IPCM (Initial
Participants in CM) had contradictions between community and the object; in the beginning of
CM, its members as IPCM fought against each other due to a lack of directions and identity when
attending CM meetings as a religious meeting. Min’s first response to the contradictions was
frustration and embarrassment, and he was unable to treat the issue, because he did not have
much social skill or experiences to deal with the conflicts. To end, the initial members who were
against each other had left the CM (IIKM). However, Min and other members could take a lesson
from the mistakes or experiences. That was the way to make a social coalition by sharing the
mission statement of CM. To put it plainly, CM members found in reality that if CM did not have
a direction, in particular, a spiritual direction as a religious meeting, they might tend to succumb
to inner conflicts easily.
Meanwhile, Min as the leader of CM could realign the value of Mokjang, and he learned
that realignment of the value of Mokjang could enhance CM members’ spiritual union and their
spiritual development as well as spiritual leadership development. Therefore, Min and CM
members have resolved the contradictions by their past experiences of conflicts and the process of
resolving them; the best answer to the conflict is to recognize the value of Mokjang as lifetransforming gathering and to calibrate CM’s direction from social motives to spiritual union and
to spiritual leadership development.
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In this regard, CM members have developed the communal spiritual development activity
network, and the activity network has a progression from social engagement (A) to the spiritual
union (B), and to spiritual leadership development activity (C) (See Figure 5. 6 in chapter five).
Each of these activities is driven by its own object and motive; from overcoming barriers to be
involved in CM to create a living trust, and to become new leaders for a new Mokjang. As a
whole, the entire communal spiritual development activity network can be developed with
accumulated experiences from the activity (A) to (C) and complex interactions between the
activities. Indeed, SPCM (Spiritual development-centered Participants in CM) in CM who have
developed and experienced (A), (B), and (C) had countless social and spiritual experiences from
the history of CM, and so they can take care of CM better than before. Here are Min’s comments
to the issue:
We have exchanged the entire members three times; the first time we served people, the
second time we served, and the next time we served. Looking back, I could serve better
in the second time rather than the first time with heart of Jesus. Also, now is better than
then. If I have the fourth time to serve, I will be a better Mokja at that time (IIMN, 739743).

Unique Church Formation of the House Church: Enculturation
Canaan Mokjang as a House church had a unique culture, and so I could experience a
different culture when I began to attend in CM; it was a distinctive experience from my previous
church experiences:


CM was more focused on VIP rather than the existing members (focusing on unbelievers
and new attendees).



They tried to serve and help each other as a family member (spiritual family relationship).
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The leader sacrificed a lot to serve other members as a father did for householders
(spiritual fatherhood).



The leader did not urge to follow him but consequently, members were able to follow his
life-modeling by observing his sincere life (modeling and respect).



Prayer is a center for their relationship; praying together and praying for spiritual
development (prayer centered relations).



They were not afraid of exposing their weakness, and so they were willingly to share
their secret life stories such as a marital quarrel in public (free to share).



As a result, new attendees generally had experienced life change, and they could try to be
a spiritual leader (creating change throughout their lives and desiring to be a leader).

From the exceptional experiences, CM members were changed/ transformed. In the same vein,
Kim pointed out the impact of CM’s culture in her life:
R: First of all, I like the spirit of house church. Ah, how can I say it…? I think this
environment, and culture [of CM] could change [our lives] to become more alive and
dynamic. Because the traditional Presbyterian Church (she was a member of that church
in Korea) only emphasizes about the relationship between God and us, but they don’t pay
attention to the relationship with one and another, with neighbors… there are churches
that making the efforts in reaching out to the communities. But, the house church is the
one that would deeply reach into the each house, making changes and influence the
neighborhoods eventually as whole, which is the merit of house church.
I: Do you feel it?
R: Sure! Um. It seems to be good. So, it’s true that I should do something for others
because of such a culture and situation. In the process of doing such a thing, the habits
and the culture inhabited in my life, and so it was settled in me and indigenized in me
[emphasis added] (IIKM, 615-624).
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In this, Kim agreed that the unique culture of CM caused her to be different from her previous life
and allowed her to serve others. In other words, she first acquired the values of culture in CM and
was enculturated into the culture of CM, and then the culture transformed her to be different/ to
be transformed. Consequently, now she also has tried to help other to be enculturated in CM by
serving others. In this regard, Teo mentioned his complete transformation by the culture of CM
(IITE2), and Cha finally insisted that the impact upon the culture of CM is strong for him and his
family (IICH). For that reason, Cha, Teo, and even Suji and Chul now want to be a leader in order
for others to have the same changes in their lives.

Usefulness of CHAT to Understand Religious Activities for Adults
In this study, Cultural-Historical Activity Theory (CHAT) primarily has been used in
analyzing data after I made open codes, categories and themes. If I only used ethnography to
analyze the data, I might not map up the entire communal spiritual development activity network
and I might not know the development of each different activity system with each subject and
object relationship (three different subjects and objects of the activity systems in CM) and their
achievement of social engagement, spiritual union and spiritual development.
At first, as a researcher, I might not have the self-confidence to adopt CHAT, because it
was so difficult to find any researcher, who used CHAT to analyze religious activities before,
although many researchers in the adult education field used it in their researches, relating with
informal learning situation (Kim, 2012; Lord, 2009; H. Park, 2010). However, in the process of
applying CHAT to the findings, I could recognize that no other theoretical framework is solely to
demonstrate this proper informal situation of the communal religious activities in the unique
religious small group except CHAT. In particular, CHAT clearly exposed the different
perspectives of each subject in each activity system. From the different perspectives, it could

266
represent the complex interactions between CM members and their actions and so CHAT
obviously could show the reasons (diverse motives) to attend and participate in diverse social and
spiritual actions, and effects (diverse outcomes: intended and unintended).
In the process, I could find how the CM members as subjects could learn in overcoming
contradictions. Indeed, I did not much anticipate contradictions within each activity system, but
when I adopted CHAT and tried to find contradictions, I could find the diverse contradictions; the
CHAT showed the relations between contradictions and outcomes (unintended), and even
learning and contradictions. For that reason, I was able to wrap up the entire communal spiritual
development activity network in one figure (Figure 5. 6).
Furthermore, I could find a progression of development of the communal spiritual
development (See (1) and (2) in Figure 5. 6) in the process of applying CHAT. As Kaptelinin and
Nardi (2006) mentioned, development is “not only an object of study, but also a general research
methodology” in activity theory, because activity theory “sees all practices as the result of certain
historical developments under certain conditions” and “development continuously reforms and
develops practice” (p. 71). Although I did not much understand this when I interpreted data and
analyzed the findings with CHAT, I could recognize why development is a main principle of
activity theory.
In the end, by adopting CHAT the researcher could find the three activity systems and the
entire communal spiritual activity network; through the three activity systems, therefore, CM
members can try to reproduce a new Mokjang as a community of faith by enhancing new
members to develop spirituality. In the process of the communal spiritual activity network, they
could learn. In particular, most learning in the activity network could be developed by
contradiction or conflicts between people or the system (e.g., coalition by sharing a mission
statement of CM, learning to be patient by prayer, and realignment of the value of Mokjang). As a
result, in the religious realm, learning also can be examined by the socio-cultural understanding
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(adopting CHAT) and this understanding can be more helpful to grasp the reality of religious
adult learning.

Limitations
In this study, I had three limitations in using ethnography as a main research method.
First of all, there was a limitation in gaining historical information about CM and CM members.
Although I could have diverse SBCH’s historical records and legitimate documents for their
various social actions and process, I could not find CM members’ record since CM as a small
religious group was not a big unit of SBCH, and they did not have any experience to write their
history or experience before. Thus, they did not have any official document or historical record.
For that reason, although participants were very open and wanted to help the researcher, it was
not easy to grasp their historical record. Thus, I had to rely on CM members’ interviews and their
meetings only and finally, I had to compare several people’s interviews, CM members comments
in their meetings, and what other church members’ mentioned to CM.
Second, I could not spend long periods of time to collect data in my fieldwork because of
time restraints and practical issue to stay in SBCH. Although initially, the church permitted a
three-time visitation for me, it was not easy to fix the three times for the research due to their
situation and schedule. The church and CM had their schedules after my second visitation (I
visited twice, and so I had to revise my IRB process at that time) and SBCH might not offer their
space, a guest room for me again. Accordingly, I carried out my research fieldwork during two
months from February 2013 to March 2013. Although it was not enough time to understand how
a particular culturally shaped religious small group has developed and sustained their identity,
culture, and spirituality, my first one-week experience of the similar house church (Mokjang) in
Atlanta in September 2012 to receive permission from SBCH and the previous experiences in
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SBCH before contracting CM in the initial visitation in January helped me to understand and find
their culture and their recurring social and spiritual practices. More than this, my staying at SBCH
and CM as well as language and cultural familiarity to CM members helped me to understand
their social and spiritual actions and culture; when I stayed in Houston, I was in a guest room
within church facility, and I could meet CM members almost every day, and I could observe their
various interactive actions within diverse situations such as eating, visiting CM members’ house,
and attending in church acts.
Although I defined three different activities and one communal spiritual development
activity network system in this study, the communal spiritual development activity network has
not been completed. In other words, the communal spiritual development is in progress as Min as
the leader of CM mentioned that their spiritual development activity is “still insufficient and is
going to be developed and in progress” (IIMN3, 304). Because of time limitations, it was
impossible to find achieving the object of the communal spiritual development activity network
completely, reproducing a new Mokjang. Therefore, a limited understanding of the communal
spiritual development within the house church was offered in this study.

Suggestions for Further Research
In this study, I found CM members’ three different activities with each different subject
in their communal spiritual development within their relations, social and spiritual actions, and
self and theological reflections. In the social and spiritual actions, CM members as subjects of the
activity systems had diverse relationships with SBCH and SBCH’s various actions such as Life
study classes, serving Sunday lunch preparation, and Sunday worship service. However, in this
study, these actions were not considerably represented because as subjects IPCM and OPCM
were not much involved in the actions. More than this, the actions of SBCH were delimited by
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the researcher in order to focus on the informal learning of CM in developing their communal
spirituality, rather than the nonformal educational efforts or actions of SBCH.
Nevertheless, CM members, in particular, SPCM had numerous positive as well as
negative influences from the educational actions of SBCH and so its influences also might affect
the communal spiritual development activities. For the further research, therefore, the researchers
can find the effects of SBCH’s nonformal education efforts to CM’s communal spiritual
development activities more clearly, and even they can compare both relationships. Simply put, in
the future research, the argument of communal spiritual development of house church can be
extended to the bigger picture within SBCH and its diverse related actions.
Moreover, as the researcher of this study, I did not use critical ethnography and so in this
study no explanation about power issue was offered. However, the house church system has a
hierarchic structure from Mokjang to Chowon, to Pyongwon and to senior pastor (See Figure 4. 7
in chapter four). In this sense, the hierarchic structure may be deeply associated to power
relations between the hierarchic structures, although it was not mentioned throughout this study.
In addition to this, in CM and Mokjang relations the relationship had a hierarchic understanding
of Korean culture, spiritual father and children relationship. Generally, there is a hierarchic
relationship between father and children in a Korean family and recently mothers’ role is going to
be more emphasized. Therefore, power relations have changed from father to mother dominance
(Kim and Hoppe-Fraff, 2001).
Seen this way, in the future, it is necessary to examine the power relations within their
social and spiritual practices in CM. Furthermore, if the future researchers want to investigate the
power relations within CM or a Mokjang, it is essential to find Moknyeo’s role (Mokja’s wife) as
motherhood in the Mokjang, which I did not much refer to in this study. Through the examination
of power relations, the research will contribute for the prospective adult religious educators to
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understand how the learning context influences the unique small religious group members’
understanding of spirituality with a different perspective.
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APPENDIX A

The Lists of Documents and Articifacts from SBCH and House Church
Ministries, International (HCMI)

Division

Title

Contents

Length / Revised

Papers

The Principles of
Mokjang Ministry
Mokja Guide Papers

Basic principles for
Mokjang ministry
Manual and regulations
for Mokjang ministry
All administrative
documents from
visitation to be a
member
Introductive explanation
about House church
formation
Explanation about
controversial issues of
Mokjang and Chowon
ministry
For the Sunday worship
services
Romans sermon series
of the Sunday worship
service at SBCH
Explanation about
Mokjang ministry
Video CD of a Monthly
Seeker’s Meeting in the
past
Home page of house
church ministries

4 pages

Web site of SBCH

http://www.seoulbapt
ist.org/
http://sbch.hcrm360.c
om/360sbch.asp

Complies of church
documents for church
members
House Church
Seminar Manual
Suggestions to
Mokjang and Chowon
Ministry

CDs

Sunday Weekly
Journals
Sermon series CD

Introduction of
Mokjang
CD of a Monthly
Seeker’s Meeting
Online

House Church
Ministries,
International
SBCH
House Church 360

Web site for ministry
report to church
leadership

20 pages/ 2012
16 pages/ 2012

70 pages/ 2012

4 pages/ 2006

5 different journals/
2013
5 sermons series
CDs/ FEB – MAR,
2013
30 minutes – made by
HCMI
2 hours – made by
HCMI
http://www.housechu
rchministries.org/
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Informed Consent Form
Implied Informed Consent Form for Social Science Research
The Pennsylvania State University
Title of Project:

Socio-cultural understanding of spiritual development
in a Korean house church

Principal Investigator: Simon SinWoong Park, Graduate Student
315 Keller Building
University Park, PA 16802
(978)417-1498; sup208@psu.edu
Advisor:
Dr. Gary W. Kuhne
314E Keller Building
University Park, PA 16802
(814) 867-0228; gwk1@psu.edu

1. Purpose of the Study: The purpose of this research study is to explore and describe the
spiritual development of Korean Americans in a Korean Ga-jung church (house church) in U.
S. as a community of faith (COF), and to describe how their spiritual development relates to
their everyday life as adult learners.
2. Procedures to be followed: You will participate in up to three 60-90 minute, semistructured, face-to-face interviews including one group interview (if it is needed). The
interviews will be audio recorded. You will participate in up to four Mokjang meetings
which the principal investigator will observe and the meeting will be audio recorded.
3. Discomforts and Risks: There are no risks in participating in this research beyond those
experienced in everyday life. Some of the questions are personal and might cause discomfort.

4. Benefits: You might learn more about yourself and your spiritual development by
participating in this study. You might have a better understanding of how important
community of faith (COF) is to your spiritual development. You might realize that others
have had similar experiences as you have.

5. Duration: It (each interview) will take about 60-90 minutes. In case of observation, it
will take two or three hours depending on the Mokjang meeting.
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6. Statement of Confidentiality: Your participation in this research is confidential. The
Pennsylvania State University’s Office for Research Protections, the Institutional Review
Board and the Office for Human Research Protections in the Department of Health and
Human Services may review records related to this research study. In the event of any
publication or presentation resulting from the research, no personally identifiable information
will be shared because your name is in no way linked to your responses. The data will be
stored and secured at my personal computer in a password protected mp3 files. In the
event of a publication or presentation resulting from the research, no personally
identifiable information will be shared.
7. Right to Ask Questions: Please contact Simon SinWoong Park at (978) 417-1498 with
questions or concerns about this research. You can also call this number if you feel this
study has harmed you. If you have any questions, concerns, problems about your rights as a
research participant or would like to offer input, please contact The Pennsylvania State
University’s Office for Research Protections (ORP) at (814) 865-1775. The ORP cannot
answer questions about research procedures. Questions about research procedures can be
answered by the research team.

8. Voluntary Participation: Your decision to be in this research is voluntary. You can stop at
any time. You do not have to answer any questions you do not want to answer. Refusal to
take part in or withdrawing from this study will involve no penalty or loss of benefits you
would receive otherwise.

You must be 18 years of age or older to consent to take part in this research study. If you agree to
take part in this research study and the information outlined above, please sign your name and
indicate the date below.

You will be given a copy of this consent form for your records.
________________________________________________________________
Participant Signature

Date

________________________________________________________________
Person Obtaining Consent

Date

296
APPENDIX C

Informed Consent Form (Korean)
Implied Informed Consent Form for Social Science Research
The Pennsylvania State University
프로젝트 제목:

한국 가정교회에서의 영성개발에 대한
사회문화적이해

주 연구자:

박신웅 Simon SinWoong Park, Graduate Student
341 Keller Building
University Park, PA 16802
(978)417-1498; sup208@psu.edu

지도교수 :

Dr. Gary W. Kuhne
314E Keller Building
University Park, PA 16802
(814) 867-0228; gwk1@psu.edu

1.

연구목적: 본 연구는 미국에서 신앙공동체로서의 한 가정교회를 통해 재미 한국인들의 영성
개발에 대한 서술과 연구를 목적으로 하고 있으며, 어떻게 성인 학습자로서 그들의 구체적인
매일의 삶에 영향을 주는지 살펴보는데 있습니다.

2.

진행상황에 대한 설명: 연구에 참여한 여러분은 최대 3 회에 걸쳐 60 분에서 90 분정도의
개방적인 질문들을 가지고 면대면 면담을 할 것입니다. 이 면담 중에는 필요하다면 단체 면담이
있을 수 있으며, 이 면담은 녹음이 될 것입니다. 그리로 여러분은 최대 4 번의 목장 모임에
참여하실 것인데, 그 모임은 평소의 모임과 같은 모임이지만 제가 참석해서 참여한 여러분을
관찰할 것이며 이 모임 또한 녹음이 될 것입니다.

3.

불편한 점과 위험 요소: 이 연구에 참여하는데 매일의 삶을 방해하는 별다른 위험요소는
없습니다. 다만, 몇 몇의 질문을 할 때 불편한 점을 느끼실지 모르겠습니다.

4.

유익: 여러분이 이 연구에 참여하시게 되면 여러분 스스로에 대해 그리고 여러분의 영성 개발에
대해 보다 많이 배우고 생각하실 수 있는 기회가 될 것입니다. 여러분은 여러분의 영성 개발에
여러분의 신앙공동체인 목장이 얼마나 중요한지 느끼실 수도 있습니다. 그리고 여러분은
여러분이 가진 경험을 다른 사람도 가지고 있다는 것을 깨다는 기회가 되실 수도 있습니다.

5.

기간: 각각의 인터뷰는 대략 60-90 분 정도 될 것이며, 목장 모임은 평소의 목장 모임을
참여하시는 것에 따라 달라질 것입니다. 대략 2 시간에서 3 시간 정도가 소요될 것입니다.
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6.

비밀보호에 대한 규정: 이 연구에 있어서 여러분의 참여는 비밀로 공적으로 공개되지 않습니다.
펜실베니아 주립대학교의 리서치 보호를 위한 사무실과 기관의 리서치 리뷰 위원회와 보건 및
복지과에 있는 인간연구 보호를 위한 사무실에서는 이 연구와 관련된 기록들을 리뷰할 수
있습니다. 이 연구에 의해 산출되는 출판물이나 전시는 개인에 대한 어떠한 정보도 개인적으로
알려지거나 나누어지지 않을 것입니다. 왜냐하면 여러분의 이름은 여러분의 답변에서 어떠한
연관성도 없도록 나타날 것이기 때문입니다. 또한 이렇게 모인 데이터들은 저의 개인적인
컴퓨터에 안전하게 보관될 것이고, 그 컴퓨터는 패스워드를 사용해서 보호될 것입니다. 또한 이
연구를 통해서 산출되는 출판이나 전시는 어떠한 경우에도 여러분의 개인적인 신상이나
정보가 드러나는 내용은 절대로 언급하거나 나타내지 않을 것입니다.

7.

질문할 권리: 질문이나 이 연구에 어떠한 이유나 문제가 있으시면 저 박신웅에게 연락을
주십시오. 연락처는 978-417-1498 번의 셀폰입니다. 그리고 여러분이 이 연구에 위험요소를
발견하셨다면 언제든지 이 번호로 연락을 주십시오. 만일 여러분이 이 연구를 참여하면서 이
연구와 관련해서 어떤 문제, 질문, 관심을 가지고 필요가 있으시면 펜실베이니아 주립대학교의
연구 보호 사무소 (OPR)의 (814) 865-1775 로 연락을 주십시오. 하지만 연구보호 사무소에서는
리서치 진행상황에 대해서는 답변을 해줄 수 없습니다. 리서치 진행상황에 대한 질문은
리서치를 하시는 연구자에게 답변을 얻을 수 있습니다.

8.

자발적인 참여: 이 연구에 참여하려는 결정은 여러분이 자발적으로 한 것입니다. 그래서
여러분은 언제나 참여를 그만 두실 수 있으며, 여러분이 답변하기 곤란한 질문은 언제든지 답변
하지 않으셔도 됩니다. 이 연구에 참여하기를 거부하거나 혹은 중간에 그만두는 것 때문에
어떠한 불이익이나 문제가 발생하지 않습니다.

이 연구에 참여한 여러분은 반드시 18 세 혹은 그 이상의 성인이어야 합니다. 만일 여러분이 위에
언급된 정보와 이 연구에 참여하기를 동의하신다면, 아래의 날짜와 이름, 그리고 사인을 해
주십시오.

여러분은 이 기록의 복사본을 한 장을 받으실 것입니다.

_____________________________________________

_____________________

연구 참여자 사인

날짜

_____________________________________________

_____________________

동의를 받은 사람

날짜
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APPENDIX D

Letter of Agreement
To the Penn State Institutional Review Board (IRB):

I am familiar with Simon SinWoong Park and his research topic entitled “Socio-cultural
understanding of spiritual development in a Korean house church.”
I understand our church related organization’s (house church ministry) involvement to be
allowing church members to be interviewed, providing archival data, allowing Mokjang to be
observed, and his participation in our activities.
I understand that this research will be carried out following sound ethical principle and
that participant involvement in this research is strictly voluntary and provides confidentiality of
research data.
Hence, as a representative of

, I agree that Simon

SinWoong Park’s research may be conducted at our church facilities.
Sincerely,

Name

Title

Signature

Date
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APPENDIX E

Semi-structured Interview Guide

First Interview Questions (Focused on Background Information)
Would you describe yourself? (Not simply description but richer and more in-depth)
-

Gender/age/education/work/language usage
Family history/immigrant history/family and marriage relation

How did you have Christian belief in your life? Here or others (before attending this Mokjang)
-

Christian Faith
Spiritual development

How did you become involved in this Mokjang?
-

Why did you participate in this Mokjang?
If you had Christian belief before attending this Mokjang/ house church, why did you
attend this Mokjang as a different formation of church?
Would you reflect back on your initial purpose to attend this Mokjang?
Who/what did you affect to attend this Mokjang?

Second Interview Questions (Focused on Details of Spiritual Experience in the Mokjang)
Would you explain your thoughts/feeling/beliefs about Mokjang relations to your life?
-

Relations within or without Mokjang
Spiritual experiences and activities with Mokjang

How/why did this spiritual development occur through the Mokjang? (Past)
-

What did the Mokjang mean to you/ your life before?
What conflicts or difficulties occurred through developing your spirituality?

How do you form/build on this community of faith (Mokjang)?
-

Would you explain the history of this Mokjang? (to the leader)
Would you introduce other members of this Mokjang/ the relations with other members?
What conflict/difficulties happen when your Mokjang built?
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How have you grown or developed spiritually in the Mokjang? (Now)
-

Their definition of spirituality/ spiritual development
In the Mokjang, what kind of role do you have?
And what does it works for your spirituality?
Any examples of spiritual development in the Mokjang
Goal of attendance of the group

Third Interview Questions (Focused on Influences of Spiritual Development to Their
Specific Lives and Relations)
How would you characterize spiritual development in the Mokjang in your life?
-

What does the spiritual development in the Mokjang mean to your life?
After involving in the Mokjang, what have you been changed in your life? (compare
before and now)

How do your spiritual experiences and understanding of spiritual development in the Mokjang
play into/ fit the seminal aspects of your life?
-

Does it influence on your specific relations? (family relations/ next generations/ regional
relations/ workplace relations)
Any examples

How do the activities of the Mokjang (COF), processes, and outcomes affect the building to the
community and reach the intended goal of the COF (saving souls and making disciples of Jesus)?
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APPENDIX F

Translation Sample

From

한글 (Korean)

English

Revised

제가 7 년 목장 사역을 하고

After serving Mokjang

After serving Mokjang

나니까요. 그 때 그런

ministry for seven years,

(cell-group) ministry for

의문과 그게 들었지만, 제

although questioned to

seven years, although I

myself. I felt that this is a

have questioned myself

God’s ministry to bless

before, I felt that this is a

Mokja [himself]. If I

God’s ministry to bless

제가 이 사역을 하지

didn’t involve in this

Mokja [myself]. If I didn’t

않았다면 제가 이렇게까지

ministry, I might not be

involve in this ministry, I

변했을까. 정말 목회자의

changed like this. Really,

probably had changed like

마음으로 목장 식구들을

really, serving CM

this. Really, serving CM

섬기는 이 사역이 정말.

householder members

householder members

이건 하나님이 저를 축복해

with the heart of the

with the heart of the

주기 위해서 준비해놓고

shepherd, this is that. I

shepherd, I firmly believe

기다리고 계셨던 제 영적인

believe firmly God

that God has prepared this

최고의 선물이 아닌가

prepared this blessing and

blessing and this best

생각해요.

wait for this best spiritual

spiritual gift for me

IIMN2, 자신에 대해서. 이거는
527하나님이 정말 목자를
531
축복해 주는 사역이구나.

gift for me

IICH,
191198

이제, 뭐. 예전에 무슨 무슨

Well, I read a book in the

Well, I read a book long

책을 보면은 어떤 누군가가

past. According to the

time ago and the book

자기 이야기를 들어줄

book, if I have the one

said, if I have the one who

사람이 있으면은 치유를

who is willingly to listen

is willingly to listen to my

받고 해서 그런 역할을 해

to my stories I can be

stories, I can be healed.

주는 것이 아닌가

healed. Mokjang can play

Mokjang can play that

목장이...그러면 누군가 제

that role [for me]… as if

role [for me]… as if the

삼자의 입장에서 같이

the one is touched in heart

one is touched in heart by

자기의 마음에 같이 진동을

by my story, I could be

my story, I could be

해 주고 물결이 딱

healed by acknowledging

healed by acknowledging
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일어나듯이 내가 이런

that at least one could

that at least one could

마음을 가졌는데 누군가가

understand my heart.

understand my heart.

자기 마음에 진동을 해

Through these

Through these

준다는 거에 치유를 받을

understanding, I can be

understanding, I can be

수 있는게 아닌가. 하는.

healed. It can be.

healed. It can be.

그래서 물론 거기에서 뭐

Although there would be

Although there would be

부끄러운 이야기도 있을 수

some dishonorable stories

some dishonorable stories

있고, 그다음에 또 그

or facts that I want to

or facts that I want to

이야기를 딴 사람에도 할

hide, or someone could

hide, or someone could

수도 있겠지만은, 그

uncover the stories to

uncover the stories to

누군가가 그런 사람도

others… I can expose

others… I can expose

있겠지만, 누군가가

myself because there are

myself because there are

마음적으로 진동을 해

others who can be touched

others who can be touched

주는 사람이 있으니까 그런

by my story

by my story

위험을 무릎쓰고라도

wholeheartedly

wholeheartedly

이야기를 하는 것이
아닌가.
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