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Abstract

Non-Western missionary movements in the West are increasingly drawing academic 

attention in mission studies. This research explores a section of such missionary 

movements through the experience of Korean missionaries (KMs) who engage with 

the unique religious landscape in contemporary English society. More precisely, it 

explores KMs' missionary engagement with a section of English population which I 

call 'People on the Edge of the Church' (PEC): they display some Christian notions 

and practices loosely and permissively, whilst their church attendance is slight, 

occasional or non-existent. On the one hand, this exploration is a critical appraisal of 

KMs' missionary endeavours among those PEC. On the other hand, it is also an 

attempt to seek and draw out theological insights from this study for the development 

of relevant mission theology for PEC.

For this purpose, the research employs an interdisciplinary approach. First of all, it 

looks into KMs' missionary background and formation (chapter 2) in order to highlight 

what missionary mindset KMs bring with them to England. Secondly, it involves a 

sociological analysis of PEC's Christian connections (chapter 3) for the examination 

of the religious characteristics of their attachment to Christianity. Thirdly, the research 

involves an empirical investigation of KMs' lived experience of PEC (chapter 4 and 5) 

in order to understand their own perspective of the PEC they encounter and their 

ongoing missionary endeavours. Fourthly, the findings of the empirical investigation 

are critically evaluated with a particular focus on the changes that KMs undergo in 

their missionary thoughts and practices (chapter 6). In so doing, Zygmunt Bauman's 

theory of 'liquefaction' is adopted in order to effectively and succinctly illustrate the 
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key characteristics of the changes KMs go through. Finally, this research evaluates 

the theological meanings of those changes for a relevant missionary engagement 

with PEC (chapter 7).

This comprehensive qualitative investigation reveals that KMs are now challenging, 

reviewing and rethinking their inherited missionary mindset in their encounter with 

what is called ‘religious PEC’. I develop a theological reflection based on this 

reconstruction of KMs’ missionary mindset, which I call ‘a critical Christocentric-

Trinitarian approach to missio Dei’. This approach to missio Dei enables us to 

explore God’s missionary work among those PEC and to find ways to engage with it 

beyond the existing discussions on the mission of God. Accordingly, this approach to 

missio Dei has theological implications for the development of a relevant missionary 

engagement with religious PEC in three ways (chapter 8). First, this approach 

conceives mission as a process of making ourselves available to what God is 

planning and doing among those PEC rather than as an attempt to realise his 

missionary purposes by our own efforts. Second, it suggests a missional 

ecclesiology that puts forward a concept of the church which is viable for religious 

PEC in the light of God’s ongoing work among them. Finally, it draws non-Western 

missionaries’ attention both to a new symbolic mapping for their missionary 

engagement with religious PEC’s unique faith journey and to a re-conceptualisation 

of their dominant concept of mission as ‘bringing the gospel back’ in the light of 

missio Dei. 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CHAPTER ONE

Introduction

Introduction

This study explores non-Western missionary movements in the West, drawing upon 

the experience of Korean missionaries (KMs) in contemporary English society. 

Korean overseas mission has been increasingly developed since the late 1970s and 

is now expanding to Europe including England. This research gives particular 

attention to KMs’ missionary encounter with a section of English population who 

show a unique religious life: they engage with Christian beliefs and practices loosely 

and flexibly, while their church attendance is slight, occasional, or non-existent. The 

question thus arises how KMs understand this religious life and in what ways they 

respond to it.

This introductory chapter outlines the context of this missionary encounter, the 

research problem to be tackled, and the related research questions and objectives. 

This chapter also illustrates the methodological principles and procedures that this 

study employs. Finally, an overview of the study is given at the end of the chapter.
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1.1 Research context

This research is an attempt to explore the missionary experience of Korean 

missionaries (KMs) in contemporary English society. A number of similar studies 

have been carried out in the area of reverse mission in Europe. Whilst there has 

been some controversy over the terminology of ‘reverse mission’ (Freston 

2010:154-157), one of its central ideas is the direction of mission from the traditional 

mission fields to the former Christian heartlands (Adogame and Spickard 

2010:13-14; Balia and Kim 2010:134; Burgess 2011:432; S.-H. Kim 2011:63; R. Y. 

Kim 2015:4; Morier-Genoud 2018:169). Underlying this reverse missionary flow lies 

a stark contrast between the growth of the missionary movements from the global 

South (or East) and the serious decline in the significance and presence of 

Christianity in the global North (or West) (Hanciles 2008b:126-127; Burgess 

2011:432; Reppenhagen 2014:327-328). Accordingly, the missionary movements 

from Africa, Asia and Latin America are now increasingly arriving in North America 

and Europe.

In England, various forms of practice could be identified as Korean reverse 

missionary endeavours. For example, some Korean Christian migrants or 

missionaries start and develop Korean churches and, in so doing, see themselves as 

witnessing to the gospel in the host society (Brierley 2006:23; Balia and Kim 

2010:134, 136-137; Wan 2011:6-7; S.-H. Kim 2011:64-65; Han 2014:78-79). Other 

KMs engage directly with local churches or missionary organisations in order to 

develop and further their existing missionary work (S.-H. Kim 2011:65). Also there 

are KMs who are involved with independent mission work on their own (see chapter 
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4). In short, with a growing perception of church decline in England, KMs now make 

various forms of missionary attempts to ‘bring the gospel back’ to one of the key 

contributors to the development of their home church (Kim 2014:150; K. Kim 

2015:50-52).

These reverse missionary efforts, however, have been facing a crucial question 

raised by numerous scholars: while reverse missionary endeavours have a great 

impact on their own migrant communities (e.g. evangelising them, making them 

disciples and integrating them into the witnessing communities), it is still unclear in 

practice whether (or how far) they make such an impact on the native Western 

population (see Jenkins 2007:248; Adogame 2008:210; Catto 2008b:112, 114; 

Hanciles 2008a:348; Währisch-Oblau 2009:330; Freston 2010:158-159).

In response to this critique, some advocates of reverse mission argue that there is 

an indirect or implicit impact of reverse missionary endeavours on Western people, 

churches and society. For example Richard Burgess (2011:437) asserts that reverse 

mission, particularly by migrant churches in England, represents ‘a significant social 

force capable of reversing the secularising tendencies of British society’. According 

to him, the growth of migrant churches implies not only an increase of Christian 

population in British society but also an elevation of Christian presence in the wider 

community and public space with which their lives are connected (2011:438-447).  In 1

his discussion of the impact of non-Western mission partners on British Methodism, 

 Afe Adogame also makes a similar assertion about African Christian migrants and the 1

impact they make both for African migrants and non-Africans around them in the German 
context. For more detail, see Adogame, A. (2008) ‘Mapping Globalization with the Lens of 
Religion: African Migrant Churches in Germany’, in A. W. Geertz & M. Warburg (eds.) New 
Religions and Globalization. Aarhus: Aarhus University Press. pp. 189-213.
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Oseias Silva (2015:239-241) also asserts that they are increasingly becoming 

valuable resources for local churches with a new perspective on Christian faith.

However, as Freston (2010:159-161) points out in his discussion, the critical question 

that lies at the heart of the above critique is simple but clear: do reverse missionaries 

have a capacity to make a direct and relevant missionary engagement with the 

native Western people? More precisely, do they make intentional missionary efforts 

to understand, take into account and engage with the unique religious landscape of 

their new mission field in which Christianity once flourished in every corner of society 

but is now increasingly losing its influence - even though it is still present?

In England this religious landscape is particularly reflected in the lives of people who 

are on the fringe of the church. Their church attendance is slight, occasional or non-

existent (Davie 1994:48-49; Bruce 2011:20-21), and yet, they display some Christian 

notions and practices loosely and flexibly, with a wide range of styles of church 

commitment (Richmond 2005:9-10; Davie 2015:78-88). In other words, they have 

unconventional Christian connections as compared to Christians who regularly go to 

church  or non-Christians who do not go to church at all. Throughout the study, I 2

describe this religious cohort as ‘People on the Edge of the Church’ (PEC) and I will 

explain this in detail in chapter 3.

 In this discussion, I do not strictly limit Christians who regularly go to church to those who 2

go to church weekly or near-weekly. Here, the regular church attendance represents one’s 
commitment to or involvement with the church one attends. The meaning of church 
commitment may vary depending on the denomination or tradition. However, as we shall see 
in chapter 3, at the heart of church commitment is one’s participation in religious behaviours 
or actions by means of which one is integrated into the system of beliefs and practices of the 
church one attends (see also Harrison 2007:6, 27-28). In this sense, weekly or near-weekly 
attendance can be regarded as a good example of church commitment and thus regular 
church attendance as many church traditions regards so (e.g. Korean church). In the same 
sense, occasional or intermittent church going once or twice a year or once every two or 
three months may not be counted as regular church attendance.
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This research emerges from an interest in those KMs who make missionary 

engagement with these PEC. How do KMs perceive PEC’s Christian connections? 

What missionary attempts do KMs make to reach them? In their missionary 

encounter, do KMs give sufficient consideration to the distinctive Christian 

connections of PEC? Do KMs make any necessary adjustments to their own 

missionary thoughts and practices in the light of their missionary interaction with 

PEC?

It is such questions that form the background to this study. Engaging with these 

questions is important for responding to the above critique of reverse mission. It is 

also important for further developing and directing reverse missionary potential in 

England and in Europe as a whole. In an attempt to engage critically with these 

questions, I have formulated the following research problem, which is outlined in the 

next section.

1.2 Research problem

As highlighted above, this research is intended to assess KMs’ missionary encounter 

with PEC. More precisely, it attempts to investigate how KMs make missionary 

endeavours among PEC in relation to their Christian connections on the fringe of the 

church. Accordingly, this investigation pays particular attention to what PEC’s 

Christian experience implies and how KMs approach it.
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With regard to PEC’s Christian engagement, sociologists of religion put forward two 

contrasting interpretations. The first view is that PEC’s unconventional Christian 

connections indicate a sign of losing their interest in religion (Voas 2009:161-167; 

Bruce 2011:79-99). By contrast, the second view is that such Christian connections 

represent a change in the nature of their religious commitment rather than a 

complete loss of interest in religion per se (Davie 2010:264-265; see also Woodhead 

and Heelas 2000:307).

In my view, the first sociological view of PEC is based on the evidence of their 

meagre Christian practice and low church attendance. Underlying this view is an 

assumption that people’s religious commitment or religiosity corresponds to their 

institutionalised expression of religion, such as religious affiliation and participation in 

religious rituals (Dawson 2011:75). This assumption, however, is in danger of 

subjecting people’s religious life to ‘scientific analysis only to the extent that it 

becomes organised and institutionalised’ (Luckmann 1967:22). As a result, such a 

sociological view may fail to give adequate attention to PEC’s faith elements, which 

are not addressed by the measure of their institutionalised Christian expression.

By contrast, the second sociological view is based on the attempt to refute the 

simple equation between people’s religiosity and their institutionalised adherence to 

religion. This attempt is closely related to a number of other approaches, which 

stress ‘the importance of looking for contemporary religiosity beyond the traditional 

institutional parameters of mainstream religion’ (Dawson 2011:81). On the one hand, 

these approaches face a critical objection: they tend to define religion too broadly, to 

the point of including even personal predilection or psychological interest as 

evidence of religiosity (Bruce and Voas 2010:245-254; see also Dawson 2011:81). 
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On the other hand, however, they have the analytic advantage of allowing us to 

assess people’s religious life outside the institutionalised parameters of religion. It is 

this analytic advantage that enables us to approach little, lesser or non-existent 

institutionalised dimensions of religiosity that PEC may hold beyond their 

engagement with institutional aspects of Christianity.

Accordingly, it is important to consider the second sociological view seriously in any 

attempt to understand PEC’s Christian connections and thus to make missionary 

approaches to them. In other words, this second view becomes a valuable 

perspective when KMs understand, take into account and engage with PEC’s unique 

Christian experience.

In this sense, my research will be an attempt to examine whether KMs make 

missionary approaches to PEC in accordance with the second sociological view. And 

if so, I will give particular attention to the reflections that KMs make in relation to their 

missionary thoughts and practices. I will also critically assess whether their 

reflections flesh out any insights for missionary engagement with PEC in 

contemporary English society.

1.3 Research questions and objectives

In the light of the research context and problem addressed in the previous sections, 

the main research question is formulated as the focal point of this whole study (see 

Bryman 2007:5-6) as follows:
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What insights can be gained from KMs’ missionary engagement with PEC in 

England for the development of a relevant mission theology for those PEC?

In addressing this research question, three sub-questions are developed to be 

explored specifically as below:

1. What are the characteristics of PEC’s connections to Christianity?

2. What happens to KMs’ missionary thoughts and practices in their 

encounter with PEC?

3. Do KMs’ ongoing missionary endeavours among PEC bring out new 

missiological or ecclesiological insights?

In the course of answering these research questions, my study critically engages 

with five research objectives:

a) To review sociological discussions on the religious vitality of PEC’s 

Christian connections, in relation to the first research question;

b) To capture the key missionary mindset embedded in the Korean 

missionary movement abroad, in relation to the second research 

question;

c) To conduct a field study - sampling, collecting and analysing KMs’ own 

accounts of their missionary thoughts and practices in their 

engagement with PEC, in relation to the second research question;
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d) To critically reflect on any changes or shifts that KMs go through in their 

missionary involvement with PEC, in respect of the second research 

question;

e) To evaluate any missiological or ecclesiological insights that KMs’ 

experience may bring towards a relevant understanding and practice of 

mission among PEC, in respect of the third research question.

As far as the research questions and objectives described above, the methodology 

of this research has been considered and designed as explained in the next section.

1.4 Research methodology

In dealing with the above questions and objectives, this research employs an 

interdisciplinary approach which involves expertise, principles, methods and insights 

from the sociology of religion, social sciences, and practical theology. As Alan 

Bryman (2007:6) points out, ‘decisions about research design and methods are 

supposed to be made in order to answer research questions’. Accordingly, the 

disciplines involved in this research represent ‘“high-end tools” with definite 

competences’ (Gethmann et al. 2015:4) for a rich and in-depth assessment of KMs’ 

missionary engagement with PEC. In this section, I will explain how each discipline 

informs the methodology of this research as well as highlighting its scope and 

limitations.
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1.4.1 Sociology of religion

First of all, this study draws on the sociology of religion for the purpose of addressing 

and describing PEC’s Christian connections. In so doing, I critically engage with two 

particular sociological perspectives of religion which give attention to the way PEC 

relate to Christianity and church. As we shall see in chapter 3, this engagement is an 

attempt to establish a theoretical framework for the discussion of the religious vitality 

underlying those PEC’s Christian connections.

This sociological consideration, however, is not for studying PEC’s religious life or 

religiosity itself, but for providing a tool for this research in four ways. First, this 

consideration will be a tool that enables this study to discuss PEC’s Christian 

engagement in relation to ‘insights and information coming from the existing 

literature’ (Flick 2009:49). Thus, secondly, it will be a tool to delineate the scope of 

my discussion of PEC’s Christian engagement in this study. Thirdly, it will be a tool 

that clarifies the distinction between those who encounter PEC and those who do 

not. Finally, it will be an analytic tool to examine KMs’ approach to the PEC they 

encounter.

1.4.2 Qualitative research approach

This study also adopts the principles of a qualitative research approach, a 

development of the social sciences. These principles are primarily for the 

assessment of KMs’ lived missionary experience of PEC. The assessment of this 

‘real world evidence’ or what is termed as ‘empirical data’ (Grbich 2013:4) is 

essential for a critical engagement with my main research question. The whole 
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process of this empirical assessment is informed by the related intellectual ideas and 

insights of the social sciences as expounded in this section. Through this process, 

decisions are made as to which and how many of KMs’ missionary accounts are to 

be studied, how they are to be collected and in what ways they are to be analysed.

The employment of a qualitative research approach implies that my assessment of 

KMs’ experience is inevitably grounded in certain philosophical considerations and 

commitments. First, this assessment is informed by the ontological position that the 

social phenomena are understood as constructions built up from the interactions 

between individuals (see Flick 2009:69-71; Bryman 2012:33; Grbich 2013:7). In the 

context of studying KMs’ experience of PEC, taking such an ontological position 

means that KMs’ missionary experience is considered as an emergent reality, which 

is constantly constructed and reconstructed by KMs themselves in their active 

interaction with PEC. This philosophical commitment informs my exploration of KMs’ 

experience in such a way as to significantly involve an attempt to understand what is 

constructed in each one of KMs’ missionary engagement with the PEC they 

encounter.

Secondly, such an ontological position implies another philosophical consideration 

about how the constructed reality of KMs’ experience can be accessed. This 

consideration is an epistemological issue concerning what kind of evidence or proof I 

am prepared to accept, collect and analyse as the data that reflects the actuality of 

KMs’ experience of PEC. Necessarily, my investigation is grounded in an 

epistemological position, which respects the nature of KMs’ experience as a 

constructed reality: such social reality consists of meanings that KMs attribute to 
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their actions and behaviours in their interactions with PEC (see Kvale 2007:11-12; 

Flick 2009:57; Bryman 2012:28-32).

Grounded on this ontological and epistemological position, this investigation follows 

the principles and procedures that enable researchers ‘to make sense of, or 

interpret, phenomena in terms of the meanings people bring to them’ (Denzin and 

Lincoln 2008:4; see also Denzin and Lincoln 1998:3; Kvale 2007:10-11). In other 

words, my investigation of KMs’ experience is an attempt to understand the 

meanings that they present in their missionary experience. 

Accordingly, this investigation does not seek to assess a large number of KMs and 

their experience. Instead, it engages in depth with the world of a small number of 

KMs who can demonstrate a rich and illuminating missionary involvement with PEC. 

The findings of this examination thus do not represent the missionary experience of 

all the KMs in England. Nor should these findings be generalised to make a claim 

about a wider number of KMs’ missionary engagement with PEC, which this study is 

not involved with. By contrast, the outcome of this assessment is to reveal to us what 

is meaningful and significant for those KMs who participate in the study in relation to 

their missionary encounter with PEC. From this, the study uncovers fresh and 

unexpected insights for the ongoing discussion about missionary involvement with 

PEC (see Sorajjakool and Prachyapruit 2018:21-22).

In the conduct of this investigation, different methods are employed. First of all, 

purposive sampling (Silverman 2010:141; Bryman 2012:418) is used to determine 

which and how many KMs offer their missionary experience to the study. This 

sampling method does not seek representative samples, but samples relevant to the 
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interest of the study. Accordingly, the adoption of purposive sampling is an attempt to 

build this investigation upon the experience of those KMs who can offer a rich and 

relevant involvement with PEC in reference to the research questions and objectives 

as discussed in 1.3. This purposive sampling involves a pilot interview with six KMs, 

and then a questionnaire with 44 KMs through which nine KMs are carefully selected 

as potential informants for this research. Secondly, as a method to collect the chosen 

KMs’ missionary experience as the primary data of this study, in-depth interviews 

(Kvale 2007:1-22; Bryman 2012:470) are employed. Drawing on the intellectual 

heritage of anthropological research (or ethnography), in-depth interviews enable the 

researcher to understand people’s activities, experiences and opinions from their 

own words (Kumar 2005:124; Kvale 2007:9; Bryman 2012:431-432, 470; Goldman 

and Borkan 2013:2-3). By this method, this study attempts to access and capture the 

meaning and significance that KMs present in their experience of PEC from their 

perspective. Thirdly, I adopt a thematic approach in order to analyse and present 

what arises out of in-depth interviews (Holloway and Todres 2003:347; Guest et al. 

2012:10-11). Thematic analysis is a foundational method of dealing with the 

qualitative data, allowing the researcher to capture important themes or patterns in it 

(Braun and Clarke 2006:78). In chapter 4, the whole design and process of how 

these methods are used in this research will be fully explained.

1.4.3 Practical theological reflection

The empirical findings of KMs’ experience of PEC through the above social research 

methods are then to be evaluated critically from the perspective of practical theology. 

As Swinton and Mowat (2006:6-7) suggest, practical theology is a discipline which 
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facilitates a theological reflection on a particular experience or practice in conjunction 

with other sources of knowledge. At the same time, it is also ‘to ensure, encourage 

and enable’ faithful theological understanding and practice (Swinton and Mowat 

2006:10). In other words, this discipline enables me to evaluate the theological 

aspects of my empirical findings as well as leading me to reflect on missiological 

insights for doing mission among PEC. This theological evaluation involves the 

following three successive phases.

a) Reading my empirical findings of KMs’ experience in relation to their 
missionary background

In the first phase of evaluation, I make an attempt to understand my findings of KMs’ 

experience of PEC over against the backdrop of the Korean church and her 

missionary movement abroad. As shall be seen in chapter 2, an overview of the 

Korean church and her overseas mission displays the key characteristics of KMs’ 

missionary mindset they bring with them to England. Precisely, in this phase, I make 

an attempt to examine and highlight the difference between KMs’ ongoing missionary 

thoughts and practices and those embedded in their missionary background.

b) Examining any shift or change in KMs’ ongoing missionary mindset

In the second phase, I critically engage with the difference, which is highlighted 

through the preceding phase, seeking to understand what it implies. This evaluation 

is thus an attempt to make sense of any changes that KMs go through in their 

missionary approach to PEC. As shall be seen in chapter 6, in this evaluation I focus 

on characterising the nature and shape of such changes. In doing so, I adopt 

Zygmunt Bauman's idea of 'liquefaction' (2000), by which he makes insightful 
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accounts of the social, cultural and political changes in contemporary Western 

society. This idea of liquefaction helps my study to effectively illustrate the key 

characteristics of the changes KMs go through in their missionary thoughts and 

practices.

c) Drawing out insights from this study of KMs’ experience

In the last phase, this study explores the theological meanings of the changes, which 

are surfaced through the preceding phase. As Swinton and Mowat (2006:11, 27) 

assert, exploring such theological meanings is a fundamentally missiological task - to 

search for a faithful participation in God’s mission. In other words, this last phase is 

an attempt to put forward insights from this study for relevant and adequate 

missionary engagement with God’s work among PEC.

In so doing, I critically engage with missio Dei, a key concept in mission studies. This 

concept owes its intellectual origins to Karl Barth’s theological reflections on the 

relationship between theology and mission (Flett 2010:11). In the development of the 

understanding of mission in connection with the doctrine of the Trinity, missio Dei 

treats mission as the work of the triune God and thus fleshes out mission as the 

participation in such a work of God. From this perspective of missio Dei, I will closely 

examine what insights my study can bring for richer and more relevant participation 

in God’s work in the context of PEC.

1.4.4 Scope and limitations of the study

Here I acknowledge the scope and the limitations of the research design and 

methods in order to clarify what this study does and does not do.
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First, this research is a study of KMs and their missionary experience of PEC, not a 

study of PEC’s Christian experience or religious life on its own. Although the study 

closely and critically involves a review of relevant literature on PEC’s Christian 

connections and the religious vitality behind them, such a review is primarily for the 

attempt to understand KMs’ experience of those PEC. Accordingly, the whole 

process of this research concerns exclusively the collection and analysis of KMs and 

their accounts of missionary involvement with PEC.

Second, in connection with the first point above, the discussions on PEC in this study 

are guided and informed by KMs’ reflections on and interpretation of the PEC they 

encounter. In other words, this research limits the scope of PEC to those who are 

encountered by KMs. As we shall see in chapter 3, the term ‘PEC’ in fact includes a 

wide range of people who display some Christian notions and practices loosely and 

flexibly with a varying degree of church commitment. It would be inadequate to 

assume that such a wide range of PEC is fully reflected in the missionary experience 

of the KMs this study investigates. In short, this study deals with a limited section of 

PEC.

Third, in the conduct of in-depth interviews with KMs, the Korean language is used 

principally. In order to explore KMs’ experience from their point of view and in their 

own words, it is invaluable for them to be able to express their reflections, thoughts 

and opinions in their own mother tongue. Although they express themselves other 

than in Korean whenever necessary (for example, some English words or phrases 

which they are familiar with due to their interactions with PEC), the Korean language 

helps KMs to articulate themselves most sufficiently, fluently and in depth. When 

transcribing their interview accounts, I also keep them in Korean instead of 
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translating them into English in order to retain what they say without losing or 

distorting any meanings and nuances that they present. However, the English 

language is used in the analysis of these Korean transcripts and presentation of the 

findings from them.

1.5 Overview of the study

This study comprises eight chapters in the attempt to tackle the five research 

objectives, three sub-questions, and one main research question as discussed in 

1.3. Appendix 1 shows the overall structure of this study. The present chapter lays 

down the groundwork for the study, describing the research context, problem and 

methodology.

Chapter 2 provides an overview of KMs’ missionary background and formation. This 

overview aims to highlight some of the important features of their missionary 

movement in reference to the Korean church and her overseas mission. Such an 

overview helps us to understand the missionary ideas and practices KMs bring with 

them to England. Accordingly, this chapter plays a crucial role in the achievement of 

the second research objective.

Chapter 3 looks closely into the key characteristics of PEC’s unique Christian 

connections. This chapter is an attempt to assess what those Christian connections 

imply and what kind of missionary field they represent. In so doing, this chapter 

critically engages with views of the sociology of religion, which offer the study a 
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theoretical framework for the discussion of religious vitality underlying PEC’s 

Christian connections in relation to the first research objective.

Chapter 4 describes an empirical investigation into KMs’ missionary engagement 

with PEC, highlighting its methodological design, process and limitations, as well as 

the practical issues and challenges involved. This investigation is an attempt to 

achieve the third research objective. This chapter reveals how this study samples, 

collects and analyses KMs’ lived missionary experience of PEC on the basis of a 

qualitative research approach.

In regard to the fourth research objective, chapter 5 and 6 play a crucial role, 

presenting and disclosing the findings of the empirical investigation as conducted in 

chapter 4. Chapter 5 focuses on illustrating any important themes or patterns 

emerging from the findings of KMs’ missionary engagement with PEC. Chapter 6 

then focuses on evaluating those themes or patterns in relation to the missionary 

mindset embedded in the Korean missionary movement as highlighted in chapter 2. 

At the heart of this evaluation is an attempt to characterise the reflections KMs go 

through in their missionary thoughts and practices, in which I draw on Bauman’s 

theory of liquefaction.

Chapter 7 critically evaluates KMs’ missionary reflections, which surface out of 

chapters 5 and 6, from a theological perspective. This theological evaluation is an 

attempt to look for insights from KMs’ experience of PEC in relation to the fifth 

research objective.
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Finally, chapter 8 draws out the conclusions of this study, explicating how my 

investigation of KMs’ missionary engagement with PEC provides answers to the 

main research question. In doing so, this chapter highlights my study’s implications 

for and contributions to the ongoing discussion on missionary engagement with PEC. 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CHAPTER TWO

The Korean Missionary 
Movement

Introduction

As addressed in chapter 1, this study is concerned with KMs’ missionary encounter 

with PEC in England. In the assessment of such a missionary encounter, I begin with 

an overview of KMs’ missionary background and formation in this chapter, 

highlighting some of the most important features of their missionary movement. This 

overview is necessary to understand the missionary thoughts and practices KMs 

bring with them to England. In other words, it is an attempt to appreciate the 

missionary mindset, with which KMs initially make their missionary engagement with 

PEC in England.

I start this chapter with a review of the Korean missionary movement abroad in 2.1. 

This review is not intended to discuss the entire missionary movement from Korea; 

its scope will be limited to the aspects and the history of Korean overseas mission 

which are relevant to my investigation of KMs’ missionary encounter with PEC. 
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Secondly, I will draw the contours of church development in Korea in 2.2. The 

Korean missionary movement, which I am looking into in this chapter, has not taken 

place in isolation from Korean church growth (K. Kim 2015:52-54; Ma 2015:255-263; 

Park 2015:26-29). For this reason, I will briefly look at some important features of 

church development in Korea, which have had an impact on the Korean missionary 

movement. Finally, I will look into how the Korean missionary movement has been 

expanding in England in 2.3.

2.1 The Korean missionary movement abroad

In this section, I will briefly introduce the Korean missionary movement abroad. As 

this study is concerned with South Korean Protestant missionaries in England, this 

review will be limited only to the Protestant missionary movement of South Korea. In 

doing so, the focus will be on its development and missionary characteristics.

2.1.1 The development

The number of Korean Protestant missionaries sent abroad began to increase 

remarkably since the late 1970s (Chun 1986:368; Lee 2004:153; K. Ahn 2013;92; 

Kim 2014:146; Park 2015:19). Moon (2008:59-60) offers useful statistics for this, 

based on Marlin Nelson’s first research into the Korean missionary movement from 

1979 to 1989 and on the survey by the Korea Research Institute for Mission (KRIM). 

These statistics highlight a remarkable growth in the Korean overseas missionary 
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movement over the last four decades. As shown in table 1, 93 Korean missionaries 

were sent to 26 countries in 1979 and 14,905 to 168 countries in 2006. The recent 
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Year
Number of 

missionaries
Number of 

countries of service 
Number of 

mission agencies

1979 93 26 21

1982 323 37 47

1986 511 47 65

1989 1,178 72 66

1990 1,645 87 74

1992 2,576 105 90

1994 3,272 119 113

1996 4,402 138 113

1998 5,948 145 127

2000 8,103 162 136

2002 10,422 164 163

2004 12,874 160 165

2006 14,905 168 174

2008 19,413 169 275

2010 22,014 169 281

2012 24,742 169 253

2013 25,745 169 255

2015 27,205 171 234

2017 27,436 170 227

* 1979 - 2006 from Moon (2008:59)
* 2008 - 2017 from KWMA (2009; 2011; 2013; 2014; 2016; 2018)

< Table 1 > The Korean missionary movement, 1979-2017: number of 
missionaries, countries of service and mission agencies



annual report of the Korea World Missions Association (KWMA) updates these 

figures, in that 27,436 Korean missionaries were sent to 171 countries in 2017 

(KWMA 2018). Although the recent growth rate has fallen as compared with that of 

preceding years, the number of missionaries has still increased steadily, with over 

1,000 new missionaries being added each year in the 2000s. The Korean church has 

now become one of the leading missionary-sending churches of the twenty-first 

century (Moon 2008:59; K. Kim 2015:48; R. Y. Kim 2015:28; Park 2015:23).

The beginning of the Korean missionary movement abroad goes as far back as the 

1900s.  However, it was not until the late 1970s that the Korean church began 3

seriously to develop missionary work outside the Korean peninsula. There were 

several obstacles that restricted Korean Christians from engaging with overseas 

mission work until the late 1970s. Park (1997:329; see also R. Y. Kim 2015:28) 

suggests that in the first half of the twentieth century, Korean Christians were 

severely persecuted by the Japanese occupation (1910-1945). They then struggled 

with the Korean War and the aftermath (1950-1953).

Meanwhile there were a couple of factors boosting the Korean missionary movement 

abroad since the late 1970s. According to Moon (2008:60), the phenomenal church 

growth in the 1960s and 1970s became the springboard for the Korean missionary 

movement abroad. Moon also suggests that the globalisation of Korean society in 

the 1980s marked in particular by rapid economic growth, unrestricted travel abroad 

and overseas residence, propelled the development of sending structures for the 

 The first Korean missionary abroad was recorded in 1907 (Park 1997:329; Ser 2013:204). 3

It is also recorded that Korean Christians were involved with evangelistic works among the 
local people in China in 1912 (Park 1999:62; see also R. Y. Kim 2015:28). Furthermore, 
Sunae Ju (1978:186-196) records the accounts of female missionaries who were sent to 
China and Russia in the 1920s and 1930s.
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Korean missionary movement abroad (see also K. Ahn 2013:94; Kim 2014:151; R. Y. 

Kim 2015:29).

Accordingly, many different sending structures for overseas missionaries have been 

developed over the past four decades. In this development, the growth of parachurch 

organisations has increasingly contributed to the capacity of the Korean missionary 

movement abroad alongside that of denominational mission agencies (Lee 

2004:156). Some parachurch organisations were initiated by Korean Christians (e.g. 

Jesus first Others second Yourself last (JOY)), whilst some others were by Western 

missionaries who had been sent to Korea (e.g. Youth With A Mission (YWAM)). 

Others such as the University Bible Fellowship (UBF) were also started by a 

partnership between Koreans and Western missionaries. Others again were 

organised as members of international parachurch organisations such as Campus 

Crusade for Christ (CCC), Overseas Missionary Fellowship (OMF) and Worldwide 

Evangelisation for Christ (WEC).

As shown in table 1, the total number of Korean mission agencies (parachurch 

organisations and denominational mission agencies) grew from 21 in 1979 to 227 in 

2017. While this number has slightly declined in recent years, the decline needs to 

be read over against the fact that the total number of missionaries sent abroad has 

still increased steadily as highlighted in Figure 1. This phenomenon indicates that 

many of the new Korean missionaries now prefer working within the existing mission 

agencies. Moon (2008:59) regards this phenomenon as a sign that the sending 

structures of Korean mission agencies are now stabilised.
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< Figure 1 > Number of missionaries vs number of mission agencies

There is also another important development in the sending-structures of Korean 

overseas mission that draws our attention - the growth of independent Korean 

missionaries. They do not go through the official channels and thus are not 

adequately identified by the above official statistics (see KWMA 2013; 2014). These 

independent missionaries include those who are self-funded, those sent by individual 

congregations in Korea, and those sent by Korean diaspora churches abroad from 

one mission field to another. For example, local congregations organise special 

funds to support or send missionaries abroad (Park 1997:330). Very often, they 

support independent Korean missionaries who are involved with overseas 

missionary works without belonging to any mission agency. This development of 

independent Korean missionaries does not simply represent the extra overseas 

missionary movement beyond the institutional missionary efforts of the Korean 

church. It also implies that the Korean missionary movement may be spread further 
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than the official sending structures of denominational mission agencies and 

parachurch organisations aim to reach.

This is particularly true in some European countries where independent Korean 

missionaries are involved with missionary work, whilst Korean churches or mission 

agencies have not yet officially recognised those regions as mission fields. 

Accordingly, the number of these independent missionaries is not given in the official 

statistics. The statistical figures by research centres for Korean mission (such as 

KRIM and KWMA) depend predominantly on the presence of Korean missionaries 

abroad who are sent officially by either denominational mission agencies or 

parachurch organisations. Both KRIM and KWMA are also aware that a number of 

independent Korean missionaries abroad are excluded from their statistics (Moon 

2008:64; KWMA 2013; 2014).

Alongside the development of sending structures for overseas missionaries, the 

Korean missionary movement abroad is gradually engaging more with local 

populations. When the number of overseas Korean missionaries began to increase 

in the late 1970s, many of them were sent mainly for Korean migrant communities in 

different countries (Park 1999:42; Lee 2004:153-155; R. Y. Kim 2015:30; Park 

2015:26). Lee (2004:158) reveals that before the 1990s less than 50% of overseas 

Korean missionaries were involved with missionary work among the local indigenous 

people. However this figure continued to increase so that more than 90% of Korean 

missionaries have been working among local people since 1996 (see also Moon 

1996:26; R. Y. Kim 2015:30).
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In sum, the Korean missionary movement abroad has seen remarkable growth in the 

last four decades, developed various official and unofficial sending-structures and 

increasingly focused on doing mission among the local native populations of the 

given countries. In the next section, I will look in detail at some key features of this 

missionary movement.

2.1.2 The main concept of mission

What are the key characteristics of the Korean missionary movement abroad? More 

precisely, what concepts of mission underlie this missionary movement? Asking this 

question is an attempt to understand how ‘mission’ is conceived and practised in the 

Korean missionary movement abroad.

One way of answering this question is to examine the missionary focus of Korean 

overseas mission. While there are several presentations of such a missionary focus 

(with different figures and statistics), they suggest in common that the Korean 

overseas missionary movement places its primary emphasis on church planting and 

evangelism (Kim 2014:150; Ma 2015:263-267). For example, drawing on a 2007 

survey, Moon (2008:60) shows that 72.9% of Korean missionaries are involved in 

mission works such as church planting, discipleship training and itinerant evangelism 

in 2006. KWMA’s annual report also shows a similar trend: the percentage of 

missionaries who are primarily involved in church planting, discipleship training and 

campus evangelism is 68% (2008), 63% (2010), 89% (2013), 84% (2015), and 82% 

(2017).
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With regard to this missionary emphasis, scholars suggest that underlying the 

Korean missionary movement is the mission concept of the nineteenth-century 

evangelical Western missionaries - to evangelise people and establish the church 

among them. For example, Kirsteen Kim (2015:51) asserts that ‘although the base 

and direction is different, Korean mission … draws on the evangelisation from the 

West for its models and rhetoric’ in the nineteenth century. Julie Ma (2015:255-256) 

also points out that one of the significant contributors to the current Korean 

missionary focus on church planting and evangelism was the work of the evangelical 

missionaries such as Horace Underwood, Henry Appenzeller, and J. Crane who 

came to Korea at the end of the nineteenth century. Furthermore, Park (1997:331) 

suggests that the methodology of Korean overseas mission ‘is more or less the 

same as that adopted by the western missionaries in the nineteenth century’. In 

short, the current missionary emphasis of Korean overseas mission ‘dates from the 

late nineteenth century’ (Davie 2002:134).

According to Bevans and Schroeder (2004:209-221), at the heart of the nineteenth-

century evangelical Western missionary movement was the stress on individual 

conversion and the planting of churches. In its early phase, this evangelical 

missionary movement was underpinned by the development of missionary societies, 

which were primarily devoted to overseas mission with a particular focus on 

individual conversion for the salvation of souls. The names of William Carey, Hudson 

Taylor and Dwight Moody are particularly associated with this missionary focus 

(Bevans and Schroeder 2004:210, 216-217). In the next phase, this evangelical 

missionary movement was substantially influenced by the theology of mission, which 

was developed by Henry Venn and Rufus Anderson (Bevans and Schroeder 
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2004:213-214). This theology of mission emphasised the importance of indigenous 

people taking responsibility for evangelising local areas. Accordingly, it suggested 

mission as the establishment of indigenous churches that were to evangelise the 

locals by their own leadership, autonomy and funding (Beaver 1994:548-553; Shenk 

1994:544-545; Bevans and Schroeder 2004:213). Gradually, the development and 

multiplication of churches became an important measure of evangelism and thus one 

of the prevailing concepts of mission in this nineteenth-century evangelical 

missionary movement (Ahn 2011:82; see also Guder 2015:22).

Such an understanding of mission, however, also substantially promoted a 

missionary conviction, which one might call missio ecclesiae. Literally indicating ‘the 

mission of the church’, missio ecclesiae presents an assertion that mission is the 

missionary enterprise of the church (Bevans and Schroeder 2004:290). More 

precisely, mission is a function of the church and thus the church is the initiator, 

author and subject of mission (see Aagaard 1973:9-10; Flett 2010:62). In other 

words, missio ecclesiae represents a church-centric view of mission, which anchors 

mission in the context of ecclesiology. It was predominantly at the heart of the 

Western missionary movement until the 1930s when the understanding of mission as 

missio Dei began to emerge (this shift will be discussed in detail in chapter 7).

A consequence of the emphasis on such a church-centric view of mission in the 

nineteenth-century evangelical Western missionary movement was significant: 

mission was conceived as the expansion of the church that carried out the 

missionary work, particularly evangelism (McClymond 2010:348; see also Bosch 

1991:389; Yoder 2014:133). The Enlightenment’s optimism, a key characteristic of 

the dominant worldview at those times, further fuelled this understanding of mission 

�29



to the point of promoting the belief that, through the work of the church, ‘the entire 

world would soon be converted to the Christian faith’ (Bosch 1991:271).

In my view, it is this understanding of mission that lies at the centre of Korean 

overseas mission. While evangelism is the crucial motive and goal of this missionary 

movement, church growth in mission fields is regarded as both a tangible sign and 

an effective measure of such evangelism. While other missionary works (e.g. 

medical service, education, etc.) are not neglected, they are treated as supplements 

for the purpose of church planting and evangelism (Park 1997:33; see also Ma 

2009:5).

Then, what are the reasons for the current characteristics of the Korean missionary 

movement? In my view, they are deeply related to the way the church has been 

developed in Korea since Protestant Christianity was first introduced in the late 

nineteenth century. As an attempt to answer this question, I will briefly examine 

church development in Korea in the following section.

2.2 Church growth in Korea

Andrew Walls (1996:160) said that ‘the modern missionary movement was a child of 

the Evangelical Revival’. Moon (2008:60) paraphrases this link and describes the 

Korean missionary movement as the child of Korean church growth. In other words, 

Korean mission and its characteristics are inseparable from the development of the 

Korean church.
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In this section, I draw the contours of Korean church growth, describing how this 

growth has influenced the development and the nature of her missionary movement. 

In so doing, my approach is diachronic, highlighting important social, cultural and 

historical elements of this church growth over the past century. In this attempt, I will 

show how these elements have contributed to the current characteristics of the 

Korean missionary movement abroad, which I discussed in 2.1.2. It is worth 

reiterating here that this review will be limited to the development of the Protestant 

church in Korea as this study is primarily concerned with her missionary movement.

2.2.1 Early church growth in Korea (1882 - 1910)

It has been said that Korean Protestant Christianity ‘began virtually as a self-

evangelised church’ as it was Koreans who first introduced Protestantism to Korea in 

1882 (Park 2012:59). They became Christians in China and Japan and then came 

back to Korea, establishing a small number of Protestant communities (Institute of 

the History of Christianity in Korea [IHCK] 1989:142-156; Moffett 2005:531; Lee 

2009:21). However, the significant input of Western missionaries to the introduction 

of Protestantism in Korea from 1884 cannot be denied (see A. E. Kim 2005:272-274; 

R. Y. Kim 2015:23). (Although the martyrdom of Catholics raised public awareness of 

Christianity in the preceding century, it is not known to what extent this influenced the 

Korean people’s receptivity to Protestantism.)

It is common knowledge that the Korean Protestant church experienced fast church 

growth from her early development. By the time Korea lost its sovereignty to Japan 
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in 1910, the Protestant population had steadily increased to more than 200,000 

(Wells 1990:44).  Scholars suggest the following factors underlying this growth.4

First of all, the social and political situation in and around Korea contributed to the 

popularity of Christianity. In the late nineteenth century Korea was undergoing rapid 

social and political changes, as Korea’s last Dynasty, the Chosen (1392 - 1910) was 

coming to an end in the face of foreign colonial powers.  Manyearl Lee (1997), a 5

Korean historian, suggests that the collapse of the existing social and political 

structures was a key catalyst promoting Christianity among socially dislocated 

Koreans: such a collapse created a religious vacuum as traditional religious systems 

(e.g. Confucianism, Buddhism and Shamanism) were seen as incapable of dealing 

with multiple national crises. Under these circumstances Protestant Christianity 

emerged as ‘a contender in defining the nature and goals of society and 

nation’ (Wells 1990:44-45; see also Chun 1982:67-68, 90-91; A. E. Kim 

2005:265-266). In other words, there was ‘a close link between the adoption of 

Christianity in Korea and movements for national salvation during the period of 

instability at the turn of the twentieth century’ (K. Kim 2015:53).

Another significant factor in the early days of church growth was the strategy of 

Western missionaries in Korea. More precisely, ‘the Nevius Plan’, which prioritised 

the strategic development of the indigenous churches, greatly affected the rapid 

 Andrew Roy (1962:16) even suggests that by 1910 there were as many as 360,000 4

Protestant Christians in Korea.

 In 1897, Gojong, the last king of the Chosen Dynasty proclaimed the founding of the Korea 5

Empire and officially changed the national title in the attempt to seek and justify its 
sovereignty against foreign colonial powers surrounding the country. However, such an 
attempt was soon disrupted as Japan occupied Korea with the Japan-Korean Annexation 
Treaty in 1910.
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growth of the Korean Protestant church during this period (Clark 1937:270; A. E. Kim 

2005:273-274; Brown 2008:27-28; Park 2008:17-19; see also Shin 1996:186). This 

missionary strategy stressed the growing of self-supporting, self-governing and self-

propagating churches under Korean leadership (Park 2008:12-17) and became ‘the 

universally accepted policy of Protestant mission in Korea’ (Grayson 2006:13). It is 

worth noting here that, unlike many other Western missionary strategies in those 

times, this policy gave agency to Korean Christians (Kim 2008:8). James Gale 

(1909:176), an early American missionary in Korea, wrote that ‘the foreign 

missionary is, as we have seen, a starter and director of the work rather than the one 

who carries it out’. As a result, there was not only the numerical growth of churches 

in Korea, but also the development of Korean Christian leadership. As A. E. Kim 

(2005:274) highlights, ‘early Korean Protestants themselves built and maintained 

their churches, formed Bible study classes, pioneered new regions for evangelism, 

instructed new converts, preached to the sick, and ministered to the needy’.

Scholars also suggest that a spiritual awakening in 1907, which is known as ‘the 

Great Revival’, was another important catalyst for the growth of the Korean church in 

this period (Park 2003:37-42; Lee 2009:24; Park 2015:27). This spiritual awakening 

event was the climax of a series of revival meetings, which were led by R. A. Hardie, 

starting in Wonsan since 1903 (Lee 2009:25-30; Ma 2015:256). A missionary report 

(Gale 1909:229) shows that the total Christian population increased from 12,500 in 

1905 to 39,612 in 1907. This revival movement, however, not only brought about 

numerical growth to the Korean church during this time; but it also profoundly 

determined the methods and principles of her mission - to grow and facilitate 

evangelistic meetings to share the gospel with the whole nation (Lee 2009:31-32). 
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Ma (2015:257) describes the impact of this revival movement on the Korean church 

as below:

there was a strong emphasis on evangelism by mobilising all believers with a natural 

result of establishing new local congregations. Through this primary focus on 

evangelism and church planting, the Korean church developed its ‘ecclesiastical 

focus’, which has continued to date. 

Undoubtedly, this theological stance of the revival movement had a lasting impact on 

the Korean church with its emphasis on the growing of the church through personal 

piety and reliance on the Holy Spirit.

2.2.2 The Korean church under Japanese occupation (1910 - 1945)

Under Japanese occupation (1910-1945), the Korean church suffered severe 

persecution by the colonial regime (Kim 1992:9-17; Lee 2009:41-42; R. Y. Kim 

2015:24). At times, this persecution directly disrupted the Korean church growth. For 

instance, Wasson (1934:78) points out that the Presbyterian and Methodist churches 

in Korea experienced 'a falling off number of baptisms per year' in the 1910s and that 

in both denominations, 'the total number of members and probationers in 1919 is 

less than in 1911'. Another example is the banning of many denominations and the 

imposition of Shinto, the Japanese State religion in the late 1930s: such policies 

brought about a sharp drop in the number of Korean churches and Christians 

(Shearer 1966:207; see also Jung 2009:237; S. C. H. Kim and K. Kim 

2015:150-156).

�34



Despite such persecution, however, the Korean church experienced growth overall 

by the end of Japan’s occupation in 1945. While there are no official statistics 

available for the whole Korean church growth for this period, the data of the 

Presbyterian churches (Jeon 1987:208) can be taken as sufficient evidence for such 

growth: the number of Korean Presbyterians almost tripled from 39,384 in 1910 to 

110,002 in 1942.6

One of the contributing factors in this growth was the continuation of the revival 

meetings all over the country during this period. These meetings became the place 

for many Korean people to anticipate and experience spiritual blessings and hope for 

the future in the midst of their frustration of losing their country (Lee 1997; Lee 

2009:41-57).

The close link between Christianity and national interests also continued to be the 

key factor in the church growth during this time (Chun 1982:88-89, 92-93; A. E. Kim 

2005:267-269). Naturally, the Korean church became the centre of the nationalist 

struggles for independence from Japan (McGavran 1990:184; Keum 2002:265; Hong 

2003:241; Tang 2014:85; K. Kim 2015:53). Out of 33 national leaders who signed the 

Declaration of Independence in 1919, 15 were Christian, at the time when Christian 

formed only 1 % of the total population (Park 2012:59). In short, Christianity gained 

popularity by playing a critical role against Japanese colonial power.

It is also worth highlighting the growth of Korean Christian population outside Korea 

during this period. For political and economic reasons, many Koreans migrated to 

 In the case of the Korean Methodist Church, Ser (1966:207) suggests that the number of 6

Korean Methodists increased from approximately 14,500 in 1910 to approximately 18,000 in 
1935.
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China, Japan, Hawaii, etc. (see S.-J. Kim 2009:155-156). Among them were a 

number of Korean Christian leaders and students who went into a self-imposed exile 

to lead the independence movement (Yu 1998:302-307; Cho 2009:167-173; Jung 

2009:235; Yoon 2011:55-72). This exile inadvertently led to the establishment of a 

number of Korean migrant churches outside the country.

2.2.3 The South Korean church after the division (1945 - 1960)

Following independence from Japan in 1945, Korea was divided into two nations.  7

This split soon led the two Koreas to the Korean War (1950 - 1953). This war 

represented the culmination of the tension between Communist (in the North) and 

Capitalist (in the South) ideologies in the Korea peninsula.

The division had a devastating impact on the church in North Korea. Before this 

division, ‘the centre of Christianity in Korea was in the north, not the south’ (Grayson 

2006:19). There were about two hundred thousand Protestant Christians and one 

thousand five hundred churches in North Korea in 1945 (Heo 2009:80). Throughout 

the period of 1945-1960, however, the churches in North Korea were continually 

persecuted by the Soviet-led Communist authorities and thus increasingly shrunk (S. 

C. H. Kim and K. Kim 2015:163-168; see also Kim 2001:102). It was also during this 

period that there was a massive exodus from the Christian population of North Korea 

 The defeat of Japan in World War II in 1945 brought about a power vacuum in Korea, 7

which was a colony of Japan at that time. Temporarily, the Korean peninsula became a 
territory under the trusteeship of an American-Soviet trust administration. As a result, the 
northern part of the 38th parallel was occupied by the Soviet Union whereas the southern 
part of the 38th parallel was occupied by the US until 1950 (for more details, see Shin 
2017:2).
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to the South (Chun 1982:93; Keum 2002:266; Grayson 2006:19; S. C. H. Kim and K. 

Kim 2015:172).

The church in South Korea, by contrast, did not face any control or suppression by 

the US-led authorities (Grayson 2006:20; S. C. H. Kim and K. Kim 2015:168). And it 

began to experience substantial growth in the aftermath of the war. As Grayson 

(2006:19) describes, ‘the 1950s were a time of repairing the material damage done 

to churches and church-related institutions, as well as providing various social 

services to a war-ravaged population’. Through distributing the aid of foreign church 

mission bodies, the church became a centre for practical support for society (H. Kim 

2005:98). An influx of North Korean Christians also contributed to church growth 

during this period (S. C. H. Kim and K. Kim 2015:176).

Another significant development in the Protestant church in South Korea at this time 

was its close link with capitalism (Yoon 2017:234-236). Capitalism in this context, 

however, did not merely indicate an economic and political system that advocated 

modern values, such as free market, private ownership and laissez-faire. More 

importantly, it represented an increasingly surging ideology of anti-communism to 

oppose the Communist North and its political proponents in the South, at the end of 

the Korean war in 1953 (Shin 2017:3-4). This ideology became the driving force of 

South Korean society after the war as a means of dealing with the threat from the 

North Korean regime (Shin 2017:2; see also Chun 1982:94). Accordingly, the firm 

establishment of the nexus between church, state and such a capitalist ideology put 
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the South Korean church in the centre of society, giving her increased prestige and 

influence.8

This nexus not only affected the growth of the church but also her nature. Davie 

(2002:129) suggests that, while some churches (mainly Catholic and socialist 

Christians) challenged the government’s corruption and authoritarianism, many 

conservative Protestant churches refrained from criticism or even endorsed the 

government in order to maintain their popularity. Maybe unsurprisingly, living in a 

state of war, South Koreans felt that authoritarianism was a stronger defence against 

North Korea than democracy. From the above discussion, it could also be inferred 

that church growth was an increasingly dominant consideration among most 

Protestant churches.

As the focus of this study is the South Korean missionary movement, I will only look 

into the development of the South Korean church from this period onwards.

2.2.4 The rise of Protestantism in South Korean (1960 - 1995)

There was exponential church growth in South Korea between 1960 and 1995. In 

1960 the number of Protestant population was 623,072 and by 1995 this figure was 

around 8,760,336, nearly doubling every decade during this time (A. E. Kim 

2011:218). Given that the Korean missionary movement abroad began to grow 

rapidly from 1979 onwards, it is particularly important to understand the 

characteristics of church growth in this period.

 A disproportionate number of Christians held positions of power and influence from 1945 8

onwards. For instance, 4% of the population were Christian yet Christians comprised nearly 
33% of the political leadership (A. E. Kim 2011:225).
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The defining feature of church growth during this period was that churches mainly 

grew in urban areas. This phenomenon was deeply related to the country’s rapid 

industrialisation and urbanisation (Kim 2006:323; Park 2008:26-39; Ahn 2009:16; 

Park 2012:60; Lee 2014:228; S. C. H. Kim and K. Kim 2015:215-218). Since the 

early 1960s, the national economy of South Korea began to grow remarkably 

through export-oriented industries (Kim 2006:320). With industrialisation came rapid 

urbanisation, in which the population in urban areas grew from 6,997,000 (28%) in 

1960 to 32,308,000 (74.4%) in 1990 (Cho 2003:18).

On the one hand, such rapid social changes resulted in the breakdown of traditional 

values and norms, particularly the extended family structure, which was ‘the 

backbone of rural societal stability and communal life’ (Kim 2006:321; see also R. Y. 

Kim 2015:26). A. E. Kim (2011:226) argues that such rapid social changes;

engendered social chaos and produced a social-psychological condition of anomie, 

depriving the people of a feeling of community and burdening them with urban 

anxiety and stress, such as competition, avarice, residential congestion, and moral 

disorder.

On the other hand, however, Park (2012:60) suggests that such widespread social 

instability in urban areas made many Koreans turn to the church, seeking to 

‘alleviate their enormous physical and emotional dislocation and alienation’. Many 

Protestant churches actively provided a sense of community through planting new 

churches (Ahn 2009:15; R. Y. Kim 2015:26). These new churches met people’s 

immediate needs, offering a network of communal support, through which people 

shared one another’s concerns, affections and loyalty (Hong 2000c:106; A. E. Kim 
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2011:226-227). Grayson (1995:85-86) also asserts that church communities made a 

critical contribution to the moral and spiritual stability of national life during this time.

It was in this context that the idea of growing the church ‘became the chief 

interpretation of the mission of the church’ and ‘the whole church membership was 

mobilised into a variety of activities toward this end’ (S. C. H. Kim and K. Kim 

2015:216). For example, S. C. H. Kim and K. Kim (2015:216) describe this as below;

Members of local congregations …persuaded their families and friends to ‘receive 

grace’ through hearing the sermon and brought to the church those facing problems, 

expecting that the pastor of church could solve them … Christians also used sport - 

taekwondo and football especially - as vehicles of evangelism … Other people were 

reached through door-to-door visiting in the neighbourhood and street preaching.

However, while focusing on church planting, many Protestant churches were 

charged with neglecting the sociopolitical aspects of Christianity in the presence of 

the military regime in the 1960s and 1970s. For example, A. E. Kim (2011:225) 

suggests that ‘many large, conservative Protestant churches had maintained 

neutrality or even a passive support of the authoritarian regimes’ (see also J.-H. Kim 

2009:8).  It was mainly ‘the more left leaning and progressive Protestant and 9

Catholic groups’ that actively resisted to the military regime (S. C. H. Kim and K. Kim 

2015:230). As suggested by Jongchul Ahn (2013:50-52), it is undeniable that to 

some extent such conscious or unconscious support for authoritarian regimes 

 Sungho Kang (2013) suggests that Junkon Kim, the President of Campus Crusade for 9

Christ (CCC) went even further from the late 1960s onwards by collaborating with the 
military regime.
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contributed to the growth of Protestantism in this period (see also Kang 

2007:119-137; Jung 2010; Park 2016).

Protestant church growth in urban areas in the 1970s onward became more visible 

with the phenomenon of large and mega churches, which in turn accelerated church 

growth (S. C. H. Kim and K. Kim 2015:217-218; Hong 2000a:28). Most of today’s 

mega churches in Korea emerged from the remarkable church growth since the 

1970s. Hong (2000a:29) gives the following examples.

In the case of Youngnak Church, which was already enough to be called 'a mega-

church', its membership 13,095 in 1969 increased to 32,208 in 1979. In the case of 

Yoido Full Gospel Church, its membership came to 8,000 in 1968. It grew to 18,000 

in 1973 … By 1979, it also grew to over 100,000. Among the present 13 mega-

churches, ten of them became mega-churches after the 1970s.

Mega churches in South Korea represented not only quantitative church growth but 

also the developing synthesis between the church and modern ways of thinking 

(Park 2008:36; Hong 2003:241). For example, as Korean society was increasingly 

modernised, values that marked modernisation, one of which emphasised that size 

determined success, became the driving force for progress. Under these conditions, 

churches began to develop a culture where ‘the effectiveness of evangelical strategy 

has often been judged by the quantity of the “result”’ (Hong 2003:243; see also Lee 

2009:28; K. Ahn 2013:98). This culture influenced churches to ‘compete against one 

another to achieve a larger slice of the religious market share’ (Hong 2003:243). 

Accordingly, new and existing churches began to see mega churches as the 

successful model to follow, creating what David Martin (1990:143) calls ‘a spiritual 
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enterprise culture’. Most importantly, the experience of such rapid church growth 

formed a strong conviction among the majority of the Protestant churches in Korea 

that growing the church was now their main priority (S. C. H. Kim and K. Kim 

2015:216). The mega churches’ major contribution to church growth proved this 

conviction to Korean Protestants.

It is this certainty that has also influenced many Korean ministers and missionaries 

who go overseas. Although the growth rate of Korean overseas mission was 

relatively slow as compared to that of church growth in Korea, the number of 

overseas missionaries began to increase steadily from the late 1970s (see 2.1.1). By 

1994 there were 3,272 missionaries working 119 countries sent by 113 missionary 

agencies (Moon 2008:59).

2.2.5 Stagnation and decline of Protestantism in South Korea (1995 - present)

1995 was a turning point in church growth in South Korea. National statistics show 

that the number of Protestant Christians plateaued, reaching 8,760,336 in 1995 (A. 

E. Kim 2011:218). By 2005 this figure had decreased to 8,616,438 (Ahn 2009:1). 

While the degree of decline was relatively small as compared to the growth rate 

between 1960 and 1995, this decline implied that the Korean church had entered 

into another phase of development since 1995 (J.-H. Kim 2009:1).

Regarding this decline, Hong (2000b:191) suggests that contextual factors, which 

had contributed to the remarkable church growth from the 1960s onwards, began to 

cease. For example urbanisation, which had significantly contributed to church 

growth, gradually stabilised from the 1990s (Cho 2003:10-39). Also the social 
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instability, which had driven people to the church, gave way to increased political and 

economic stability. People no longer saw the church as ‘a gateway to modernity, and 

success, both personal and national’ as A. E. Kim (2011:225) identifies they had 

before.

As discussed in 2.2.4, the synthesis between the church and modernity was a key 

catalyst for church growth. However, some scholars and thinkers began to identify 

the counterproductive effects of this synthesis on the quantity and quality of church 

growth. Sungho Ock, the son of a founder of a mega church, wrote a book called 

‘Deficient Christianity Stained with Marketing’ (Ock 2007). In this book, he describes 

the Korean church as ‘a marketing church’ that has made an idol of statistics. His 

critique is that the church regards people as customers and the gospel as a product 

and so it adopts convenient and practical means to sell the product to as many 

customers as possible (2007:171-172).

In part this market-oriented approach led some churches to still grow through 

attracting Christians from existing churches (transfer growth) instead of making new 

converts. Hong (1999:136), in his 1998 survey, studied the size of transfer growth in 

the Korean Protestant Church. He asked for church members’ religious background 

before joining their current church. He found that 57.8% of mega church 

congregations (over 10,000 members) had originally come from other churches. 

Hong also found transfer growth of 70.1% in large churches (between 1,000 and 

10,000 members), and 58.8% in small churches below 1,000. This phenomenon of 

transfer growth explains the stagnation in overall church growth in this period.
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The synthesis with modernity also brought about what one might call ‘individual 

church-ism’ among many Korean churches. Individual church-ism means 

individualism at a local church level, which drives each church to be primarily 

concerned with her own maintenance and growth (Rho 1986:81).  Ahn (2012:74-75) 10

sees this individual church-ism as a problematic ecclesiology, although it has 

undeniably led each individual church to fully focus on evangelising the local people 

and thus bringing them to the church. This ecclesiology, however, now causes 

competition and fragmentation among Korean churches to a degree that it 

substantially distracts them from working together for the Kingdom of God (Rho 

1986:101-104; Oh 1998:376; Shin 2008:6-11; Ahn 2009:21-22, 26-27; J.-H. Kim 

2009:5-7; Serl 2017:116-119; see also Son 1995:87-93).

It is undeniable that such competition and fragmentation are also manifest in their 

missionary movement abroad. According to Minjung Ser (2013:209), some Korean 

churches carry out their overseas missionary works with the aim of expanding their 

home churches in the mission fields. As Ma (2009:5) points out, they even include 

overseas converts as part of their home church’s growth. Meanwhile, Moon 

(2008:60) suggests that, as the number of seminary graduates exceeds the number 

of ministry positions in Korea, those pastors begin to work abroad. From my 

understanding of ‘marketing church’, this is a sign that ‘market saturation’ in Korea 

has led to expansion into new ‘markets’ overseas. This phenomenon in part offers 

 Some Korean scholars such as Rho (1986:84-86) and Shin (2008:11) suggest that the 10

Nevius Plan also partly contributed to the development of such individual church-ism (for 
more detail of the Nevius Plan see 2.2.1). They argue that although the Nevius Plan was 
predominantly intended for the autonomy of the Korean church as a whole (over against her 
dependency on the Western missionary resources), its stress on growing the self-
supporting, self-governing and self-propagating church unintentionally played a part in the 
development of the autonomy of each individual congregation for the early days of the 
Korean church (see also Kim 2004:24-26).
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additional explanations for the steady increase in the number of Korean ministers 

and missionaries abroad (see 2.1.1) at a time of stagnation and decline for the 

Korean church.

Currently, this missionary emphasis on church growth is still maintained among 

Korean churches despite a growing awareness of its counterproductive effects. 

Many Korean ministers and missionaries go abroad with a conscious or unconscious 

belief in this missionary emphasis. In the next section, I will look at how this 

emphasis is being practised in their missionary movement in England. (Also in 

chapter 5 and 6, I will describe how Korean missionaries in England reflect on such a 

church-centred approach to mission through an empirical investigation of their 

missionary experience.)

2.3 The Korean missionary movement in England

The Korean missionary movement, which I described in 2.1, is also manifest in 

Europe including England. Some attention has been given to this Korean missionary 

movement under the heading of reverse mission (K. Kim 2015:50; Freston 

2010:154). As discussed in chapter 1, while there is some controversy over the 

terminology of ‘reverse mission’, it nonetheless illustrates the significant reverse flow 

that this missionary movement makes - mission from Korea, a traditional mission 

field, to England, a former Christian heartland.
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A review of this Korean reverse missionary movement is particularly important in my 

attempt to take an overview of KMs’ missionary background and formation in this 

chapter. This reverse missionary movement shows how the Korean church makes 

her missionary endeavours in England. More importantly, it is through this reverse 

missionary movement that KMs encounter PEC.

In this section, I will briefly review the Korean reverse missionary movement in 

England. In so doing, I will give particular attention to two forms of this missionary 

movement. The first is formed by Korean Christian migrant communities and 

missionaries who join them in England. The second is, however, formed by Korean 

missionaries and ministers who become mission partners with local churches and 

mission agencies outside their own migrant communities. Paul Freston 

(2010:58-169) calls the former ‘diasporic reverse mission’ and the latter ‘non-

diasporic reverse mission’. I will show how the Korean missionary movement is 

expanding in these two forms of reverse mission in England.

2.3.1 The Korean diasporic reverse mission

The Korean diasporic reverse missionary movement in England is closely linked to 

their migration to Europe, which began to take place from as early as the 1950s. Out 

of various motivations, a number of Koreans have been moving to Europe since the 

Korean war (1950-1953). Among them are Korean Christian migrants who, 

spontaneously or consciously, form Korean-speaking congregations and churches 

wherever they settle down (S.-H. Kim 2011:62). These migrant congregations and 

churches are normally Protestant ‘because Christian migrants who are members of 
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episcopal churches, cannot establish new congregations and churches apart from an 

existing ecclesiastical structure’ (Jongeneel 2003:30).

Together with other migrant Christian communities, the Korean Christian migrants 

and their churches in England share a missionary motive of re-evangelising Europe 

(S.-H. Kim 2011:64; Han 2014:75-79; see also Jenkins 2007:247-248; Ojo 2007:380; 

Adogame 2013:169). Underlying this missionary motive is a growing awareness of 

the serious decline in church attendance and Christian values in contemporary 

English society (Freston 2010:154; Kim 2014:145; K. Kim 2015:50). With this 

awareness has come a perception that England has now turned into a mission field 

(Brown 2008:11-12; S.-H. Kim 2011:63; Han 2014:52-53). Some Korean Christian 

migrants and their churches express this perception by describing England as a 

‘prodigal parent’, who was the leading missionary sending country in the past, but is 

now in need of missionaries (Park 2004; Labi 2003:23).

Accordingly, an important mission concept underlying this missionary motive for the 

re-evangelisation of England is ‘to bring the gospel back’ or ‘repay the debt of the 

gospel’. K. Kim (2015:51-52) suggests that this concept of mission is based on 

Korean Christians’ gratitude and indebtedness to Western missionaries who were 

sincerely committed to the evangelisation of Korea. She goes on to argue that they 

thus acknowledge a reciprocal obligation of bringing the gospel back, which is now 

expressed in the fashion of a ‘Korean effort to evangelise the West’ (2015:50).

In the practice of this mission concept, Korean Christian migrants and their churches 

in England make two main attempts. The first is to grow their own churches. Through 

these churches, they aim to evangelise Korean and other ethnic migrants as well as 
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native English populations (Wan 2011:6-7; Han 2014:78-79; see also Jongeneel 

2003:32). In some cases, these mono-ethnic churches are developed into multi-

ethnic congregations in order to engage with local people (S.-H. Kim 2011:65). The 

second attempt is to turn their churches into ‘a driving force of revival among local 

churches’ (S.-H. Kim 2011:65). In this attempt, they try to establish partnerships 

between their migrant churches and local churches and to attend to local missionary 

agendas together (Jongeneel 2003:32).

In my view, these Korean diasporic missionary attempts substantially reflect the key 

characteristics of the Korean church and her missionary movement as discussed in 

2.1 and 2.2. At the heart of Korean mission is the focus on church growth (see 2.1.2). 

In the development of the Korean church, church growth is both a tangible sign and 

an effective measure of evangelism among local people (see 2.2.4). Accordingly, 

mission is to build churches that take responsibility for evangelising local people 

while bringing revival to declining local churches (Han 2014:53).

Numerous scholars, however, now critically question whether such Korean diasporic 

missionary endeavour makes the impact on English society it aims to (see Jenkins 

2007:248; Adogame 2008:210; Freston 2010:158-159). More precisely, it is not clear 

whether Korean Christian migrants and their churches contribute to evangelising the 

English population and bringing revival to local English churches in practice. It is 

undeniable that Korean migrant churches are growing and also having a great 

impact on their own ethnic migrants in England. However, as highlighted in chapter 

1, the question arises as to whether their reverse missionary endeavours remain 

mere rhetoric among the local English population and churches.
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Freston (2010:159-162) points out two particular factors that considerably limit 

migrant churches’ capacity to fulfil their missionary desire among the native 

population and churches. The first factor is that migrant churches constantly get 

'overridden by the demands of ministering to the diaspora community' and thus their 

attempt to engage with local people and churches is ‘usually low on the list of 

priorities’ in practice (Freston 2010:159). In other words, their mission is ’shaped 

(perhaps constrained) by the struggles and needs of the immigrant 

communities’ (Hanciles 2008a:345-346). Unfortunately, it is true that this factor 

considerably affects many Korean migrant churches in Europe including England. A 

report of a workshop on Korean migrant churches in Europe (S.-H. Kim 2009:29) 

shows that most Korean migrant churches are ‘relatively small and at survival stage’. 

They, in practice, lack evangelistic engagement with the local people. In short, they 

do not have as much missionary interactions with the local population as they desire 

to.

The second factor is that Christian migrants and their churches maintain a strong 

ethos of their own culture and church tradition (Freston 2010:160). An obvious 

consequence of this factor is that they have little cross-cultural missionary capacity 

(see Hanciles 2008a:345-372). More precisely, they ‘have little understanding of the 

society they are in (or indeed of the native churches, of which they are often 

excessively critical)’ (Freston 2010:159). Furthermore, there is a danger of an 

ethnocentric attitude in that they regard their Christian practice as the only way to 

exercise the Christian faith (Freston 2010:161). According to S.-H. Kim (2009:29), 

Korean migrant churches are not free from this issue: most Korean migrant churches 

in Europe strongly stick to the Korean church tradition and are culturally isolated.
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2.3.2 The Korean non-diasporic reverse mission

Another Korean missionary endeavour in England is manifest in the form of non-

diasporic reverse mission. By non-diasporic reverse mission, Freston (2010:162) 

refers to the missionary work of non-Western Christians in the West outside their 

diaspora churches. This fashion of reverse mission is closely related to the presence 

of non-Western missionaries and ministers working in the mainstream 

denominations, local independent churches and missionary societies (Jenkins 

2007:245-46; Freston 2010:162-163). In other words, non-diasporic reverse mission 

indicates non-Western missionary attempts to join the existing missionary works of 

local churches and mission agencies.

For this non-diasporic mission in England, some Korean missionaries (KMs) are 

officially sent by Korean denominations, mission agencies or local churches in Korea 

(Park 2015:25). Some other KMs, however, come to England voluntarily with self-

funding and make this form of non-diasporic missionary endeavours (see chapter 4). 

Some Korean Christian migrants, who initially came to England for other purposes 

(e.g. studying or business), become mission partners of local churches or missionary 

societies (see Labi 2003:23).

These non-diasporic KMs share the missionary motive of re-evangelising England 

(see 2.3.1) as Korean Christian migrants and their churches do (K. Kim 2015:50-51). 

Underlying this missionary motive of non-diasporic KMs is also the reciprocal 

obligation of bringing the gospel back or repaying the debt of the gospel to the 

contributors to the evangelisation of Korea (Freston 2010:163; K. Kim 2015:51-52). 
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Accordingly, non-diasporic KMs are committed to evangelising the local English 

population as well as bringing revival to local English churches (Han 2014:53,68-71).

This non-diasporic reverse missionary endeavour has an advantage in the attempt to 

engage with local English population and churches as compared to diasporic reverse 

missionary endeavour. It is evident that non-diasporic KMs are free from the burden 

of ministering to the struggles and needs of Korean migrant communities. In other 

words, they are given an opportunity of using their time and resources to attend to 

the challenges and difficulties that local church leaders and mission practitioners 

face in missionary engagement with local areas.

This opportunity, however, also implies a crucial task that is left with non-diasporic 

KMs - the need to develop a cross-cultural missionary capacity. As discussed in 

2.3.1, Korean Christian migrants and their churches maintain a strong ethos of 

Korean culture and church tradition. It is true that staying outside the Korean migrant 

communities does not automatically make non-diasporic KMs free from the Korean-

oriented understanding and practice of the Christian faith (see Freston 2010:163). As 

Moon (2008:60) points out, Korean missionaries are bound to ‘reflect the 

characteristics of Korean society and the Korean church’. As shown in 2.2, these 

characteristics are inextricably intertwined with the development of the Korean 

church.

This ‘Koreanness’ does not necessarily guarantee that non-diasporic KMs are likely 

to be more effective in dealing with the challenges and difficulties that local churches 

and their leaders face. The question is whether non-diasporic KMs make the 

necessary adjustment to their ‘Koreanness’ in order to engage with local people and 

�51



churches; and if so, what shape, structure and dynamic will emerge through this 

process.

Conclusion

In this chapter I have made an attempt to overview KMs’ missionary background and 

formation. In doing so, I have briefly discussed how the Korean Protestant 

missionary movement has developed, highlighting its key characteristics. Precisely, 

this overview has been an attempt to understand the missionary mindset KMs bring 

with them to England for the assessment of their missionary encounter with PEC in 

later chapters.

This overview reveals that the Korean missionary movement abroad has grown 

remarkably in the last four decades, developing various official and unofficial 

sending-structures. It also shows us that at the heart of this Korean overseas 

mission has been the stress on church planting and evangelism under the influence 

of the nineteenth-century evangelical Western missionary movement.

As an attempt to examine the factors underlying such characteristics of Korean 

mission, I have drawn the contours of the Protestant church development in Korea 

chronologically, focusing on how this development has affected her missionary 

movement. In so doing, I have highlighted some important social, cultural and 

historical elements that have contributed to the church growth in Korea.
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From its early phase, Korean Protestantism began to experience rapid church 

growth as a close link was established between Christianity and Koreans’ 

engagement in national matters (e.g. social instability, Japanese occupation, conflict 

with the Communist North). Korean Protestantism also experienced exponential 

church growth between 1960 and 1995, a period of rapid urbanisation and 

industrialisation, with which came the phenomenon of large and mega churches. The 

phenomenon of mega churches not only accelerated church growth, but also created 

what Martin (1990:143) calls ‘a spiritual enterprise culture’ in which the effectiveness 

of evangelism was measured by quantity, and thus churches competed against one 

another for better results. It was in this context that the idea of growing the church 

‘became the chief interpretation of the mission of the church’ (S. C. H. Kim and K. 

Kim 2015:216). After 1995, as the Korean Protestant church began to experience a 

slight but steady decline, scholars also started warning about the counterproductive 

effects of such an interpretation of mission. Nonetheless, this emphasis on church 

growth is still maintained among many Korean churches, affecting their missionary 

movement not only in Korea but also overseas.

In the last section of this chapter, I have reviewed how the Korean missionary 

movement is expanding to England under the heading of reverse mission. Currently, 

this Korean reverse missionary movement is manifest in two forms: diasporic and 

non-diasporic reverse mission. While both forms of reverse mission share the 

missionary motive of evangelising local English people and bringing revival to the 

declining local churches, they differ in the way their missionary attempts are made.

Those who are involved with diasporic reverse mission focus on growing Korean 

migrant churches that can engage with local society. However in practice this 
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diasporic reverse missionary strategy remains mere rhetoric, in that those Korean 

migrant churches do not interact with local people as much as they hoped because 

of the demands of ministering to their own migrant communities. In this sense, those 

who are involved with non-diasporic reverse mission have an advantage: they can 

fully use their time and resources to make missionary engagement with local people 

and churches. This non-diasporic reverse approach, however, is also left with a 

crucial task - to develop missionary capacity to deal with challenges that local church 

leaders and mission practitioners face in their missionary engagement with 

contemporary English society.

In the next chapter, I will draw attention to a particular challenge that the Korean 

reverse missionary movement is likely to face in England - PEC and their unique 

Christian connections. 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CHAPTER THREE

PEC’s Unique Christian 
Connections

Introduction

As highlighted in chapter 1, this research pays particular attention to PEC’s unique 

connections to Christianity as it assesses how KMs approach and engage with them. 

Accordingly, in this investigation it is necessary to both delineate and clarify what 

those Christian connections portray. For this reason, this chapter offers an overview 

of their characteristics by taking into account the discussion on PEC that is currently 

going on.

In so doing, I draw attention to two important sociological strands of arguments, 

which I briefly introduced in 1.2: the first view suggests that PEC’s Christian 

connections represent a long-standing trend of losing interest in religion, whereas 

the second view sees them as a change in the nature of religious commitment. A 

critical engagement with these two contrasting views not only offers us a theoretical 

framework as to how PEC’s Christian connections are being assessed sociologically; 
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but it also allows us to identify which sociological stance KMs take and what 

implications such a stance has for KMs’ missionary approach to PEC, which I will 

explore in later chapters.

I will start this chapter with clarifying how I coin the term ‘PEC’, highlighting what I 

intend to portray by this in 3.1. Then I will briefly describe the ongoing controversy 

over the understanding of PEC’s Christian connections in 3.2. This will be followed 

by a critical review of two opposing sociological views on the religious validity of 

PEC's Christian connections in 3.3. Finally, I will address what mission field PEC 

may represent for KMs in England in 3.4 in relation to my sociological review of 

those PEC's Christian connections.

3.1 People on the Edge of the Church (PEC)

In contemporary English society, there is a visible socio-religious manifestation that 

draws our attention. While church attendance has been in significant decline over 

recent decades (see Figure 2), there are still considerable signs of people being 

involved with Christianity in various ways. Examples include maintaining Christian 

expressions of faith outside of the church, such as praying and turning to the Bible 

for guidance (Eccles 2018:74-75), holding some Christian beliefs (ComRes 2017) , 11

showing media interest in church matters (Davie 2006:26) and having Christian rites 

 ComRes is a UK-based research company. One of its latest work is the ’Survey of British 11

adults on behalf of BBC religion and Ethics’ in 2017 about Palm Sunday. Having interviewed 
2,010 adults, who are demographically representative of all GB regions, this survey 
suggests that two in five British adults say they believe in the resurrection of Jesus. For 
more details, visit http://www.comresglobal.com/polls/bbc-religion-and-ethics-survey
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of passage such as weddings and funerals at church, christenings of children 

(Richmond 2005:9-10; Davie 1994:81-82). This phenomenon implies that there are 

people in England who maintain some connection with Christianity whilst going to 

church only occasionally or no longer attending at all.

< Figure 2 > English church attendance 1979-201512

This constituency precisely denotes what I refer to as ‘People on the Edge of the 

Church’ (PEC) in this study. As highlighted in chapter 1, PEC’s relationship to 

 The first four figures of this graph come from the 1979, 1989 and 2005 English Church 12

Census and the 1998 English Church Attendance Survey, while the last figure (2.47 million) 
in 2015 is an estimate in the 2005 English Church Census (for more detail, see Brierley 
2006:12-20). The analysis of the data shows that, despite ‘the impact of growing ethnic 
minority and independent churches’, the overall number of church attendance in England 
continues to drop (Brierley 2006:18).
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Christianity is different from both that of Christians who go to church regularly  and 13

of non-Christians who do not go to church. I use the phrase ‘on the edge of the 

church’ to capture a distinctive impression that PEC’s Christian engagement makes 

on church leaders and missionaries: PEC seem to have links to Christianity in spite 

of their low church commitment. However, by this phrase, I am also implying that 

their involvement with Christianity is ‘unorthodox’ as compared to those who profess 

a more traditional style of Christian commitment, i.e. participate in Christian worship 

and practice (behave) by means of which they engage with the Christian beliefs 

(believe) of the church they attend (belong) (Harrison 2007:6, 27-28; Field 2015). In 

short, PEC represent those who have unconventional Christian connections, which 

lie between those of traditionally committed Christians and those of non-Christians.

John Drane (2008:76) offers a tangible way of illustrating PEC, using two statistics. 

First, the UK National Census shows that 72% of the English population identified as 

Christian in 2001, and secondly the 2005 English Church Census reveals that 6.3% 

of English people attended the church in practice (Brierley 2006:12-14). Drane 

(2008:76) focuses on the apparent gap (65.7%) between the number of self-defined 

Christians and the number of churchgoers. This gap captures a manifestation of 

PEC who have only occasional, little or no connections with the church whilst still 

engaging with aspects of Christianity.

 As highlighted in chapter 1, going to church regularly in my discussion indicates a 13

commitment to the church, at the heart of which lies one’s participation in Christian worship 
and church gatherings by means of which one shares with the Christian beliefs and 
practices of the church one attends (see also Harrison 2007:6, 27-28). Accordingly, weekly 
or near-weekly attendance is a good example of regular church attendance. Going to church 
once or twice a month can be another example, too. However, occasional or intermittent 
church going, such as once or twice a year or once every two or three months, may not be 
counted as regular church attendance in this discussion.
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Subsequently, UK National Statistics 2011 states that 59.4% of the English 

population identified as Christian. Furthermore, Brierley (2014) predicted that by 

2025 less than 5% of the population would attend the church. Although the gap 

between the two figures has slightly shrunk over the last decade, this phenomenon 

still indicates that PEC comprises more than 50% of the national population in 

contemporary English society (see Voas 2009:162; Davie 2015:79).

3.2 Controversy over PEC’s Christian connections

There are a number of scholars who suggest that PEC’s unorthodox engagement 

with Christianity does not necessarily imply Christian faith or beliefs. For instance, 

some argue that in Europe, where Christianity has been the dominant religion for 

centuries, people choose to describe themselves as Christian as a marker in 

reference to their culture, tradition or ethnicity (see Hervieu-Léger 2000:157-158; 

Drane 2008:76). Some others argue that there are a number of people who claim to 

be Christian for societal benefits, such as being allowed to be married in a church 

and enrolling their children into church-based schools (see Spencer 2007:5).

Ipsos MORI (2012) (one of the leading political, social and business research 

companies in the UK and Ireland) resurveyed the beliefs, attitudes, and practices of 

the UK adults who self-defined as Christian in the aforementioned 2011 Census. It 

was found that the majority of respondents considered themselves to be Christian 

because they were christened or baptised (72%), or because their family members 
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(parents, husband, wife, etc.) are/were members of the church (38%). Only 28% of 

respondents said that their belief in the Christian teachings was the reason why they 

thought of themselves as Christian. This finding implies that ticking the box to 

declare oneself to be Christian does not necessarily denote a religious commitment, 

and thus he or she is not automatically Christian in practice.

Furthermore, Steve Bruce (2011:99) suggests that the low church commitment itself 

is a significant sign that PEC’s religious interest in Christianity is already on the 

decline. In his argument, Bruce (2011:90-97) draws attention to the fact that people’s 

occasional involvement with Christianity is decreasing (e.g. using church offices for 

rites of passage and attending church for Christmas and Easter) in some places in 

England.  In the light of this observation, he asserts that, without attending the 14

church, it is only a matter of time before PEC’s ‘residual affiliations become 

erased’ (2011:98).

In my view, however, the above accounts offer us only a partial reading of PEC’s 

Christian connections. Whilst it could be true for some who have ticked the box of 

Christian for their social, cultural, political or ethnic reasons, it remains questionable 

whether more than half of them did so for such reasons only (Drane 2008:76). Why 

should not someone who is really not a Christian simply choose a box of no or other 

 In this discussion, Bruce takes Sarah Williams’ (1999) study as one of the examples in 14

which she investigates people’s occasional involvement with Christianity in Southwark, 
South London, in the period between 1880 to 1939. Bruce points out that, although Williams 
shows that ‘there existed a vibrant popular appropriation of what was still then a 
persuasively powerful official religious culture’, she does not track such a culture ‘for long 
enough’ to be able to observe its decrease along with the decline of the churches today 
(Bruce 2011:91; see also Bruce 2010:209). In other words, Bruce claims that she paid little 
attention to the change of people’s occasional Christian involvement over time and thus 
failed to show that successive generations continued to have such an interest in Christianity.
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religion? And why should people not tick the box of Christian when they believe 

themselves to be Christian despite their low or no church attendance?

Moreover, church attendance is a single-scale measure of an institutional aspect of 

religion whereas religion is a ‘multifaceted phenomenon, consisting of numerous 

kinds of belief, ritual, worship, tradition, identification, spirituality, and 

institutions’ (Storm 2009:702). Even if the decline of church attendance could mean 

the decline of PEC’s engagement with institutional aspects of Christianity, does that 

automatically imply the decline of all the other Christian aspects that PEC might 

have?

This controversy over PEC’s Christian connections draws our attention to a deeper 

and more profound level of understanding of their adherence to Christianity. In an 

attempt to do so, I intend to discuss how PEC’s Christian engagement is assessed 

by sociologists of religion in the following sections.

3.3 Categorising PEC

Discussing PEC’s Christian connections through the lens of the sociology of religion 

is an attempt to assess their religious characteristics. More precisely, it is an attempt 

to examine whether such Christian connections are religiously valid or not and thus 

to see whether those PEC are Christians or not. Inevitably, this attempt involves 

looking at three components: a) how religion is defined in the sociology of religion, b) 
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what criteria of religiosity sociologists of religion employ to classify a person as 

religious, and c) under what category they place PEC.

As to the matter of defining religion, particularly Protestant forms of Christianity, 

sociologists of religion adopt many rival definitions. However, most of those 

definitions go under one of the three types of approach: intellectual (substantive), 

affective (experiential) and functional (Clarke and Byrne 1993:6-7; Harrison 

2007:15-20).  An intellectual approach suggests that religion is principally 15

composed of ideas and beliefs about a particular sort of object. Defining religion as 

the belief in spiritual beings (Tylor 1903:424) or in a living God (James Martineau’s 

definition quoted in Harrison 2007:15) is a classic example of this approach. An 

affective approach regards the experience of such spiritual beings or God, and the 

emotions or feelings that characteristically accompany it, as the fundamental or 

essential feature of religion. For example, Friedrich Schleiermacher (1989:16) 

proposes the most well-known affective approach to religion by addressing that the 

essence of religion is 'the feeling of absolute dependence'. Meanwhile, a functional 

approach stipulates that the function or role of what the religious people believe or 

experience is the defining feature of religion. For instance, Eric Fromm (1950:21) 

suggests that religion is ‘any system of thought and action shared by a group which 

 I am aware that there are other approaches to religion beyond these three that I have 15

mentioned here. For example, an approach called family resemblance, stipulates that there 
is no single feature which is common to all religions but rather a number of features only 
some of which a particular religion is likely to possess (for more detail, see Clarke and Byrne 
1993:7). Or, according to social constructionist definitions of religion, religions differ so much 
that there can be no single definition. Instead a definition of each religion is constructed 
separately and in its own terms (for more detail, see Schilbrack 2012 and see also 
Schaffalitzky 2014:505-507). However, I do not include these approaches in my discussion 
as they are not currently considered by sociologists of religion in their investigation of PEC. 
My objective here is not to look at all the definitions of religion. My intention is rather to 
describe approaches to religion that are currently used by sociologists in examining the 
religious characteristics of PEC.
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gives the individual a frame of orientation and an object of devotion’. Some 

distinctive social functions or roles such as ‘gathering people together in 

communities of solidarity, giving meaning and purpose of life, and shaping human 

emotions’ are also defined as religion according to a functionalist approach 

(Woodhead and Partridge 2016:12).

While these approaches are rival definitions of religion, they all share one 

assumption in common, that there should be ‘necessary and sufficient conditions for 

the use of the word ‘religion’’ (Clarke and Byrne 1993:7).  Based upon this 16

assumption, sociologists of religion attempt to define the criteria of religiosity, i.e. 

being religious, in a similar manner: they seek to lay down necessary and sufficient 

conditions for a person to be classified as religious. While the debate over the 

essential criteria of religiosity is as much intensified as the discussions on the 

defining features of religion, Victoria Harrison (2007:29) suggests that two particular 

conditions have been jointly considered to qualify a person as religious: a) being 

affiliated to a religious institution, and b) holding religious beliefs.

Harrison refers to the first criterion as the commitment to or involvement with a 

religious institution. This criterion of religiosity is closely connected with a functional 

approach to religion: religion is defined as the behaviour or action by means of which 

one is integrated into the system of beliefs and practices of a religious institution. For 

example, attending religious rituals (e.g. worship service and mass) or following its 

religious ceremonies (e.g. circumcision). Accordingly, being a religious person 

 Michael Bergunder (2014:248) suggests that ‘the search for a definition of religion capable 16

of commanding a consensus’ is one of the main strategies that have been developed in 
order to ‘address the subject matter of religious studies’ (see also Schaffalitzky 
2014:496-502).
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requires participation in such behaviours or actions (Harrison 2007:6). In other 

words, ‘belonging’ to a religious institution is the first essential condition of a religious 

person. While at the same time, the second criterion suggests that being religious 

also involves the possession of religious beliefs. This criterion of religiosity clearly 

reflects an intellectual approach to religion: religion primarily consists in the beliefs 

that religious people or institutions preserve and advocate. Accordingly, to be a 

religious person is to have such beliefs. Or put it another way, ‘believing’ is another 

essential condition of being religious.

Evidently, the combination of these two essential criteria of religiosity have 

established a binary categorisation of people as illustrated in Figure 3: people are 

classified as either being ‘religious’ or ‘non-religious’ by their affiliation to a religious 

institution and the possession of its religious beliefs. Underlying this categorisation is 

an assumption that one’s affiliation to a religious institution (belonging) is inextricably 

intertwined with one’s possession of religious beliefs (believing). In other words, 

anyone who has religious beliefs is assumed to be affiliated to a religious institution. 

Or anyone who is not affiliated to a religious institution is assumed to hold no 

religious beliefs.

�

< Figure 3 > A binary religious categorisation of people
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The adequacy of this categorisation, however, is now increasingly called into 

question, as sociologists of religion begin to draw attention to a significant number of 

people in Europe who present a complex relationship between belonging and 

believing. For example, Jacques Janssen and Maerten Prins (2000:31-48) have 

studied Dutch Youth who remained unaffiliated with any religious institutions while 

still possessing religious beliefs or not being drawn to atheism. Pierre Bréchon 

(2000:11-30) also surveyed people in France who, while having little or no 

participation in the institutional Roman Catholic church, still retained elements of its 

belief system or described themselves as Roman Catholic. These sociologists of 

religion indicate in common that one’s low affiliation to a religious institution is not 

necessarily correlated with one’s possession of religious beliefs and identity (see 

Harrison 2007:30-31). The recognition of such a complex relationship between 

belonging and believing also implies that sociologists of religion now question 

whether an affiliation to a religious institution is a necessary condition of religiosity. 

Furthermore, they are in doubt whether someone, who exhibits a complex 

relationship between belonging and believing, can be adequately classified under 

this binary categorisation of religious and non-religious. It would be inappropriate if 

devout believers were regarded as unreligious only because they lacked a 

commitment to a religious institution. Nor would it be adequate if non-believers were 

counted as religious simply because they were affiliated to a religious institution.

It is obvious that this binary categorisation is particularly unfit if applied to PEC, who 

have a weak commitment to church while still displaying varying degrees of Christian 

belief and practice as discussed in 3.1. It is clear that they stand in opposition to both 

groups in this binary categorisation: they cannot be classified as religious due to their 
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lack of institutional affiliation while they cannot be counted as non-religious due to 

their other religious elements.

�

< Figure 4 > The quadripartite scheme for religious categorisation

With regard to such inadequacy of binary categorisation, sociologists of religion now 

propose a more inclusive system of categorisation, one of which is fleshed out from 

the discussions by Bréchon (2000:11-30) and Harrison (2007:31-32). As shown in 

Figure 4, their discussions reflect a quadripartite categorisation of people into four 

groups by their religious affiliation over against other religious elements such as 
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beliefs, identity and practices: a) those who show neither an affiliation to a religious 

institution nor any other religious elements; b) those who show an affiliation to a 

religious institution but hold only little or no other religious elements; c) those who 

show little or no affiliation to a religious institution but display other religious 

elements; and d) those who both show an affiliation to a religious institution and  

other religious elements. While the dichotomous categories of religious and non-

religious (see Figure 3) only capture groups (a) and (d), this quadripartite scheme 

allows us to locate those who do not fit such categorisation either into group (c) or 

(d). Accordingly, sociologists of religion classify people like PEC under group (c), 

which is the lower left quadrant of Figure 4.

In the next section, I will critically engage with sociological discussions on the 

religious characteristics of group (c). I am aware that those who fall into group (c) in 

Figure 4 comprise a wider cohort than what I describe as PEC. In order to make the 

sociological discussion of group (c) relevant to my purpose, I will limit it to those who 

have a close relationship with Christianity.

3.4 Two sociological accounts of PEC

A range of sociological accounts has been introduced over the course of recent 

decades with the intention of understanding the religious life of group (c) in Figure 4 

(see 3.3). Among the most relevant and significant of these concepts in reference to 

PEC are ‘invisible religion’ (Luckmann 1967), 'believing without belonging' (Davie 
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1994), ‘vicarious religion’ (Davie 2000), ‘fuzzy fidelity’ (Voas 2009), and a 

contemporary account of secularisation theories by Bruce (2011). While not all of 

these approaches deal with PEC in England exclusively, they share in common the 

examination of the religious life of group (c) in Figure 4 in relation to Christianity in 

times of serious church decline.

These approaches adopt a variety of perspectives that overlap or contrast with one 

another, highlighting the complexities involved in the attempt to understand PEC. A 

leading point of contention among them is whether PEC’s Christian involvement 

reflects a loss of religion itself or a change in the way they commit themselves to 

religion. Accordingly, sociologists of religion are divided largely into two strands as to 

whether PEC’s Christian connection implies: a) a decreasing or insignificant 

religiosity, or b) a religiosity in an increasingly de-institutionalised context. In what 

follows I will critically engage with these two sociological views, examining how each 

stance comes to its own conclusion.

3.4.1 Secularisation theories

The first sociological strand is from sociologists of religion who advocate 

secularisation theories. They employ the term ‘secularisation’ to ‘denote the historical 

transition from a more to a less religious social context’ (Dawson 2011:57). They 

offer neither a homogenised understanding of this transition nor an agreed 

understanding of what is meant by a more or less religious society (Woodhead and 

Heelas 2000:308). A range of sociological discussions on secularisation is still 

ongoing, being modified and developed further. And yet, they are all built upon one 
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common premiss: the decline of religion in its presence and significance is inevitable 

in contemporary society (Berger 1969:107-108; Bruce 2011:48). Drawing on this 

view, Steve Bruce and David Voas offer us a contemporary account of PEC’s 

religious life. They argue that PEC’s unorthodox Christian engagement reflects an 

insignificant and disappearing religiosity in the following section.

a) PEC as holding an insignificant and disappearing religiosity

Voas (2009) identifies PEC in his study on religious change in Europe based on the 

analysis of the European Social Survey (ESS), the data for which were collected in 

2002 and 2003 from 22 nations. The ESS survey questions cover three religious 

elements; affiliation (identification with a religion), practice (frequency of attendance 

at religious services and frequency of prayer), and beliefs (self-rated religiosity and 

the importance of religion in the respondent’s life). Voas (2009:156-160) combines 

responses to these questions into a single scale of religiosity and then examines the 

average level of religiosity by five-year age cohort for each country as shown in 

Figure 5.

Voas finds that, while the graph of religiosity level declines across the birth cohorts in 

all of these countries, still nearly a half of the population across Europe scores a 

level of religiosity that is neither as high as that of those who are patently religious 

nor as low as that of the patently unreligious. He refers to this intermediate group as 

‘fuzzy fidelity’, implying that they are adherent to their religion, ‘though in a rather 

uncommitted way’ (2009:161).
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Given that his study is based on the European context where Christianity has been 

the dominant religion for centuries, the majority of Voas’ fuzzy fidelity consists of 

what he calls ‘fuzzy Christians’ (Voas 2009:164). Precisely, this group of fuzzy 
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Christians reflects PEC and their unorthodox Christian engagement. From Voas’ 

view, while fuzzy Christians are not regular churchgoers, their residual involvement 

in Christianity is still relatively considerable as compared with completely non-

Christians: they identify with a denomination, use church offices for special 

occasions (e.g. weddings, funerals and Christmas services) and hold some kind of 

beliefs in relation to Christianity (Voas 2009:161). In short, he clearly suggests that 

fuzzy Christians are neither conventionally committed Christian nor completely non-

Christian.

However, at the same time, Voas (2009:161-163) raises a critical question about the 

religious significance of fuzzy Christians’ adherence to Christianity. He argues that 

religious motivation or enthusiasm is largely absent in their residual identity, practice 

and belief in relation to Christianity. For instance, Voas sees that much of their 

Christian identity and occasional use of church offices could be explained by their 

Christian upbringing, tradition or ethnicity. He also suggests that many of them hold a 

mix of beliefs about the afterlife, a higher power, etc., which are neither discernible 

Christian beliefs nor coherent with each other. Such incoherence does not even 

appear to matter much to them because they do not take those beliefs seriously into 

their lives.

In Voas’ view, all of these suggest that they have an engagement with Christianity 

that plays only ‘a very minor role (if any) in their lives’ (Voas 2009:164). Particularly, 

given that there is a constant decline in the level of religiosity over time across 

Europe as shown in his analysis of the data (see Figure 5), he concludes that the 

number of fuzzy fidelity will continue to decline and be overtaken by the number of 

the completely areligious subpopulation in the end. In short, this constituency is 
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regarded as being in the process of losing interest in religion: they do not represent a 

newly emerging religious population, but imply ‘a staging post on the road from 

religious to secular hegemony’ (Voas 2009:167; see also Voas and Crockett 

2005:24-25). In other words, Voas suggests that fuzzy Christians' unorthodox 

involvement with Christianity reflects a disappearing and insignificant religiosity.

Bruce (2011) stands in line with Voas in his understanding of fuzzy Christians. He 

explains that the decline of religion in Europe does not necessarily refer to a direct 

movement from the religious to the secular, but it rather represents a slow process of 

generational change ‘from seriously religious to intermediate to secular’ (2011:19). 

Accordingly, Bruce suggests that PEC’s Christian connections represent a religiosity 

which is in the declining process towards being areligious.

In this sense, Bruce argues that the manifestation of PEC is only a temporary 

phenomenon which is being observed now but is very likely to disappear in the end. 

In his book, Bruce identifies a number of sociologists who regard fuzzy Christians as 

evidence of change, not decline of religion. For Bruce, these sociologists ‘challenge 

a long-standing trend with data from single time periods’ (Bruce 2011:99; see also 

Bruce 2010:206-209).

According to Bruce, the religious marks of fuzzy Christians only indicate that they 

hold a form of religion which requires hardly any commitment and thus has little or no 

influence or significance on their lives. In short, such religiosity only represents one 

that is disappearing and insignificant in practice.
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b) Two problematic methodological assumptions underlying Voas and Bruce’s 
approach

As discussed above, Voas and Bruce’s key argument is that PEC's Christian 

connections do not hold religious significance for two reasons: first, such 

connections represent an insignificant religiosity, which plays only a little or no role in 

PEC’s lives, and secondly, this religiosity is decreasing and will disappear eventually.

Underlying this analysis is a sociological attempt to examine PEC’s religiosity 

predominantly by the measure of their institutionalised religious expression. This 

examination of PEC is an objective analysis in reference to those PEC’s weak 

manifestations of Christian attachment. However, this assessment is carried out to a 

degree that it involves little or no investigation of PEC’s religiosity beyond their 

institutionalised expressions. In my view, the two following methodological issues are 

largely responsible for this way of investigating PEC’s religiosity.

First, underlying Voas and Bruce’s examination of PEC is an analytic assumption 

that religion is defined predominately in terms of institutionalised forms. In the data of 

the ESS, upon which Voas and Bruce’s argument is built, the key variables in the 

measure of religiosity are affiliation, practice and belief, which predominantly reflect 

institutionalised expressions of religion (see Voas 2009:156). As Thomas Luckmann 

already points out, this kind of approach inevitably limits the measure of one’s 

religiosity to ‘scientific analysis only to the extent that it becomes organized and 

institutionalized’ (1967:22). In other words, Voas and Bruce examine PEC’s 

religiosity largely by their institutionalised expressions of Christianity. Consequently, 

they take PEC’s Christian affiliation, practice and belief as the evidence for weak 
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marks of institutionalised involvement with Christianity, arriving at a premature 

conclusion: PEC are increasingly losing their interest in religion. Evidently, Voas and 

Bruce’s examination of PEC critically lacks an analytical approach towards what is 

going on underneath their institutionalised Christian involvement.

Second, Voas and Bruce’ investigation of PEC’s religiosity is based upon another 

uncritical assumption. That is that the decline of people’s institutionalised 

expressions of religion engenders the demise of their commitment to religion at an 

individual level. According to Andrew Dawson (2011:27-32), sociologists of religion 

speak of three levels of secularisation: a macro-structural level (e.g. the separation 

of state and church); a meso-institutional level (e.g. the decline of religious 

organisations for education, health and work); and a micro-individual level (e.g. the 

decline in time, energy, and resources that individuals devote to religious activities). 

With regard to this, Voas and Bruce’s analysis of PEC involves an assumption of the 

strong correlation between self and society: secularisation at macro-structural and 

meso-institutional levels is mutually implicated with secularisation at a micro-

individual level. On this basis, they come to a conclusion that the declining indicators 

of PEC’s commitment to institutionalised aspects of religion signal the process of 

losing religious interest at their micro-individual level. Hence, PEC’s Christian 

connection only reflects a disappearing religiosity.

It is worth noting, however, that secularisation theories do not by any means offer a 

homogenised understanding of the self-society linkage. Sociologists of religion, who 

are involved with the discussion on secularisation theories, are divided into two 

stances regarding this linkage, namely between advocates of ‘strong’ and ‘soft’ 

theories of secularisation (Dawson 2011:75). Scholars, such as Bruce and Voas, 
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advocate strong theories of secularisation: that secularisation at macro and meso 

levels inevitably entails secularisation at a micro level. However, scholars of ‘soft’ 

theories of secularisation reject such a simple equation: they argue that while all 

three levels of secularisation are manifest in contemporary society, each requires 

different ways of reading on its own. Martin (1990; 2005), for example, criticises the 

strong correlation of the self-society linkage, suggesting that the decline of religiosity 

at a micro-individual level in society is largely due to its specific contextual conditions 

and variables. For him, strong theories of secularisation do not provide the universal 

explanation for the demise, survival or flourishing of religiosity at a micro-individual 

level (1990:295). Karel Dobbelaere also argues that, although macro and meso 

levels of secularisation are related to a micro level of secularisation (2009:606-608), 

such a connection is rather indirect, and thus we cannot suggest the ‘extinction’ of 

individual religiosity (2002:190; see also Davie et al. 2016:555-557). In short, there is 

no concrete sociological evidence for the strong correlation between self and society 

as argued by those who advocate strong theories of secularisation.

In sum, it is evident that Voas and Bruce’s examination of PEC critically lacks an 

analytical approach that directly investigates their Christian connection at a micro-

individual level. What Voas and Bruce do is to measure PEC’s decreasing level of 

institutionalised engagement with religion and regard it as the decline of a micro-

individual level of religiosity. In other words, their sociological understanding does not 

offer us an adequate and appropriate reading of what is going on with religiosity 

underneath PEC’s institutionalised religious life. Therefore, in the next section, I will 

draw attention to sociologists of religion who take a different approach to PEC’s 
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religious life through an attempt to investigate their micro-individual level of 

religiosity.

3.4.2 De-institutionalisation theories

The second sociological strand on PEC’s religiosity is drawn from rebuttals of 

theories of secularisation, more precisely from the critique of strong theories of 

secularisation. Drawing on the alternative readings of the self-society linkage offered 

by soft theories of secularisation, the advocates of such rebuttals claim that religion 

at a micro-individual level can survive in modern society despite the decline or 

demise of religion at its macro-structural and meso-institutional levels (Davie et al. 

2016:552-557). Accordingly, their primary focus is on religious persistence beyond 

institutionalised manifestations. For this reason, their theories are often labelled as 

‘de-institutionalisation’ theories (Harrison 2007:32).

De-institutionalisation theories offer us a different interpretation of PEC as compared 

to that of Voas and Bruce. They suggest that PEC’s Christian engagement is an 

indicator of religious endurance in an increasingly less, little or non-institutionalised 

context. Proponents of de-institutionalisation theories share in common that a proper 

reading of such religiosity ‘is dependent upon an inclusive analysis which looks 

beyond the familiar expressions and established manifestations of institutional 

religiosity’ (Dawson 2011:81). Accordingly, they do not examine PEC’s religious life 

by the measure of their institutionalised religious expression. Instead, they attempt to 

make sense of the religious vitality underneath such an institutionalised religious 

manifestation.
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While there are a number of scholars who support de-institutionalisation theories, 

here I narrow down my discussion to the works of Grace Davie and Thomas 

Luckmann for their relevance to the purpose of my discussion of PEC - to examine if 

those PEC's unorthodox Christian adherence implies any religious vitality in relation 

to Christianity. Davie and Luckmann's discussions offer us a theoretical framework of 

the de-institutionalised religiosity that closely pertains to Christianity. More precisely, 

they allow us to assess and reflect on PEC's de-institutionalised religious vitality in 

relation to Christianity.

I am aware that my use of the term ‘PEC’ may as well include those who maintain 

some loose Christian connections, while also engaging with newly emerging forms of 

religions or spiritualities other than Christianity (e.g. New Age or alternative 

spiritualities).  In other words, PEC may also indicate those who are in 'the 17

interstices of "blurred" religious affiliations and borderless (spi)ritual practices that 

are concomitant to multiple religious belonging' (Rajkumar and Dayam 2016:1; see 

also Eccles 2018:75).

However, I do not include these people in my discussion of PEC in this study: in my 

view, while they can be regarded as PEC because of their Christian engagement, 

they could also be readily considered as people of other religions or spiritualities 

who, at the same time, have some connections with Christianity. In short, their 

religious experience deserves serious but separate academic attention.

 For examples, there are women who Janet Eccles (2018:77) calls ‘holistic switchers’: they 17

left the church and joined pagan/holistic/interfaith practitioner groups while combining some 
Christian beliefs and behaviours in their practices and beliefs. Another example is those who 
are involved with so-called Celtic Christianity, represented by works such as Tess Ward’s 
Celtic Wheel of the Year (2007).
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In this regard, my review of the second sociological stance does not include works of 

sociologists of religion such as Paul Heelas and Linda Woodhead who pay particular 

attention to de-institutionalised religious vibrancy in relation to the phenomena of 

New Age or alternative spiritualities. Their reference to spiritual participations and 

activities goes far beyond the religious life of the PEC this study is concerned with. 

For the same reason, neither are those who support the sociology of spirituality (see 

Barker 2008; McGuire 2008) included; the scope of their reference to de-

institutionalised religiosity also goes beyond the confines of the religious life my 

review is concerned with in this section.

What follows is Davie and Luckmann's discussions that allow us to see: a) how PEC 

are understood as holding a valid religiosity in the increasingly de-institutionalised 

context, and b) what methodological significance their approach has, as well as an 

analytic challenge in the investigation of such religiosity of PEC.

a) PEC as holding an increasingly de-institutionalised religiosity

At the centre of the discussion on PEC’s religiosity from the view of de-

institutionalised theories is the work by Davie. Like Voas and Bruce, she 

acknowledges that PEC have undeniably weak marks of ‘religious orthodoxy, ritual 

participation and institutional attachment’ (1994:4; see also 2015:73). However, she 

does not interpret those marks of religion as the evidence for an insignificant and 

disappearing religiosity as Voas and Bruce do. Instead, Davie takes such religious 

manifestations as a sign of religiosity in an increasingly de-institutionalised context.

She suggests that PEC's residual Christian involvement substantially reflects what 

she calls ‘common religion’ (1994:75-84). In the first place, Davie refers to common 

�78



religion as a development of individualised forms of religion. According to her, 

common religion captures a prevalent characteristic of religious life in Western 

Europe since the late twentieth century: ‘religion has very largely become a matter of 

personal or private choice’ (1994:76). Secondly, by common religion, she argues that 

such individualised forms of religion are significantly shaped and informed by the 

surrounding culture as well as private culture (1994:76). In so doing, Davie suggests 

that Christianity has still remained the key surrounding culture to the shape of such 

common religion in contemporary Britain, given that Christianity has been its 

dominant religion for centuries. Drawing on these two key characteristics of common 

religion, Davie offers us a distinctive reading of PEC’s Christian connections: their 

continued involvement with Christianity precisely reflects an individualised religious 

vitality under the significant influence of Christian values and traditions.

In Davie’s view, this individualised religiosity can be best understood as a form of 

'believing without belonging' (1994:93-114; 2000:33; 2015:78-81). By this phrase, 

she suggests that PEC 'want to believe but do not want to involve themselves in 

religious practice' (1994:107). In other words, they express their religious preference 

'by staying away from church rather than by attending' (Ward 2002:57). Most 

importantly, PEC 'have not abandoned many of their deep-seated religious 

aspirations' despite the decline in their institutionalised Christian participation (Davie 

2000:8).

In her more recent writings, Davie has further examined what such individualised 

religiosity implies. In so doing, she has developed her investigation into the 

discussion of ‘vicarious religion’ (2000:38-81; 2007:21-35; 2010:261-263; 2015:81-88 

see also Berger et al. 2008:15, 39-40). The idea of vicarious religion has emerged 
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out of her attempt to probe the significance of the implicit connection between PEC 

and Christianity: Davie argues that PEC’s individualised religious vitality is reflected 

more adequately in such an implicit connection than in their explicit connection with 

Christianity. She describes this implicit connection as vicarious religion and defines it 

as ‘the notion of religion performed by an active minority but on behalf of a much 

larger number who (implicitly at least) not only understand, but, quite clearly, approve 

of what the minority is doing’ (2007:22). The examples of vicarious religion include 

the popularity of Christian rituals for rites of passage (e.g. birth, marriage or death), 

media interest in church matters, and a high church attendance during holidays (e.g. 

Christmas and Easter) (Davie 2006:24-27).

Interestingly, these examples of vicarious religion illustrate PEC's intermittent 

engagement with institutionalised Christianity. And it is precisely these examples that 

Voas and Bruce construe as the evidence for insignificant and disappearing 

religiosity (Bruce and Voas 2010:246-254). In Davie's view, however, such 

manifestations of vicarious religion imply that a latent level of religious life is ongoing 

in the lives of PEC in reference to Christianity. Davie (2010:264) illustrates this 

religiosity using an analogy of an iceberg: under the visual tip of PEC’s explicit 

religious manifestation lies hidden the mass of their individualised religiosity. She 

argues that, while it is easy to measure PEC’s institutionalised religious expressions, 

it is not the case for the part that is underneath. Accordingly, the key to the 

examination of PEC’s religious life is to understand such an invisible mass of 

religiosity, ‘without which the visible part would not be there at all.’ (Davie 2010:264).

Davie's view on such a latent level of PEC’s religiosity is well supported by 

Luckmann’s discussion on ‘invisible religion’ (1967). In his discussion, Luckmann 
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approaches religion functionally (Knoblauch 2003:268) (for a functional approach to 

religion, see 3.3). In so doing, he argues that religion is an elementary feature of the 

human condition: it transforms a biological human being into a historical and social 

being (1967:49). Accordingly, he suggests that in contemporary society, people’s 

engagement with religion undoubtedly remains in a wide range of forms and ways at 

anthropological and phenomenological levels (2003:276-277).  Such religious 18

engagement, however, is not necessarily associated with the systems and practices 

of organised religion and thus is not always visibly manifest.

Based on this approach to the definition of religion, Luckmann argues that the 

decline of traditional Christianity in contemporary Western society may represent a 

'revolutionary change' - the replacement of institutionalised religion by an 

increasingly de-institutionalised religion (Luckmann 1967:90-91). To capture this form 

of religion, he asserts, it is required to differentiate between religion and 

institutionalised religion: institutionalised religion is only a small part of wider religious 

phenomena (1967:50). Precisely, Luckmann’s approach enables us to consider and 

deal with one's invisible religious engagement that falls outside the visible sphere of 

organised or institutionalised religion.19

 For the detail of the anthropological meaning of invisible religion, see Luckmann’s original 18

discussion on invisible religion (1967) and Aldridge’s discussion on Luckmann (2000:27). 
However, for the detail of the phenomenological meaning of the invisible religion, see 
Luckmann’s modifications of his own theory, which he undertook after labouring over the 
manuscripts of Alfred Schutz's Structures of the Life-World (Schutz and Luckmann, 1989).

 In this sense, the concept of ‘implicit religion’ by Edward Bailey (1976; 1998; 2002; 2012) 19

is substantially in line with Luckmann’s invisible religion. Bailey also develops implicit religion 
in an attempt to explore and characterise religious phenomena emerging out of the decline 
of institutionalised Christianity in contemporary Western culture. According to Bailey, such 
religious phenomena are located in the middle ground between what is conventionally called 
religion (institutional religion) and what is not. Bailey’s implicit religion thus draws our 
attention to the religious elements of this middle ground, which otherwise is simply described 
as ‘secular’ and is thus to be regarded as non-religious (Bailey 2002:5).
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I am aware that Luckmann's approach to religion involves far wider forms of de-

institutionalised religiosity than just those that refer to traditional or established 

religion (see Luckmann 2003:276-277). Furthermore, his work possibly invites a 

whole raft of beliefs and practices to be considered as evidence for persisting 

religiosity even when they are contingent upon personal predilection or are beyond 

the level of observables (Dawson 2011:93). However, Luckmann's attempt to 

address de-institutionalised religiosity supports Davie' discussion on PEC's religiosity 

in at least two ways as follows.

First, Luckmann (1967:91) offers a sociological framework, according to which the 

crisis of institutional religion signals, not the demise of religion tout court, but a shift 

to more individualised or privatised forms of religion. In other words, he separates 

the fate of organised religion from religious vitality in de-institutional contexts. This 

sociological analysis by Luckmann underpins Davie's separation of PEC's religiosity 

from the weak marks of their engagement with Christianity: while PEC's Christian 

involvement represents the decline of their commitment to institutionalised 

Christianity, it does not necessarily suggest the imminent collapse of their religious 

engagement with Christianity. Instead, PEC's Christian involvement indicates their 

shift to a more de-institutionalised attachment to Christianity.

Second, for Luckmann (1967:104-105), such a shift to de-institutionalised forms of 

religiosity implies that individuals rely on their own resources for the matter of religion 

rather than those provided by religious authorities. Luckmann highlights that the 

decline of organised religion indicates the decrease of its religious obligations and 

constraints on individuals. Accordingly, people freely choose or formulate their own 

religious resources in the private sphere. This argument by Luckmann lies at the 
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heart of Davie's investigation of PEC: PEC do not show great interest in pre-

packaged Christian beliefs and practices. However, they hold a mix of beliefs with a 

varying degree of distance from Christian teachings, voluntarily using church offices 

at particular times. In short, PEC engage with Christianity increasingly in their own 

ways.

b) Methodological significance and challenge within Davie and Luckmann’s 
approach

As discussed above, Davie and Luckmann’s view of PEC offers us an interpretation 

in stark contrast to that of Bruce and Voas: PEC’s unorthodox Christian engagement 

reflects a religiosity in an increasingly de-institutionalised context. Underlying this 

analysis is a sociological attempt to understand PEC’s religious life beyond the 

measures of their institutionalised commitment to religion. More precisely, this 

attempt implies the examination of PEC’s religiosity at a micro-individual level, which 

is notably missing in Voas and Bruce’s approach. The attempt to approach PEC's 

religiosity at a micro-individual level has methodological significance in at least two 

ways as follows.

First, it establishes a critical distance from the sociological assumption of the 

equation between religiosity and the institutionalised adherence to religion. More 

precisely, it allows us to consider one's religious life beyond one’s direct or explicit 

involvement with institutionalised religion. As discussed in 3.4.1, at the heart of the 

assumption of the equation between religiosity and institutionalised religiosity is the 

strong inference of the self-society correlation: the decline of religiosity at macro-

structural and meso-institutional levels is inextricably intertwined with the religious 
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decrease at a micro-individual level. However, as Dawson points out (2011:75), this 

correlation makes little sense without a concrete identification of the religious decline 

at a micro-individual level. And yet, such identification is presumed to be sufficiently 

reflected in declining levels of individual participation in organised religion by 

exponents of ‘strong’ theories of secularisation, such as Voas and Bruce. In other 

words, they regard one's individual engagement with institutionalised religion as fully 

and adequately representing one’s micro-individual level of religiosity. This 

assumption is critically challenged by Davie and Luckmann's assessment of 

religiosity: they attempt to explore and thus disclose a micro-individual level of 

religiosity which is not directly or explicitly associated with institutionalised 

expressions of religion (see Davie 1994:4-5).

In turn, such an attempt to unveil a de-institutionalised micro-individual level of 

religiosity implies another methodological significance in the assessment of PEC's 

religious life: it helps us to avoid limiting our examination of PEC only to the analysis 

of their engagement with institutionalised religious conduct (formal rituals) and ideas 

(theological doctrines). Instead, it leads us to an inclusive analysis which looks 

beyond such institutionalised religious engagement: it involves, for instance, looking 

into why they continue their institutionalised engagement with religion albeit 

intermittently, what such engagement means to them, and what religious life lies 

hidden and thus not captured by their visible religious expressions. Davie’s 

discussion of common religion (1994) and vicarious religion (2000; 2006) draws our 

attention to the importance of doing so if we are to adequately understand PEC's 

micro-individual level of religiosity. And Luckmann (1967:104-5) reminds us that this 
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task requires the adoption of new methodologies and theoretical approaches that go 

beyond the established expressions of institutional religion.

Davie and Luckmann's approach to PEC, however, also involves an analytic 

challenge, despite its methodological significance discussed above. More precisely, 

the task of looking at PEC's micro-individual level of religious life beyond their 

institutionalised expressions of religion inevitably calls for a developed sociological 

imagination. As Davie (2010:265) puts it, what is to be accessed in this task is a 

‘subtle, many-layered, shifting, and constantly evolving entity, which cannot easily be 

broken down into straightforward, testable hypotheses’. In other words, the 

investigation of PEC inevitably involves a rigorous exploration of their individual and 

private religious systems, which could be highly heterogeneous, flexible and 

idiosyncratic (see Luckmann 1967:104-5). An evident challenge is to consider to 

what extent this wide range of beliefs, values and practices can be taken as 

evidence of religiosity when they are not captured by the existing sociological 

measures of institutionalised religion. As Dawson (2011:93) points out, such 

exploration involves a danger that even personal predilection and 'subjective 

valorization of things as 'special to me'' can be uncritically labelled as religious 

experience. Such a danger needs to be avoided in the development of a 

sociologically adequate analytic approach which does justice to the relatively non-

institutionalised nature of PEC's religiosity.

The analytic delicacy of Davie and Luckmann's approach, however, should not 

downgrade its methodological significance for the assessment of PEC's religious life. 

Their approach enables us to look into a unique religious dimension of PEC's 

Christian connections, which is not adequately accounted for by those who support 
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existing secularisation theories such as Voas and Bruce. As Davie (2010:265) 

argues, 'the aim of social science is to open up new areas of research, to pose new 

research questions, and to investigate them thoroughly'. While in need of further 

analytic development, Davie and Luckmann's approach indeed draws our attention 

to the importance of sociological engagement with PEC's increasingly de-

institutionalised micro-individual level of religiosity.

3.5 What kind of mission field do PEC represent?

The critical engagement of the two sociological views in 3.4 has been an attempt to 

examine the religious validity of PEC’s unorthodox Christian connections. In so 

doing, this attempt reveals that the key to understanding PEC’s religious life is to 

delve into their micro-individual level of religiosity which is increasingly de-

institutionalised. As has been argued, the first view - the secularisation theories of 

Bruce and Voas - fails to do so due to its methodological limitation; based upon the 

assumption of the equation between religiosity and institutionalised expressions of 

religion, it regards the decline of PEC’s institutionalised religious engagement as the 

decrease of religiosity at their micro-individual level. By contrast, the second view - 

the de-institutionalisation theories of Davie and Luckmann - attempts to investigate 

PEC’s individual and private religious systems that are not institutionalised and thus 

to directly address their micro-individual level of religiosity. Although this second view 

requires further development to be adequate for this purpose, nonetheless I think it 

points to the otherwise unaccounted religious vitality of PEC’s religious life.
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This sociological assessment has a critical implication for the understanding of 

PEC’s engagement with Christianity: underlying such involvement may lie some valid 

elements of Christian faith or commitment that are highly heterogeneous, flexible and 

idiosyncratic. As discussed in 3.4.2, this sociological view allows us to consider that 

PEC’s unconventional Christian engagement represents a visible manifestation of 

their increasingly de-institutionalised religiosity in relation to Christianity.  While it 20

has as yet to further explore the nature and characteristics of the relationship 

between the two, it is still adequate to suggest that such a relationship cannot be 

overlooked. In short, PEC’s Christian connections may well reflect some of their 

individualised and privatised faith experience in relation to Christianity, which has 

been neither fully explored nor appropriately accounted for as yet.

Such an understanding of PEC raises a crucial question for Christian mission: what 

kind of mission field do they represent? More precisely, what mission field do PEC 

represent for KMs in England? As David Bosch (1991:476-477) points out, Christians 

have recognised mainly two groups of people as their missionary audience in 

contemporary Western society: a) people of a secular worldview (e.g. atheists and 

secular humanists) and b) people of other faiths or religions (e.g. Muslims, Buddhists 

and Hindus). However, it is evident that PEC are a constituency that does not easily 

fall under either of the groups: their de-institutionalised religious engagement with 

 I am aware that Davie does not rule out the possibility that PEC’s religiosity may also be 20

related to religious manifestations other than Christianity, even if they are not in explicit 
forms of religion: for example - using the religious indicators from the European Values 
Study (Davie 1994:78) - meaning and purposes of life, reflections on death, prayer and God 
in life. In my view, however, Davie does not characterise what comprises such religiosity of 
PEC in binary terms, i.e., their religiosity is related to either Christianity or the other. Instead, 
she suggests that the boundaries between the two are fuzzy: their religiosity may well ‘at 
one end of the spectrum, have some link to Christian teaching. At the other it is enormously 
diverse, ranging through a wide range of distinctly heterodox ideas’ (1994:83; see also 
2015:73-74). This fuzzy overlap at least implies that, regardless of its connections to other 
religious indicators, PEC’s religiosity is still linked to Christianity.
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Christianity distances them from the first group, while it also distances them from the 

second group. In other words, PEC represent a newly emerging mission field that 

requires a special missionary attention in contemporary Western society.

Discussion of the engagement with this new mission field is an important missionary 

development among mission theologians and practitioners in the West. This 

missionary engagement is also inevitable for KMs who come to England and are 

involved in mission among the local English people. I will participate in this 

discussion by exploring KMs’ own missionary experience of PEC in England in the 

following chapters.

Conclusion

This chapter has drawn attention to PEC (people on the edge of the church) in 

England and their unconventional Christian connections. The review of relevant 

literature in the sociology of religion has been an attempt to examine whether such 

Christian connections carry any religious significance and thus any valid elements of 

Christian faith. At the same time, this review has also been an attempt to present the 

kind of religious life that KMs are to encounter in their missionary engagement with 

PEC in England.

At the heart of this review are the two competing sociological accounts of PEC’s 

Christian engagement. They point out in common that PEC’s Christian involvement 

evidently reflects a decline in commitment to institutionalised Christianity. However, 
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they diverge when it comes to understanding what such a decline implies in relation 

to PEC’s religiosity at an individual level. The first sociological view of Bruce and 

Voas suggests that PEC’s low commitment to institutionalised Christianity precisely 

describes a disappearing and insignificant religiosity at an individual level. This 

stance implies that PEC do not hold Christian faith or commitment in any significant 

way either. By contrast, the second sociological view of Davie and Luckmann 

stipulates that behind PEC’s weak marks of institutionalised Christianity lies an 

increasingly de-institutionalised religious life. Accordingly, this stance implies that 

PEC have an individualised religious commitment to Christianity, which has neither 

been fully explored nor appropriately accounted for.

With regard to this contention between the two views, I have argued that the key to 

understanding PEC’s religious life is to delve into what is going on underneath their 

institutionalised engagement with Christianity. In this respect, I have asserted that 

the first view reveals a critical methodological limitation: it equates religiosity with 

institutionalised religiosity. Based upon the assumption of the strong correlation 

between self and society, this view examines PEC’s religiosity only in terms of their 

institutionalised expressions of religion. Consequently, it fails to address PEC's 

religious life, which is not adequately captured by institutional parameters of religion. 

The second view, however, suggests an approach that attempts to overcome the 

methodological limitation of the first view: it differentiates a micro-individual level of 

religiosity from meso-institutional and macro-structural levels of religiosity. 

Accordingly, it draws our attention to PEC’s micro-individual level of religiosity that is 

not institutionalised. While in need of further development of sociological 

measurement to adequately penetrate this level of religiosity, this view leads us to a 

�89



critical awareness: there is an increasingly de-institutionalised religiosity in the lives 

of PEC which has as yet to be further explored and explained.

With this sociological examination of PEC’s Christian connections, I have come to a 

conclusion that PEC may represent a newly emerging mission field for KMs: PEC do 

not represent either of the two major mission fields of Christian mission, namely, 

people of secular worldview and people of other faiths. In other words, PEC imply a 

mission field that KMs may have not encountered before in their missionary 

movements.

In the following chapters, I will present an empirical investigation of KMs’ lived 

missionary engagement with this distinctive mission field of PEC in England. This 

investigation will highlight how KMs understand this mission field and in what ways 

they make missionary attempts to engage with it. 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CHAPTER FOUR

Research Design and 
Process

Introduction

In the previous chapter, I examined PEC’s Christian engagement from the 

perspective of the sociology of religion. In so doing, I argued that underlying their 

Christian engagement lies an increasingly de-institutionalised religious life. I also 

asserted that this de-institutionalised religious life represents a distinctive mission 

field for KMs who come to England to do mission.

As the next phase of this study, I have carried out an empirical investigation of KMs’ 

lived missionary experience of this mission field. This investigation has focused on 

how KMs understand the PEC they encounter and in what ways they make 

missionary endeavours to engage with those PEC. In this chapter, I will explain in 

detail how I have designed and conducted this investigation, highlighting its 

procedural and methodological processes and limits as well as practical issues and 

challenges involved.
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This investigation has involved three phases in sequence: a) a critical sampling of 

KMs who could offer their rich and in-depth missionary experience of PEC for the 

study, b) the collection of the primary data from those selected KMs through in-depth 

interviews, and c) the analysis of KMs’ interview data thematically.

I will begin this chapter with a brief overview of these three phases in 4.1 in order to 

show the overall shape of the design and process of this investigation. I will then 

elaborate on the details of each phase respectively in 4.2, 4.3 and 4.4.

4.1 Overview of the research design and process 

My attempt to investigate KMs’ missionary experience of PEC consists of three 

phases in sequence as is shown in Figure 6.

�

< Figure 6 > Three phases of the investigation of KMs’ experience of PEC
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In the first phase, I made thorough attempts to understand who and where 

information-rich KMs were in reference to missionary engagement with PEC. In so 

doing, I first conducted pilot interviews with six KMs, attempting to establish a 

sampling framework of the potential informants who had rich missionary interactions 

with PEC. Based on the findings of my pilot interviews, I then designed and carried 

out an online self-completion questionnaire, through which 44 KMs’ missionary 

works were examined for their engagement with PEC. I will explain this phase in 

detail as well as the methodology behind it in 4.2.

In the second phase, I carefully selected nine KMs from the questionnaire 

respondents and carried out in-depth interviews with them to collect their missionary 

experience of PEC as the primary data of the study. In the course of data collection, I 

adopted a semi-structured in-depth interview approach, which allowed me to access 

the participants’ lived missionary experience of PEC in their own words. I will 

explicate this phase and its methodology in detail in 4.3.

In the final phase, I made attempts to analyse the collected in-depth interview 

accounts. In this analysis, I devised a thematic analysis approach according to my 

theoretical considerations in reference to the data collected from the participants. 

This analytic approach informed the whole process of analysis from transcribing the 

interview data to coding the transcribed data into themes. The design and process of 

this analysis will be described in detail in 4.4.

�93



4.2 Sampling

Sampling is a process that involves making decisions about which portion, piece or 

segment of a population will be studied in detail in relation to the research aim, 

questions and objectives (Onwuegbuzie and Collins 2007:287; Silverman 2010:138; 

Bryman 2012:186-187; Etikan 2016:1). For this reason, sampling becomes an 

important step in the research, informing ‘the quality of inferences made by the 

researcher that stem from the underlying findings’ (Onwuegbuzie and Collins 

2007:281). This was particularly the case in my research where the primary data for 

the study were grounded on the experience of nine carefully selected KMs, who had 

illuminative and rich missionary experience of PEC. The choice of those KMs 

informed not only the collection of the primary data itself, but also the insights that 

were obtained from the analysis of such data for the discussion of missionary 

approaches to PEC in later chapters (see Kvale 2007:126-127).

Necessarily, this sampling process involved what Bryman (2012:416) calls ‘purposive 

sampling’. This sampling indicates the purposeful selection of the sample that is an 

information-rich manifestation of the phenomenon of interest. As Silverman 

(2010:141) suggests, the process of purposively selecting KMs who have rich 

missionary engagement with PEC requires two elements: a) a critical consideration 

of the parameters of the population and b) a careful choice of the sample on such a 

basis. For this, I devised my sampling process in two stages: the first stage 

consisted of pilot interviews and the second stage of the questionnaire. The first 

stage helped me to establish some crucial understanding of KMs whose missionary 

works were related to PEC in England. And the second stage allowed me to identify 
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a greater number (44) of such KMs, out of which nine were finally selected for the 

collection of the primary data for the study. This entire sampling process is explained 

in detail in this section. I start with the first stage of sampling, which consisted in pilot 

interviews.

4.2.1 Pilot interviews

At the first stage of sampling, the main focus was on understanding which KMs 

would be potential candidates for the investigation. As shown in chapter 2, the brief 

review of Korean overseas mission in England made it clear that not all KMs in 

England were involved with PEC in their missionary works. More precisely, it 

revealed that the majority of diasporic KMs, who worked in and through Korean 

migrant churches, were largely restricted to ministering among the Korean migrant 

communities in practice (see 2.3.1). In other words, diasporic KMs are unlikely to 

have rich missionary interactions with PEC and thus are not potential candidates for 

my study. This review, however, did not offer much information about non-diasporic 

KMs, who work outside the Korean migrant communities, in relation to their 

involvement with PEC: while non-diasporic KMs make direct and intentional 

missionary interactions with local English people (see 2.3.2), little is known as to the 

extent to which they are engaged with PEC.

Accordingly, a crucial task for this stage of sampling was to find out which non-

diasporic KMs would or would not have rich missionary experience of PEC (see Y. 

Kim 2011:195-197). With this aim in mind, I conducted pilot interviews with six non-

diasporic KMs. Primarily, the focus here was to establish a sampling framework for 
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non-diasporic KMs' missionary involvement with PEC. As a result, the analysis of the 

pilot interviews provided valuable insights for the design of the questionnaire in the 

next stage of sampling, i.e. the investigation of a greater number of prospective non-

diasporic KMs (see Van Teijlingen et al. 2001:290-294; Van Teijlingen and Hundley 

2001:1). The design and process of the pilot interviews are described as follows.

a) Pilot interview participants

One female and five male KMs aged from 34 to 56 (at the time of the interview) 

participated in the pilot interview.  They were purposively chosen in relation to their 21

length of stay in England, denominational background, sending body and missionary 

works in order to see whether these factors might affect their involvement with PEC. 

A summary of the participants is as follows in Table 2. I use pseudonyms in order to 

protect their identity and maintain confidentiality.

< Table 2 > A summary of pilot interview participants

 I had had personal contact with three of them over a number of years, while I met the 21

other three solely for the purpose of the interview.
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No. Pseudonym Age Length of stay 
in England

Denominations Sending body

1 Chris 41 8 years *KEHC Independent

2 Derek 53 11 years Presbyterian Missionary organisation

3 Pauline 53 14 years Presbyterian Missionary organisation

4 Philemon 34 5 years Methodist Home denomination

5 Philip 46 9 years KEHC Independent

6 Elijah 42 3 years Presbyterian Missionary organisation

*KEHC: Korea Evangelical Holiness Church



As mentioned above, the primary consideration in the recruitment of these 

participants was to contact non-diasporic KMs. This decision may have excluded 

some potential diasporic KMs who possibly held rich experience of or reflections on 

PEC. However, it is reasonable to suggest that such diasporic KMs would be 

exceptional cases given that diasporic KMs are predominantly occupied by the need 

and struggle of the Korean migrant communities as highlighted in chapter 2 (see also 

Freston 2010:159). The aim of the pilot interview was not merely to examine the 

participants’ involvement with PEC, but to gain an understanding as to which KMs in 

England might have rich missionary experience of PEC. Accordingly, I decided that 

including such exceptional cases of diasporic KMs at this stage of sampling would 

not do justice to the purpose of my pilot interview.

Diversity in the formation of non-diasporic KMs’ missionary involvement in England 

was another important consideration in the choice of samples for the pilot interview. 

In so doing, I never intended to simply generate an understanding that certain 

missionary environments would give KMs richer involvement with PEC than others. 

Rather, I was trying to identify a variety of contact points through which KMs would 

gain access to missionary engagement with PEC. In so doing, I particularly 

considered three factors: a) whether they were involved with a local church or not, b) 

whether they had a sending body or came to England independently, and c) how 

long they had been doing their mission works in England.

Chris and Philip, who were independent missionaries, had their primary mission 

involvement through a local church. Pauline and Elijah were based in a local church, 

but Pauline also carried out various independent missionary works alongside her 

church involvement, whereas Elijah was primarily involved with the missionary works 
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of his sending missionary organisation. Derek, who belonged to a missionary 

organisation, carried out his missionary works solely independently with no direct 

connection with a local church.

In this pilot interview, Philemon was a special case. He had been sent by his home 

denomination in Korea and was in charge of a Korean congregation within a local 

Methodist church in England. Technically, Philemon’s missionary works involved both 

a group of Korean migrants and a local congregation. I wanted to find out whether 

such an involvement gave Philemon access to missionary engagement with PEC 

unlike those of diasporic KMs.

b) A semi-structured interview

For the investigation of participants’ involvement with PEC, a semi-structured 

interview was designed with principles suggested by Bryman (2012:471-472). In this 

interview, I, as the interviewer, prepared a series of questions, with some latitude in 

varying the sequence of questions and asking further questions in order to follow up 

specific or significant answers from interviewees. For the interview, I met each 

participant face-to-face and individually at their choice of meeting place such as their 

house, the church office or a coffee shop.

The interview lasted about one to one and a half hours depending on the 

participants. I divided the interview into three parts: the first part was to understand 

their present (and past, if it existed) missionary involvement(s) in England. The 

second part was to see whether they recognised or had encounters with PEC in their 
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missionary engagement(s). In the third part, I sought to grasp their views and 

thoughts of the PEC they encountered.22

Over the three parts of the interview, I used four simple questions as below. The first 

two questions were used in the first and second part of the interview respectively, 

while the other two were used for the third part. While these questions gave the 

interview a loose structure, it was up to participants where to start, where to go and 

how far to go in answering what was asked. The questions are as follows:

a. Please tell me about the mission works in which you have been involved in 

England so far.

b. Please tell me if you are aware of people as below in your mission works:

• Those who seem to regard themselves as Christian, but do not 

go to church very often

• Those who go to church for special occasions, such as funeral, 

Christening, Easter, Christmas, etc.

c. What was your missionary engagement with these people?

d. Do you think their Christian connections reflect any Christian faith or religious 

interest in Christianity?

 In most cases, there was a break after the first part while the second and third part 22

merged into one.
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The first question (a) was important, in order to understand participants’ present and 

past non-diasporic missionary involvements in England. In the case of the second 

question (b), I modified it after the first two interviews. Initially, I asked participants to 

share about the people that they had got involved with in their missionary works. In 

so doing, my plan was to wait until they naturally began to talk about their encounter 

with PEC and then was to move on to the third part of the interview. However, I came 

to realise during the first two interviews that participants could talk extensively about 

the people they met, who were not necessarily regarded as PEC. This led me to 

modify the second question that asked more directly about their awareness of PEC 

in order to make the most of the time available during the interview. In the course of 

asking this question, I used some probes and prompts (see King and Horrocks 

2010:40), two of which are addressed above, to clarify for participants what was 

meant by PEC. The third (c) and fourth (d) questions were to find out two things: if 

participants had a direct missionary involvement with PEC and, where possible, if 

participants had their own views and opinions about the PEC they encountered.

For the recording of each interview, note-taking was used for two reasons (see 

Appendix 2 for a sample of pilot interview field notes). In the first place, it was not 

essential to have a full record for the purpose of this pilot interview. Although audio- 

(or video-) recording of the interview is always preferable for in-depth analysis in 

qualitative research, such a rich analysis was not necessary to find answers to the 

questions asked in this pilot interview. Another reason for note-taking was that half of 

the participants did not allow an audio-recording of the interview, but otherwise were 

happy to take part. This practicality was also considered as one of the decisive 
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criteria when choosing the participants for the main in-depth interviews in this 

research as discussed in 4.3.1.

c) The analysis and result of pilot interviews

For the analysis of the pilot interviews, all the notes which were taken during the 

interviews were collated into a pilot interview analysis form with four columns: one for 

the type of mission works of the participants in relation to the first interview question; 

the next one for the participants’ awareness of PEC in relation to the second 

interview question; the third column for an indication as to whether the participants 

were involved with PEC through their mission works in relation to the third interview 

question; the last column for the participants’ views and opinions about PEC in 

relation to the fourth interview question. Table 3 is a summary of the pilot interview 

analysis form.

The analysis of the pilot interviews shows that the participants recognised PEC in 

various ways. For example, Elijah and Derek shared about those who went to church 

sometimes along with their family members. Pauline talked about those who were 

very familiar with church or Christianity because of their upbringing, but seldom went 

to church. Philip mentioned those who seemed to regard themselves as Christian, 

but did not go to church very often. Chris and Philemon gave the illustration of those 

who showed some interest in or commitment to the Christian faith, but only went to 

church on special occasions such as Christmas.

The analysis also revealed that the participants were aware of PEC regardless of the 

type of their mission works. In the first place, they recognised PEC in common in 
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their everyday life. For example, Elijah recognised PEC among his neighbours while 

Pauline, who was married to an English lay pastor, described her mother-in-law and 

father-in-law as PEC. Philip often had the chance to talk to people in the park, whom 

he referred to as PEC. Secondly, as all the participants attended a local church 

either for their mission works or for Sunday worship, their connection to the local 

Pseudonym Type of mission 
works

Awareness 
of PEC

Involvement with 
PEC

Views and 
options about 

PEC

Chris Local church 
involvement

In his local 
church  / in 

everyday 
life

Active involvement 
through his local 

church involvement 

PEC as ‘prodigal 
son’ or non-

believers  

Derek Independent 
work among 

Muslims

In his local 
church  / in 

everyday 
life

Hardly any encounter 
in his mission works 

Not much talk 
about PEC

Pauline Local church 
involvement

In her local 
church   / in 

everyday 
life

Not much attempts to 
be involved with PEC

Not much 
reflection on PEC

Philemon International 
church / local 

church 
involvement

In his local 
church  / in 

everyday 
life

Not much attempts to 
be involved with PEC

Not much 
reflection on PEC

Philip Local church 
involvement

In his local 
church  / in 

everyday 
life

Natural involvement 
through his local 

church involvement 

PEC as ‘lost 
sheep’ to be 
attended to

Elijah Missionary 
organisation-led 

works among 
Muslims / local 

church 
involvement

In his local 
church  / in 

everyday 
life

Hardly any encounter 
in his mission works / 
not much attempts to 
be involved with PEC 

Not much 
reflection on PEC

< Table 3 > A summary of the pilot interview analysis form
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church also enabled them to recognise PEC. For instance, Chris, Philip and Elijah 

said in common that many of the family members of committed Christians in their 

churches could be considered as PEC.

When it comes to participants’ missionary involvement with PEC, the type of their 

missionary works or focus somehow related to their involvement with PEC. For 

example, Chris and Philip said that they were naturally engaged with PEC in their 

missionary works through the local church. By contrast, Elijah, Pauline and 

Philemon, whose missionary works somehow had connections with the local church, 

said that they predominantly used their time and resources for their own missionary 

focus on, respectively, Muslims, non-believers and members of a Korean 

congregation. In other words, they were not involved with PEC very much in their 

missionary works. Derek, who carried out his missionary works independently of 

both local church and missionary organisation, said that he was hardly involved with 

any PEC as he had a particular focus on Muslim immigrants from the Middle East.

Necessarily, the participants’ involvement with PEC was closely related to how much 

they said about and shared their reflections on PEC during the interview. Derek and 

Elijah did not spend much time talking about PEC. Neither Philemon nor Pauline 

showed much reflection on their encounter with PEC. However, Chris and Philip 

spent more than half of their interview talking about their missionary encounter with 

PEC.

From the findings of the pilot interview analysis as above, I drew out some key 

factors to consider for the sampling framework for KMs' missionary experience of 

PEC, as follows:
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i. KMs’ awareness of or encounter with PEC does not necessarily reflect 

their missionary involvement with PEC. While all of my six participants 

met PEC either through their church or in their everyday life, only two 

of them were seen to have an active missionary involvement with PEC 

in their missionary works.

ii. KMs’ length of stay in England shows no particular relation to their 

missionary involvement with or reflection on PEC.

iii. Among the type of non-diasporic KMs’ missionary works, local church 

involvement is one of the missionary engagements that allows KMs to 

access PEC. However, one’s local church involvement does not 

automatically indicate a rich missionary engagement with PEC.

iv. KMs’ missionary focus is a crucial factor in their missionary 

involvement with PEC. KMs, who have primary missionary target 

groups such as Muslims, may have little or no missionary engagement 

with PEC.

v. Non-diasporic KMs, who work primarily among specific ethnic 

minorities, have less chance of being involved with PEC, just as 

diasporic KMs.

vi. When KMs are asked about their experience of PEC, PEC can be 

referred to in at least four ways: a) those who regard themselves as 

Christian, but do not attend the church very often; b) those who are 

familiar with church because of their upbringing, but go to church only 
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for special occasions, such as Christmas; c) those who are not against 

the idea of going to church and sometimes go to church along with 

their family members; and d) those who hardly go to church but still 

seem to have some interest in the Christian faith.

These key factors were considered in the design and the conduct of the 

questionnaire, which was devised as the next stage of sampling. The whole process 

of how the questionnaire was designed, conducted and analysed is explicated in the 

following section.

4.2.2 Questionnaire

Drawing on the findings of the pilot interviews, I designed and conducted a 

questionnaire with 44 participants as the second stage of sampling (see Appendix 3 

and 4). While the pilot interviews had helped me to identify the extent to which non-

diasporic KMs were involved with PEC, the use of the questionnaire enabled me to 

examine and identify a greater number of those who had a rich missionary 

involvement with PEC. The primary purpose of the second stage of sampling was 

thus to highlight potential participants for in-depth interviews in the next phase of the 

research. In this section, the whole process of the questionnaire is explained in detail 

from its design to analysis.

a) Designing the questionnaire

The primary task at this stage of sampling was to identify a number of non-diasporic 

KMs like Chris and Philip, who showed an indication of missionary engagement with 

�105



PEC, as revealed through the pilot interviews. This task consisted of two key 

elements: a) the identification of as many non-diasporic KMs in England as possible 

and b) the examination of their involvement with PEC.

In an attempt to carry out this task, I devised a self-completion questionnaire, which 

is a survey method. This research instrument is similar to the structured interview 

except that there is no interviewer asking questions (Bryman 2012:232). A key 

similarity between the two is the ‘standardization of both the asking of questions and 

the recoding of answers’ (Bryman 2012:210). The advantage of this standardisation 

is that it enables the researcher to access a large number of participants, providing a 

straightforward tool to interpret respondents’ answers (Brace 2008:4). Accordingly, 

the questionnaire was an appropriate research tool that allowed me to investigate a 

large number of non-diasporic KMs’ involvement with PEC.

However, such a standardised survey also shares some of the limitations of a 

quantitative research approach. One of the limitations, which I had to consider in 

relation to this stage of sampling, was what Robson (2002:231) called ‘the lack of 

internal validity’. The lack of internal validity implies that the valid information about 

respondents may not be obtained owing to the issue of measurement. This was 

particularly the case in the conduct of the questionnaire when examining participants’ 

involvement with PEC in their missionary works. It is likely that KMs may encounter 

varying sorts of PEC and have a range of degree of involvement with them. 

Inevitably, the attempt to measure such experience of KMs with standardised 

questions and answers is considerably limited.
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Because of this methodological limitation, I used the questionnaire in this sampling to 

the extent that it allowed me to capture whether and how often the participants 

engaged with PEC in their missionary works. Accordingly, my attempt to measure the 

frequency of their missionary involvement with PEC was mainly to identify their 

approximate interactions with PEC rather than to quantify them accurately as in a 

quantitative research setting. On this basis, only those KMs who showed self-

awareness of their involvement with PEC in their missionary works were considered 

as potential candidates for in-depth interviews in the next stage of this research (as 

we shall see in 4.3).

I designed the questionnaire with four sections (see Appendix 3 for the full 

questionnaire). The first section was devised to obtain participants’ personal details 

such as age, length of stay in England and sending body. The second section was to 

understand their missionary environment and focus; it included questions about the 

people, with whom they were involved in their missionary works, in order to see who 

were their missionary target groups. The third section was to examine both their 

recognition of PEC and the frequency of their missionary involvement with PEC. The 

last section was to see participants’ self-reflection on any changes that they had 

made in relation to their understanding or practice of mission, church and faith in 

their missionary engagement with PEC.

I was able to set up the questionnaire online by using a web service called ‘Google 

Forms’. This enabled me to send the link of the questionnaire by email to participants 

who were geographically dispersed over England. Once they completed the 

questionnaire, their responses were collected automatically into a spreadsheet by 

‘Google Spreadsheet’. At the beginning of the questionnaire, I gave the participants a 
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brief introduction to my research, with an appreciation for their participation in the 

questionnaire. In this introductory section were also included ethical guidelines about 

how I would deal with the issue of confidentiality with regard to the information that 

they provided in the questionnaire. The whole questionnaire came to an end with the 

last question about whether they were willing to take part in in-depth interviews if 

asked.

What follows next is the description of how I found the questionnaire participants and 

who actually took part.

b) Questionnaire participants

As discussed previously, the purpose of the questionnaire in this study was not 

merely to examine a number of non-diasporic KMs and their involvement with PEC in 

England. However, more importantly, the findings of the questionnaire were also to 

be used to identify those non-diasporic KMs whose rich missionary experience of 

PEC might be worth a further investigation. In this use of the questionnaire, I had no 

intention to use its findings to generalise and thus make a claim about a larger 

population of non-diasporic KMs in England. This approach to the questionnaire 

implies that my questionnaire participants did not need to be a representative 

subsection of non-diasporic KMs, which otherwise would have been the case in a 

quantitative research setting (see Silverman 2010:139).

Accordingly, I purposively contacted a number of non-diasporic KMs, who might 

possibly illustrate any features of missionary involvement with PEC on the basis of 

the pilot interview findings as highlighted in 4.2.1. In so doing, I gave priority to those 
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non-diasporic KMs, who had a local church involvement for their missionary works, 

in the recruitment of the questionnaire participants. I also attempted to contact other 

non-diasporic KMs, whose works were not necessarily related to local church 

involvement, in order to investigate their missionary involvement with PEC. However, 

I excluded those non-diasporic KMs, whose missionary focus was solely on a 

specific target group such as Muslims, ethnic minorities other than Korean and 

refugees in England.

In this task, I adopted a combination of convenience sampling and snowball 

sampling. Both samplings are regarded as non-probability sampling, which does not 

require a representative sample (Bryman 2012:201-202). Table 4 shows the number 

of contacts made in each sampling with the number of respondents that I received.

< Table 4 > The number of contacts and respondents in the questionnaire sampling23

Convenience sampling, also known as opportunity or availability sampling, relies on 

data collection from potential informants who are accessible and available (Etikan 

2016:2). This sampling allowed me to contact three non-diasporic KMs in England, 

Type of Sampling Number of 
Contacts

Number of 
Respondents

Convenience 
Sampling

Web Search 3 2

KCYP 5 1

Pilot Interviews 5 5

Snowball 
Sampling Participants’ Referrals 31 18

Total 44 26

 Out of the total of 44 contacts, six were female KMs. And out of the total of 26 23

respondents, there were four female respondents.
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whom I found through an internet search of their blogs and church websites. I was 

also able to contact another five non-diasporic KMs, who were referred to as doing 

mission works among the local English people in England on the website called 

‘Korean Churches Yellow Pages’ (KCYP 2013). I initially found 12 contacts from this 

website, but seven of them were unreachable as their phone numbers given on the 

website were not valid. In this sampling were also included five pilot interview 

participants, who showed some features of missionary involvement with PEC. In total 

13 contacts were made through this convenience sampling, eight of which sent me 

back responses to the questionnaire.

Snowball sampling, also known as chain referral sampling, was another critical 

sampling method in the recruitment of the questionnaire participants. This sampling 

‘yields a study sample through referrals made among people who share or know of 

others who possess some characteristics that are of research interest’ (Biernacki 

and Waldorf 1981:141). Snowball sampling was particularly useful at this stage of my 

research in exploring further the potential questionnaire participants, who were 

naturally ‘outliers’ of my convenience sampling (Etikan 2016:2). Through this 

sampling, I was able to establish contact with another 31 potential questionnaire 

participants from those KMs, whom I contacted for convenience sampling and pilot 

interviews.

I initially made a contact with new participants, preferably on the phone but otherwise 

by email, to ask them if they were available to take part in the questionnaire. I also 

gave them a brief introduction to the study as well as gaining their consent for using 

their information in the research. When they sent me the questionnaire answers, I 

phoned or emailed them back to express my appreciation for their participation as 
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well as asking for their suggestions about any further potential questionnaire 

participants. The number of referrals varied from participant to participant from zero 

to five. In total, I received 18 responses from 31 new contacts through snowball 

sampling.24

In this snowball sampling process, I was aware that, as snowball sampling is 

dependent on the networks of participants, their referrals may be informed by their 

biases or assumptions about missionary works among PEC (see Biernacki and 

Waldorf 1981:160; Atkinson and Flint 2001; Kumar 2005:179). In dealing with this 

issue, my attempt was to ask participants for wider referrals of non-diasporic KMs, 

based on the findings of the pilot interview analysis. Nonetheless, potential and 

hidden ’isolates’, who had no connections with any of the participants in my 

questionnaire sampling, would still be possibly excluded, affecting the process of the 

primary data collection for the study. However, as argued by Bryman (2012:203), 

snowball sampling was still the most feasible method in a research like mine where 

the number of non-diasporic KMs and the degree to which they are involved with 

PEC were both unknown and unable to be identified through any other sampling 

framework.

c) The analysis of the questionnaire

For the analysis of the responses of the questionnaire, I adopted the technique of 

content analysis (Bryman 2012:288-307) to a degree that enabled me to highlight 

prospect in-depth interview participants in reference to their involvement with PEC. 

 Some either did not answer my initial contact phone call or were not reached through my 24

initial contact email. Some others simply did not complete the questionnaire or rejected to 
take part in it for their concerns around confidentiality.
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Pseudonym Age …
Type of 
mission 
works

% of 
local 

English 
people 

in 
mission 
works

…

The encounter 
with the group 
3 (those who 

regard 
themselves as 
Christian but 
do not go to 
church very 

often)

The encounter 
with the group 4 
(those who had 

Christian 
upbringing and 

attend the church 
for special 

occasions such 
as Christmas)

...
Willing to 

participate 
in the 

interview?

Andrew 50s … independent 
works, etc. 0 … once a month I don’t know … No

...
...

...
...

...
...

...
...

...
...

Jane 40s …

independent 
works, 

English-
speaking 
church, 

missionary 
organisation

70 …
three or four 
times a year I don't know … Yes

Brian 30s …
English-
speaking 
church

70 … more than twice 
a week

more than twice a 
week … Yes

Sean 40s …
English-
speaking 
church

100 … I don’t know I don’t know … No

...
...

...
...

...
...

...
...

...
...

Bob 50s
English-
speaking 
church

100 once a week once or twice a 
month No

...
...

...
...

...
...

...
...

...
...

Elijah 40s …

independent 
works, 

English-
speaking 
church, 

missionary 
organisation, 

etc.

30 … once a week I don't know … Yes

...
...

...
...

...
...

...
...

...
...

Mark 40s …
English-
speaking 

church, etc.
99 … three or four 

times a year
three or four times 

a year … Yes

< Table 5 > A part of questionnaire response spreadsheet



As I received the questionnaire responses, the Google Forms, by which I set up the 

questionnaire online, automatically generated a spreadsheet. This spreadsheet 

arranged all the respondents’ answers to each question as illustrated in Table 5, 

which displays a part of the response spreadsheet.

Based on this spreadsheet, I undertook a coding process (see Appendix 4), drawing 

on the principles of content analysis suggested by Bryman (2012:298-304). The 

columns in the coding form indicated all the items that could describe participants’ 

involvement with PEC directly or indirectly. The items that played the decisive roles 

in determining whether a participant had rich missionary involvement with PEC were: 

a) the percentage of the local English people in their missionary works, b) the 

missionary target groups, and c) the frequency of their involvement with the four 

groups of PEC described in 4.2.1 (also see the groups 3, 4, 5, and 6 in the question 

17 in the questionnaire in Appendix 3). Accordingly, respondents were considered to 

have had a rich involvement with PEC if they showed that they worked with a high 

percentage of local English people, if their primary missionary targets were local 

people or nominal Christians, and if they showed frequent encounter with the four 

PEC groups.

Interestingly, most of the respondents who were regarded as having rich involvement 

with PEC were involved with a local church in their missionary works. Meanwhile, in 

my consideration of which respondents had rich experience of PEC, I had to exclude 

their self-reflection on any changes that they made regarding their understanding or 

practice of mission, church and faith (see the question 17 in the questionnaire in 

Appendix 3). Although those who illustrated a rich involvement with PEC also 
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showed a high measure in this item of self-reflection, I realised that those changes 

were not to be automatically attributed to the engagement with PEC only.

In the total of 26 questionnaire respondents, nine were carefully chosen for the in-

depth interviews for the collection of the primary data in this study. The selection of 

in-depth interview participants is explained in detail in the next section along with the 

description of how I designed and conducted in-depth interviews with them.

4.3 Data collection

The primary data of this study were collected through in-depth interviews with nine 

participants, who were carefully selected from those who took part in the 

questionnaire. This section explains the rationale behind the choice of those 

participants and the sample size, the whole process of the design and conduct of in-

depth interviews.

4.3.1 The in-depth interview participants

As discussed in 4.2, purposive sampling was adopted as an attempt to choose 

potential informants for the primary data collection according to their relevance to the 

interest of this study. In this process, 26 non-diasporic KMs in England (out of 44 

questionnaire participants) were examined in relation to their missionary involvement 
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with PEC. Among them were nine carefully chosen participants  for in-depth 25

interviews, whom I considered to have rich and illuminative missionary experience of 

PEC, and thus to be able to offer this study invaluable insights.

I had known some of these participants for years, two of whom already participated 

in my pilot interviews, while I met some other participants solely for the purpose of 

the interview. They were in their thirties to sixties (at the time of the interviews), living 

in various cities or towns in England. These KMs show a range of age, time spend in 

England, denominational background, sending body and the missionary 

involvement(s). The summary of the participants is presented in Table 6.

There were three primary criteria when selecting them as in-depth interview 

participants out of 26 questionnaire respondents. The first criterion was whether they 

had a missionary environment that would allow them to be involved with PEC. In 

regard to this aspect, I considered whether their missionary works were primarily 

 Out of nine chosen participants, there is only one female participant - Jane. It is worth 25

noting here that this sampling is neither intentional nor based on a particular focus on male 
KMs’ experience of PEC. As is presented throughout 4.2 and this section, the choice of 
these nine participants is the outcome of my purposive sampling process with the intention 
of selecting those who have rich missionary interactions with PEC regardless of gender. In 
this purposive sampling, little consideration has been given to the proportion of female 
participants, as the focus of this study has not been necessarily on female KMs' missionary 
experience of PEC. However, I am aware that as a result of such a sampling process, my 
study is very largely representative of male KMs’ experience of PEC and thus not very 
representative of that of female KMs. Here I acknowledge two factors that have led my 
sampling to be very largely men. The first factor is that in the conduct of my main method of 
purposive sampling, namely, snowball sampling, the majority of contacts were male KMs. 
This means that the majority of potential participants, whom I was referred to by other 
potential participants, were largely men (see Table 4 in 4.2.2 b) Questionnaire participants). 
Another factor is that in the case of married KMs, the wives of those KMs did not necessarily 
present themselves as missionaries and thus did not participate in my sampling process 
despite the possibility that they might as well have been involved in the missionary works 
their husband carried out. The investigation of the cultural, social and political reasons 
behind this tendency and their implication on my sampling process goes beyond the scope 
of this research.
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among local English people by looking at their missionary targets and the 

percentage of local English people in their missionary involvement(s).

The second criterion to be considered was the self-awareness of their missionary 

engagement with PEC. Here, however, as already discussed in 4.2.2, there is a 

methodological limitation in the questionnaire as a survey method in that it only 

records the frequency of KMs’ contact with PEC rather than the depth of that contact. 

So, the respondents’ frequency of their encounter with PEC was considered solely 

No. Pseudonym Age Length of 
Stay in 

England

Denominational 
Background

Sending 
Body

Involvement 
with PEC

1 Alan 60s 15+ years Presbyterian Home 
denomination

Local church

2 Brian 30s 7 years Methodist Independent Local church

3 Chris 40s 8 years Evangelical Independent Local church

4 David 50s 10+ years Presbyterian Independent
Local church / 

Hospital 
chaplaincy

5 Jane 40s 9 years Presbyterian Missionary 
organisation

Local church/
Campus

6 Karl 30s 10 years Anglican Missionary 
organisation

Local church / 
Campus

7 Luke 40s 10+ years Presbyterian Missionary 
organisation Local church

8 Mark 40s 10+ years Presbyterian Independent Local church

9 Philip 40s 9 years Evangelical Independent Local church

< Table 6 > A Summary of in-depth interview participants
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as a means of identifying whether they had some self-awareness, even if it was 

uncertain how much at this stage.

The third criterion was rather a practical one, but played a critical role in the process 

of choosing interview participants. It was the participants' willingness to take part in 

in-depth interviews. According to the first two above criteria, I considered 13 out of 

26 questionnaire respondents to be potential in-depth interview participants. 

Unfortunately, four of them either refused or were not able to take part in the 

interview in the end. While two of them did not give me a particular reason for their 

refusal, two of them did so. One of them revealed his personal concerns about who 

might access the interview accounts and what might be done with them, even though 

I explained the policy regarding ethical and confidential issues in my interviews. The 

other one explained to me his busy schedule of missionary work and said he would 

contact me when available. However, I was not able to arrange interviews with him 

until I had to close the data collection to move to the next stage of the research. As a 

result, nine KMs participated in the in-depth interviews in total.

Initially, I planned to have at least 10 participants for the interviews, believing that 10 

would give the study an adequate balance regarding the sampling size (see 

Onwuegbuzie and Collins 2007:289), between the need to elicit sufficient 

manifestations of KMs’ experience of PEC and the practical considerations of time in 

relation to the intensive and penetrating interview data analysis. However, as 

revealed in discussions by writers such as Bryman (2012:425) and Mason (2010), 

deciding the adequate sampling size for ‘sufficient’ data is highly contested in 

qualitative research. Primarily, as argued by Onwuegbuzie and Collins (2007:288), 

the size of the sample should be informed by ‘the research objective, research 
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question(s), and, subsequently, the research design’. Bryman (2012:425-426) 

suggests that, while it is crucial for each researcher to be engaged in their own 

balancing act with regard to sample size, such a task is likely to be achieved as the 

research proceeds and when researchers feel they come to what is known as 

‘saturation’. The key idea of saturation is that there is no need to continue with data 

collection when no new data seem to be emerging regarding the themes or 

categories that are of interest in the study (Strauss and Corbin 1998:212; Kumar 

2005:165; Bryman 2012:420-421).

Accordingly, I started the interviews with seven candidates, who were ready to 

participate, while at the same time carrying out a preliminary analysis of the data 

being collected. As this process proceeded, I naturally began to narrow down my 

focus of KMs’ experience of PEC around three categories: a) participants’ views and 

reflections on the PEC they encountered, b) their missionary attempts towards those 

PEC and c) their reflections on the church for missionary engagement with PEC. 

Based on these categories, I carried on interviewing more participants until I saw no 

new or relevant data emerging. Seeing that I had originally intended to interview at 

least 10 participants, I did in fact interview two more candidates, but quickly 

discovered that no new or relevant data were emerging, and I was not able to 

contact any more potential participants until I moved on to the next stage of my 

research.

At the time of the interview all the participants had spent more than seven years in 

their mission works in England; four of them had spent more than 10 years and one 

of them more than 15 years. However, provided that they had sufficient time to learn 

the language and culture of PEC, the difference of the length of their stay in England 
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did not otherwise seem to be related to the depth of their reflections on PEC and 

thus was not a consideration in my research.

As to the sending bodies, five participants came to England as independent 

missionaries while the other four were sent by either their home denomination or 

missionary organisation. However, when looking at who supported these participants 

financially, I found that three of those who had sending bodies were depending on 

resources such as their personal sponsors and home churches just as independent 

KMs did. Sometimes KMs’ link with their sending organisations is a mere formality 

and they work more or less independently when on the mission field. As a result, all 

the participants in my study except one had few connections with sending bodies.

What was distinctively homogeneous among the nine participants was that they were 

all engaged with a local church for their mission works. I did not necessarily intend to 

choose interview participants only from among those who had connections with a 

local church. However, my primary consideration for sampling in relation to their 

missionary engagement with PEC led me naturally to look into those who were 

involved with a local church. This is not to generalise that the local church context 

guarantees KMs the opportunities to be engaged with PEC. However it is at least 

adequate to suggest that, for the participants who were selected for in-depth 

interviews in this study, the local church was a potential missionary context that 

allowed them to access PEC. Accordingly, the primary data for this study were 

collected from nine non-diasporic KMs who were working closely with the local 

church.
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4.3.2 The design of in-depth interviews

In the collection of the nine participants’ views and opinions on their missionary 

experience of PEC, I adopted in-depth interviews. I use the term ‘in-depth interviews’ 

in my study to mean what Bryman (2012:469) calls a ‘qualitative interview’, which is 

a widely used method for gathering qualitative data, and is ‘far less structured than 

the kind of interview associated with survey research’. Bryman points out that, unlike 

interviews in quantitative research, where a clearly specified set of research 

questions is investigated solely out of researcher’s concerns, qualitative interviews 

call for a great focus on the interviewees’ own perspectives (2012:470). This was 

particularly the case for the in-depth interviews that I adopted in this study, seeking 

to access ‘the lived world of the subjects, who in their own words describe their 

activities, experiences and opinions’ (Kvale 2007:9). In other words, in-depth 

interviews allow the researcher to seek to understand interview participants’ point of 

view (Kumar 2005:124).

In my study, I designed the in-depth interviews that could give interview participants 

enough freedom and time to explore their experience during the interview (see 

Bryman 2012:470). Primarily, this design implies that, whenever the participants 

were not consciously aware of what they thought about the research topic at the time 

of the interview, I would ask questions in different formats and orders, while using 

different levels of prompting as well as encouraging them to go off at tangents where 

necessary. Such flexibility was essential to elicit ‘in-depth and accurate 

information’ (Kumar 2005:124). However I was also aware that this flexibility could 

also be a disadvantage as it might give participants a freedom that even allowed 

them to avoid addressing challenges or difficult areas that might be relevant to my 
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research. Had I chosen unstructured interviews this weakness would be amplified. 

Conversely, had I used structured interviews they would not have allowed sufficient 

freedom. This led me to design what Bryman (2012:212-213) calls a ‘semi-

structured’ interview. Some believe that this term should be avoided due to its 

inconsistent use by academics (see Brace 2008:2). However, there is still a need for 

such a term to identify the wide variety of interviews which are neither totally 

structured nor unstructured and which differ in their levels of flexibility and specificity.

For this reason, an interview guide was adopted to define clearly how I was going to 

use the flexibility inherent in my semi-structured interviews. In this in-depth interview 

guide (see Appendix 5), I outlined the potential topics and questions that I needed to 

cover. While, at the same time, this interview guide was designed to have ‘openness 

to changes of sequence and forms of questions in order to follow up the specific 

answers given and the stories told by the subjects’ (Kvale 2007:51). This helped me 

to ‘respond to issues that emerge in the course of the interview in order to explore 

the perspective of the participants on the topics’ (King and Horrocks 2010:35). 

Where Bryman (2012:473) believes that such responsiveness comes from the 

conduct of qualitative interviews itself, King and Horrocks (2010:35) argue that it is 

the interview guide that allows such freedom.

In order to get the most detailed accounts of the participants’ experience, I also 

devised probes and prompts in my interview guide. I define probes as ‘follow-up 

questions that encourage a participant to expand on an initial answer in order to 

obtain more depth in their response’ (King and Horrocks 2010:40). Prompts, 

however, are used as ‘interventions that seek to clarify for the interviewee the kind of 

information a question is seeking to gather’ (King and Horrocks 2010:40). During 
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each interview, I improvised probes and prompts as necessary in order to encourage 

participants to clarify, complete and elaborate their responses (see King and 

Horrocks 2010:53-55). The interview guide was updated with these improvised 

probes and prompts between interviews. As the interviews progressed, I identified 

the probes and prompts which were most useful in helping KMs explore their own 

experience and in eliciting their reflections. I also used probes and prompts to allow 

the participants to take the lead in their interaction with me during the interviews 

(King and Horrocks 2010:35).

As is shown in my interview guide, the interview was divided mainly into three parts. 

The first part was to understand participants’ present and past missionary 

involvement(s) in England in detail. The second part was to get their descriptions, 

views and opinions of the PEC they encountered. The third part was to understand 

participants’ own reflections on their missionary engagement with PEC.

4.3.3 The conduct of in-depth interviews

In the conduct of in-depth interviews, the Korean language was used in order to help 

the participants to express their reflections, thoughts and opinions in their own 

mother tongue. As a native Korean speaker, I was able to do so in Korean most 

sufficiently, fluently and in depth.

The place, date and time of the interview were usually arranged two weeks in 

advance on the phone. I asked my interview participants to choose the time and the 

place of the interview they felt at ease and comfortable with. The interview itself 

lasted about two and a half to four hours in total depending on the participants.
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In most cases, I spent half a day with them in their own houses, having a meal or 

coffee before, after or in the course of the interviews.  Naturally, such an allowance 26

of half a day helped me a lot to build extra rapport with both those who I met solely 

for the interviews and those whom I already knew. Building rapport was regarded as 

‘a key ingredient in successful qualitative interviewing’ in my interviews (King and 

Horrocks 2010:48). However, I had two participants, who were not able to fit 

themselves into such time arrangement due to their personal reasons. So I met them 

twice, dividing the interview into two sessions: the first session with the first and 

second parts of the interview, and the second session with the third part.

For a full record of each interview, I used my iPad as a digital audio-recorder. I was 

aware that, unlike my pilot interviews (as discussed in 4.2.1), the analysis of these 

in-depth interview accounts would not be possible without a verbatim transcript. For 

this reason, a full record of what the participants said was essential in the conduct of 

these in-depth interviews. Thankfully, all the participants gave their consent, allowing 

me to record the interview. Before each interview, I made it clear to them that all the 

information that they gave would be kept confidential.

4.4 Data analysis

I adopted a thematic approach for the analysis of the in-depth interview data for two 

reasons. First, thematic analysis offered this study an analytic tool of searching for 

 We took break(s) between different parts of the interviews without limiting their frequency 26

or duration. In the interview with some KMs, visiting the church that they were working for or 
meeting some of their colleagues was also made possible before or after the interview.
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themes in the data, which is a foundational or shared generic technique across 

qualitative analysis (Holloway and Todres 2003:346-347; Braun and Clarke 2006:78). 

Secondly, it allowed a high level of flexibility for devising the process of data analysis 

according to my theoretical considerations regarding what I was looking for from 

KMs’ experience, the nature of which was discussed in 1.4.2 and 4.3.2.

This approach to analysis involved transcribing the in-depth interview accounts, 

identifying descriptive codes from those interview accounts, grouping descriptive 

codes into interpretive codes, and building overarching themes from interpretive 

codes. The details of the entire process are explained in this section. I start with 

looking into the rationale underlying thematic analysis in this study.

4.4.1 The rationale underlying thematic analysis

Research methodology needs to be designed ‘to suit the needs of individual 

researchers in order to answer aspects of a research question’ (Grbich 2013:39). In 

this study, it was important to find an adequate method of analysing what participants 

said in the in-depth interviews in order to answer my research question. In doing so, 

however, no one existing analytic method (e.g. conversation analysis or discourse 

analysis) was preferred, given that such method was already wed to a particular 

theoretical or epistemological position. My concern was that the pre-determined 

theoretical assumptions underlying any existing method might not appropriately 

inform the analysis of my interview accounts. So I needed an analytic approach, 

which would enable my study to make active choices about the form of analysis in 

accordance with the nature of the given data.
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With regard to this issue, Braun and Clarke’s (2006) discussion on thematic analysis 

was crucial to my adoption of a thematic approach to analysis. They suggest that 

thematic analysis allows researchers a high level of flexibility in devising analysis 

independent of any particular theory or epistemology (2006:78). Their suggestion, 

however, does not imply that thematic analysis is carried out in a theoretical vacuum. 

Rather, thematic analysis allows researchers to consider their own theoretical 

frameworks and methods of analysis and thus to explore the given data most 

appropriately (Braun and Clarke 2006:78-79).

Braun and Clarke (2006:78), however, also warn that flexibility can be the greatest 

disadvantage for thematic analysis when used discriminately and unsystematically: 

‘an absence of clear and concise guidelines around thematic analysis means that the 

‘anything goes’ critique of qualitative research (Antaki et al. 2002) may well apply in 

some instances’. For this reason, I tried to strike a balance in using this flexibility by 

making explicit the theoretical assumptions underlying my adoption of thematic 

analysis. In this section, I will describe three particular considerations for a clear 

demarcation of my thematic analysis, as follows.

a) Inductive thematic analysis

According to Braun and Clarke (2006:83), there are two major approaches to 

analysing the data thematically in reference to the way themes are sought within the 

data: an inductive thematic approach and a theoretical thematic approach.

Within an inductive thematic approach one attempts to look for themes in a ‘bottom 

up’ way, which bears some similarities to grounded theory. In this approach the 
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process of seeking potential themes is driven by the data themselves. This approach 

‘is therefore a process of coding the data without trying to fit it into a pre-existing 

coding frame, or the researcher’s analytic preconceptions’ (Braun and Clarke 

2006:83).

By contrast, within a theoretical thematic approach, themes are sought in a ‘top 

down’ or deductive way. In this approach the data are to be read and re-read 

whether they are related to the researcher’s theoretical or analytic interest (Braun 

and Clarke 2006:84). In other words, the process of seeking potential themes is 

driven by the researcher’s specific interest.

In my thematic analysis an inductive thematic approach was adopted out of the need 

to look for any potential insights from participants’ experience towards doing mission 

among PEC. Although the interview data were collected specifically in relation to the 

participants’ missionary experience of PEC, it was risky to limit the focus of the 

analysis to a particular feature or features of the data when I had yet to identify what 

aspects of the data would be significant insights. Also it was possible that the data 

would involve wider aspects of participants’ experience of PEC than I had 

considered during the design and conduct of the interviews.

Accordingly, the analysis began with considering every account of participants’ 

missionary involvement with PEC instead of focusing on any particular features of 

their experience. In the course of such a process, some aspects of their experience 

surfaced naturally as the main focus of the analysis at the later stage (which is 

discussed regarding the process of coding in 4.4.3).
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b) Semantic themes

In designing my thematic analysis I also considered the ‘level’ at which the data 

would be looked into and thus themes would be identified. As Braun and Clarke 

(2006:84) suggest, the data can be approached at two different levels: either at a 

semantic level or a latent level. Approaching the data at a semantic level suggests 

that the data will be attempted to be read and understood through the words that 

participants have used. This approach implies that themes will be identified ‘within 

the explicit or surface meanings of the data, and the analyst is not looking for 

anything beyond what a participant has said or what has been written’ (Braun and 

Clarke 2006:84). By contrast the analysis of the data at a latent level suggests that 

researchers focus on understanding what underlies, informs or shapes the semantic 

content of the data. Accordingly, themes at the latent level will be identified from 

researchers’ interpretation and examination of the underlying ideas and assumptions 

beyond participants’ accounts.

Although I sought to understand the participants’ missionary experience of PEC in a 

rich and in-depth way in this study, my primary research objectives were not to 

examine what lay beyond the participants’ accounts of their missionary experience of 

PEC itself, e.g. their unspoken cultural, social, or theological assumptions. Rather, 

the focus was primarily on the participants’ own accounts of their missionary 

endeavours and reflections on them. In other words, my thematic analysis was 

designed exclusively at the semantic level over against the latent level of analysis.

This analytic decision critically led my thematic analysis to remain close to the 

participants’ own voice and words. As highlighted in chapter 1, at the heart of my 
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investigation of KMs’ experience was the attempt to understand the meanings they 

bring to them from their own perspective. Accordingly, the analytic decision to 

approach the data at a semantic level was in line with such an attempt as it 

empowers the significance of participants’ own words in the analysis of their 

accounts.

c) A rich description of the data set

Another analytic decision in my thematic analysis was related to in what ways I drew 

out themes from the data. This decision was about whether I would look at the entire 

data as a whole in order to identify the themes or whether I would concentrate on the 

parts of the data that are relevant to ‘a specific question or area of interest’ in a more 

detailed way (Braun and Clarke 2006:83). Within the former approach, a rich overall 

description of the themes would be maintained while some depth and nuance of the 

description would be lost. By contrast, the latter approach would sacrifice a rich 

overall description of the themes while maintaining the depth and nuance of the 

description of the themes.

I followed the former approach and thus focused on the entire data for a rich 

description of the themes in relation to the aforementioned analytic decisions. For 

example, as themes were to be sought in an inductive way, it was necessary to look 

into the entire interview data. In this process, attempts were to be made to consider 

every single part of participants’ interview accounts that might provide a description 

of potential themes.
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Such an approach to the data is also closely related to another analytic 

determination - reading participants’ interview accounts at a semantic level. As 

discussed previously, a semantic approach enables the researcher to focus on the 

surface meaning and content of what participants say instead of their underlying 

ideas or assumptions. Accordingly, analysing participants’ interview accounts at a 

semantic level allowed me to consider broad and wide descriptions of what they said 

in relation to the themes to be discussed.

With these analytic decisions (which are discussed in this section) informing my 

thematic analysis, I conducted a process of analysing participants’ interview data as 

described in the following sections.

4.4.2 Transcription

The analysis of my in-depth interview data started with transcription. Transcription 

was not only a necessary process of converting audio-recorded interview material 

into written text (King and Horrocks 2010:142), but also a vital process of 

familiarising myself with the depth and breadth of the data (Braun and Clarke 

2006:87). During this process, I listened and re-listened to each interview in an 

active way, trying to understand the meanings that the participants gave to their 

accounts. In this process, I also began to consider in what ways and how much I 

could present the detail of each participant’s account in order to retain those 

meanings in the transcript. Inevitably, as Bucholtz (2000:1440) and Roulston 

(2010:105) assert, my transcription itself was an interpretive act, translating the 

participants’ spoken accounts into a written text of what they said.
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As discussed previously in 4.4.1, my analysis was focused on the semantic or 

explicit meanings of what the participants said in relation to their experience of PEC. 

My choice of a semantic approach informed the amount and the level of detail in 

participants' interview accounts to be transcribed. Principally, I tried to transcribe all 

the interview as fully as possible apart from greetings, general conversions and 

some digressions, which occurred naturally under the principle of my semi-structured 

interview. However, the level of detail in the transcript did not go as deep as is 

required for discourse, conversation or narrative analyses, which are based upon a 

latent approach to the data (see King and Horrocks 2010:143). Instead, I focused on 

transcribing each interview into a rigorous and thorough verbatim account that 

carried meaning in a way that was true and faithful to what the participants said 

(Poland 2001:632; Braun and Clarke 2006:88). For this, some crucial non-verbal 

communication and paralinguistic utterances (e.g. pauses, laughs and punctuation) 

were included in the transcript as shown in Appendix 6. For the same reason, any 

mispronunciations or grammatical errors were not corrected but transcribed as they 

were in order to avoid any distortion of meaning.

Based on the suggestions for transcription notation mainly by King and Horrocks 

(2010:145-146) and Poland (2001:637-640), I used a system of transcription that 

was practically suited for the purpose of transcription as described in Table 7. Also, 

with the consideration of the analysis process in the later stage (which is discussed 

in the next section in 4.4.3), the transcription form was designed with two columns as 

shown in Appendix 6: the first column for the transcript with full accounts including 

some important non-verbal expressions; the next column for any comments that I 
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wanted to make regarding the transcript, which became my initial analysis of 

participants’ accounts.

< Table 7 > A system of transcription

As the interview was conducted in the Korean language, so was the process of 

transcription. The volume and the time spent for each transcript varied depending on 

interviewees: one has 40 pages taking about 18 hours while some transcripts have 

more than 80 pages taking 26 hours or more. Once all the interview accounts were 

transcribed, I went on to the next stage of analysis, which is described in the 

following section.

Interview feature Representation Extracts

Pauses Very short pauses, use: (p)
Longer pauses, use: (pause)

In the past (p), I would never 
raise a question about it.
from Brian, p.82

Audibility problems When a word or phrase is 
completely inaudible, use 
square brackets to indicate this

If I put more [inaudible], (p), I 
wanted them to experience … 
from Brian, p.78

When a word or phrase is 
partially inaudible, put the 
section of speech in square 
brackets to indicate this 

… at least, from my 
understanding, they have 
begun their own [faith journey]. 
from Brian, p.81 

Laughing, coughing 
and similar features

Note the feature in round 
brackets, using a short phrase 
that captures the context in a 
clear way

O, it’s very difficult to answer 
(laugh). I might give you a full 
page worth answering that 
question (both laugh).
from Brian, p.79 

Tone of voice Mark the participants’ (or 
interviewer’s) tone of voice in 
round brackets when it is 
important to grasp how a 
section of interview accounts is 
to be understood 

No, not at all (confident tone).
from Brian, p.82  
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4.4.3 Coding

After initialising the process of familiarising myself with the interview data through 

transcription, I went to the next phase of my thematic analysis, which was to produce 

codes from the data. From this process onwards, my analysis was conducted in the 

English language.

According to Boyatzis (1998:63), a code is a segment of the data capturing the 

feature, significance or meaning that they carry or imply. Accordingly, the process of 

coding involves the reduction of texts into such meaningful segments. This reduction 

implies that there is a connection between the data and each segment. Researchers 

from a positivist tradition presuppose the objective connection between the two, 

seeking as little a biased connection as possible (Braun and Clarke 2006:85; Guest 

et al. 2012:15). However, in my view, there is no such thing as ‘pure’ connection 

untouched by the researcher’s interpretation, as each segment inevitably involves 

the researcher’s understanding and description of the data. In other words, the 

process of organising the data into codes itself is a highly interpretive endeavour.

Accordingly, in my coding process, I sought the connection between participants’ 

accounts and codes in a way that was meaningful both to them and me. In so doing, 

I devised a coding system drawing upon the guidelines offered by King and Horrocks 

(2010:152-158) and Braun and Clarke (2006:87-92). This process consisted of a 

series of stages, involving descriptive coding, interpretive coding and deriving key 

themes in sequence.
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a) Descriptive coding

At the stage of descriptive coding, I attempted to identify every part of each interview 

transcript that would help me to understand participants’ missionary experience of 

PEC, and to develop descriptive codes that would best describe each part. In so 

doing, the focus was on trying to ‘describe’ what was of interest in each part of the 

data rather than interpreting what it implied or what meanings might have lain behind 

it. However, this task did not imply that descriptive codes were regarded as ’pure’ 

description of interview transcripts, without involving any of my interpretation of them 

at all. As mentioned earlier, all the descriptive codes were generated in the context of 

my understanding of what the participants said (see also King and Horrocks 

2010:168). In some cases, descriptive coding required my active attempts to make 

sense of what they said in relation to something they said earlier or later during the 

interview.

In the course of this descriptive coding process, I gave particular attention to four 

areas in participants’ missionary experience of PEC: participants’ observation and 

perception of PEC (P), difficulties or challenges with which participants wrestled in 

their involvement with PEC (D), attempts that participants made to engage with PEC 

(A) and participants’ theological or ecclesiological reflections on their missionary 

engagement with PEC (R). Accordingly, any relevant parts in the transcripts 

regarding these four areas were highlighted with brief comments that described 

them. These comments were then used to define descriptive codes. Descriptive 

codes were given the abbreviation of the four areas above (P, D, A and R), indicating 

what area they were related to.
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< Figure 7 > Example of the descriptive coding stage from Philip’s transcript

In conducting this process, I used a computer software called ’Scapple’, a freeform 

text editor. This software allowed me to make notes anywhere on the page and to 

connect them using straight dotted lines or arrows. Figure 7 shows an example of a 

section of Philip’s interview transcript with highlighted extracts, comments and 

descriptive codes attached.
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In the first place, I gathered all the highlighted texts of the transcript on the left side 

of the page. Then I put my comments about them next to the extracts. Afterwards, 

descriptive codes were defined from comments and the arrows were used to indicate 

the connection between the two. In the presentation of descriptive codes, I added the 

transcript page number at the end with the initial of the participant (e.g. p45) to allow 

me to go back to the full transcript whenever needed. As shown in Figure 7, not all 

the comments were turned into new descriptive codes. While some comments were 

merged into one code, some others had more than one descriptive code. As I read 

and re-read descriptive codes in relation to comments and extracts, some codes 

were newly defined, separated into different codes or merged into the existing ones. 

Once I finished the descriptive coding process with a transcript, I proceeded to the 

next ones where I either used existing descriptive codes or defined new ones 

accordingly. In the whole process, I also went back and forth across transcripts to 

define and redefine descriptive codes.

b) Interpretive coding

In the next stage of coding, I created interpretive codes by grouping descriptive 

codes in each interview transcript that shared some common pattern(s). The focus in 

this process was to seek the meaning of such pattern(s). However, this process of 

interpretive coding was not an attempt to reveal or examine the latent ideas, 

assumptions or views underlying descriptive codes. Instead, it was an attempt to 

capture the meaning(s) across descriptive codes in the transcript and to define them 

into more abstract codes. In other words, this interpretive coding was also conducted 

at a semantic level. Inevitably, this process was another interpretive act of analysis, 

involving much of my interpretation of each group of descriptive codes.
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In the first phase of interpretive coding, I classified descriptive codes under three 

broad categories with reference to their relevance to: PEC, mission and church. 

Sorting descriptive codes into those three domains was, in the first place, an analytic 

decision as my descriptive codes were predominantly related to participants’ views 

and reflections on the PEC they encountered, missionary attempts towards those 

PEC and church. At the same time, it was also a practical decision as it allowed me 

to arrange a very long list of descriptive codes of each transcript in the light of the 

study’s main interest, that is, the participants' missionary approach to PEC. In so 

doing, I gathered all the ingredients of the descriptive coding stage (i.e. highlighted 

extracts of the transcript, comments and descriptive codes) of each transcript in 

three separate domain pages.

In the next phase, I tried to group descriptive codes in each category into more small 

groups that shared meaning(s) in common among them. These small groups were 

then developed into interpretive codes that captured their meaning(s). While this 

process was carried on, I referred back to descriptive codes, the connected 

comments and the extracts of the transcript in order to examine if the interpretive 

codes were kept in context. Sometimes I was able to create interpretive codes 

directly from the transcript, which in turn informed me to identify relevant descriptive 

codes that had not been considered previously. While some descriptive codes were 

not fed into any interpretive code at all, some other descriptive codes were fed into 

more than one interpretive code. In order to make this coding process more visual, I 

marked each category of interpretive codes in three different colours: pink for 

interpretive codes under the PEC category, blue for the mission category and green 

for the church category.
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< Figure 8 > Example of interpretive coding from Philip regarding mission

In the final phase of interpretive coding, I deleted all, but left descriptive codes and 

interpretive codes only on the page in order to focus more on the connections 

between the two. This enabled me to see that many descriptive codes from different 

parts of the transcript were grouped into interpretive codes according to the 

meanings that they shared. In so doing, I referred back and forth to descriptive codes 

and interpretive codes to make sure that the two codes kept close to each other. 

Whenever necessary, I also went back to the interview transcript following the page 

number with the initial of the participant. Figure 8 shows an example of a part of the 
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completed interpretive coding of Philip’s interview transcript regarding the domain of 

mission.

In the course of the interpretive coding process, I began to see that the interpretive 

codes in one transcript represented segments of that particular participant’s views, 

opinions and reflections in his or her involvement with PEC. Some interpretive codes 

from one participant were often found among those of many other participants, while 

some other interpretive codes were observed from only a few participants.

c) Overarching themes

At the final stage of coding, I attempted to identify overarching themes from the 

interpretive codes across all the participants. Throughout the previous stages of the 

coding process, I gained a list of interpretive codes from each participant’s transcript 

under three categories, i.e. PEC, mission and church. Also, as discussed previously, 

these interpretive codes represented the segments of individual participants’ 

reflections on those three areas. The focus in this stage was to sort those segments 

of individual participants’ reflections into some potential themes that captured 

significant insights in relation to their missionary experience of PEC.

In the first phase, I gathered all the interpretive codes from nine participants into 

three categories (PEC, mission and church) on three separate Scapple pages 

respectively. As I carried on this process, a list of condensed interpretive codes was 

created in each category. Each interpretive code had a minimum of one and a 

maximum of seven participants. Figure 9 shows an example of this process under 

the church category. On the left side of the page is the indication of the participants 
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with the initial of their pseudonyms and the page number of the transcript. On the 

right side of the page is the list of condensed interpretive codes.

< Figure 9 > Example of the first coding phase of identifying themes regarding 
church

In the next phase, I tried to group these interpretive codes into some potential 

themes that characterised key ideas of the participants' reflections on their 

missionary experience of PEC. In so doing, it was important to refer back and forth to 

all the related interpretive codes, descriptive codes and extracts of the transcripts for 

each theme. This way, I attempted to make sure that each theme was coherently 

and meaningfully built up from the data while there were 'clear and identifiable 

distinctions between themes' (Braun and Clarke 2006:91). This process involved not 

only defining and refining the themes but also reviewing and re-coding codes in 
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earlier coding stages. An example of an identified theme regarding the domain of 

church is presented in Figure 10.

< Figure 10 > Example of an overarching theme regarding church

By the end of this process of identifying overarching themes, I had two themes in 

reference to participants’ understanding of PEC, four themes regarding their 

missionary approach to PEC, and two themes for their reflections on the church for 

PEC. These themes will be explicated in detail in the next chapter.

Conclusion

In this chapter, I have described my attempt to understand KMs’ lived missionary 

experience of PEC in England. At the heart of this attempt was an empirical 
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investigation of nine carefully selected non-diasporic KMs who had rich missionary 

interactions with the PEC they encountered. The design of appropriate research 

methods and process for this investigation was a major project. It informed not only 

the direction and nature of data collection but also the findings and insights gained 

from the analysis of such collected data. In this process, there were three major 

methodological phases, namely: a purposive sampling, a collection of primary data 

through in-depth interviews and a thematic analysis of the collected data. I have 

presented the full detail of these three phases as transparently as possible in this 

chapter.

The strength of my research design is that it has enabled this study to assess and 

explore the participants' qualitative and nuanced accounts of their missionary 

experience. In other words, it has enabled the study to flesh out their missionary 

accounts that reveal what is meaningful, significant and crucial to them in their 

encounter with PEC. Such qualitative and nuanced accounts are the key to 

answering my main research question: they critically inform my reflections on a 

relevant theology of mission for PEC by grounding this research in the participants’ 

lived missionary engagement with those PEC (see Sorajjakool and Prachyapruit 

2018:21-22).

In the following chapters, I will show in detail the whole process of such missiological 

reflections and the conclusion I reach. I will start this presentation with the 

description of the findings of my empirical investigation in the next chapter. 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CHAPTER FIVE

KMs’ Lived Missionary 
Experience of PEC

Introduction

This study focuses on exploring KMs’ missionary encounter with PEC in reference to 

their unique Christian connections. As described in the previous chapter, I obtained 

the primary data for this exploration from semi-structured in-depth interviews with 

nine non-diasporic KMs. They were carefully selected out of 44 participants in a self-

completion questionnaire, which was preceded by pilot interviews with six 

participants. From a thematic analysis of the collected data, I identified eight unique 

themes about KMs’ lived missionary engagement with PEC in England.

The main purpose of this chapter is to present these themes in detail. This 

presentation is an attempt to describe my empirical findings of KMs’ ongoing 

missionary endeavours among PEC. More precisely, it is an attempt to surface and 

highlight the missionary thoughts and practices that underlie KMs’ current missionary 

engagement with the PEC they encountered. Such missionary thoughts and 
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practices represent crucial empirical resources upon which I develop my theological 

reflection on a relevant missionary approach to PEC in later chapters.

The presentation of these eight themes consists of three parts. In the first part I will 

describe two themes that are related to KMs’ understanding of PEC and their 

Christian connections in 5.1. In the second part, I will present four themes in relation 

to KMs’ missionary approach to PEC in 5.2. Finally in the last part, I will display two 

themes in reference to KMs’ understanding of the church in their missionary 

engagement with PEC in 5.3.

5.1 KMs’ understanding of PEC

Emerging from the analysis of KMs’ interview accounts are two themes in regard to 

their understanding of PEC. The first theme is related to KMs’ identification of PEC’s 

distinctive Christian connections as described 5.1.1. The second theme pertains to 

KMs’ recognition of what I refer to as ‘religious PEC’ as explicated in 5.1.2.

5.1.1 PEC’s distinctive Christian connections

The first theme in relation to KMs’ understanding of PEC is a straightforward and 

important one - PEC’s distinctive Christian connections. This theme implies that 

KMs have encountered the people whom I refer to as PEC in their missionary works 

in England. As discussed in chapter 3, it is difficult to consider PEC simply as either 

Christian or non-Christian due to their unique Christian connections. My findings 
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reveal that KMs have identified people who have such Christian connections mainly 

in two ways, which I depict as two interpretive codes as shown in Figure 11: a) 

PEC’s familiarity with church or Christianity and b) their Christian practice.

< Figure 11 > The theme of PEC’s distinctive Christian connections

The first interpretive code shows that KMs observed PEC’s distinctive Christian 

connections by their familiarity with church or Christianity in various ways. For 

example, some PEC had a Christian upbringing or education as they grew up. From 

KMs’ understanding, these PEC also had some knowledge of the Bible or the 

Christian faith. Very often, KMs saw that PEC described themselves as Christian. 

Occasionally KMs observed that some PEC said they believed in God or Jesus.
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The second interpretive code reveals that KMs identified PEC’s distinctive Christian 

connections by their Christian practice. For instance, PEC went to church 

occasionally in varying degrees from person to person. KMs’ accounts also reveal 

that some PEC were baptised or had their children christened.

KMs’ identification of PEC’s Christian connections clearly indicates that KMs 

distinguish PEC from non-PEC. According to KMs’ accounts, non-PEC include those 

who show their involvement in the church patently, those who are not related to 

church or Christianity in any way at all, and those who are of other faiths (e.g. 

Muslims, Hindus or Sikhs) as shown in Figure 12.

< Figure 12 > PEC and non-PEC observed by KMs

5.1.2  The encounter with religious PEC

Another important theme in relation to KMs’ understanding of PEC is the encounter 

with religious PEC. As highlighted in 5.1.1, KMs’ identification of PEC’s distinctive 
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Christian connections shows that KMs have distinguished PEC from non-PEC. 

However, my findings also reveal that KMs have made a further distinction among 

individual PEC based on their reflection on those PEC’s Christian connections. At the 

heart of this reflection has been the question whether such connections implied any 

Christian faith or religious interest in Christianity.

Emerging from the analysis of this reflection of KMs are three interpretive codes, 

representing their three views of PEC’s Christian connections as shown in Figure 13. 

The first view emerges when KMs highlighted that some of the PEC they 

encountered had Christian connections which reflected no more than a mere cultural 

familiarity or attachment to Christianity. However, KMs’ second view reveals that they 

also encountered some other PEC, underneath whose Christian connections lay 

some valid and significant elements of Christian faith. KMs’ third view appears, in my 

observation, when they were talking about PEC who displayed Christian connections 

which were more than cultural expressions but which the KMs also found difficult to 

understand and to evaluate in terms of their faithfulness to Christian teachings or 

beliefs.

These three interpretive codes imply that KMs have encountered at least three 

different groups of PEC. More importantly, this identification of three subgroups of 

PEC suggests that KMs’ understanding of PEC involves both the two opposing 

sociological views of PEC (see chapter 3) instead of one or the other in an exclusive 

manner.

For instance, KMs’ view on the first subgroup of PEC closely pertains to what I refer 

to as the view of secularisation theories (the first sociological view) in 3.4.1. Voas 
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(2009:161), one of the formative advocates of this sociological view, identifies a 

group of people in Europe whose engagement with Christianity is neither as high as 

that of committed Christians nor as low as that of non-Christians. Such engagement, 

as Voas argues, is likely to reflect only their culture, tradition or ethnicity, but not 

religion (164). For Bruce (2011:19), such Christian engagement involves hardly any 

serious religious commitment and thus represents a religiosity that is moving in a 

transitional process towards areligiosity.
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I am aware that KMs’ accounts reveal that they understood and used terms such as 

‘religious’ and ‘religiosity’ differently from one another. However, what they suggested 

in common about the first subgroup of PEC is that those PEC's Christian 

connections involved no religious motivation or interest in any sense. In other words, 

KMs considered these PEC as non-religious people. In this sense, I refer to this 

group of PEC as ‘cultural PEC’ based on the relevant interpretive codes as shown in 

Figure 14.

< Figure 14 > The theme of KMs’ encounter with religious PEC

On the contrary, KMs’ views on the second and third subgroups of PEC are closely 

related to the view of de-institutionalisation theories (the second sociological view). 

As discussed in 3.4.2, the key argument of this sociological stance is that PEC’s 

Christian connections are viewed as still validated religious elements, underneath 
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which lies a significant proportion of religiosity in relation to Christianity albeit in need 

of further sociological exploration (see also Davie 2010:264).

In fact, as shown in Figure 13 and 14, KMs are aware of a difference between the 

second and third subgroups of PEC. With regard to the second group of PEC, KMs 

did not hesitate to say that these PEC held an undeniable portion of religiosity 

behind their Christian connections. For example, Luke said that some of the PEC he 

encountered showed an obvious sign of Christian experience, which he called ‘being 

born again’ (L24).  David (D26) and Jane (J59) also said that some PEC definitely 27

established a relationship with God. However, when it came to the third group of 

PEC, KMs were inconclusive in indicating what their Christian connections implied 

and how they genuinely reflected Christian teachings and beliefs, while finding it 

reluctant to disregard them. For example, Chris said that those PEC seemed to have 

a ‘fragmentary experience of the gospel and Christ’ (C16).

Nonetheless, from KMs' view, what is in common between the second and third 

subgroups of PEC is clear: the Christian connections of both groups of PEC maintain 

some religious concerns, motivation or interest in relation to Christianity. Precisely, 

this understanding is in line with the second sociological view. In this respect, I refer 

to both the second and third groups of PEC as ‘religious PEC’ in this study, as shown 

in Figure 14 despite the difference between the two revealed in KMs’ accounts.

As the purpose of this research was not to study PEC’s religiosity itself, KMs’ 

accounts were neither collected nor analysed to examine it. However, my analysis of 

 ‘L24’ here indicates the initial of the Korean missionary who participated in the in-depth 27

interviews and the page number of the interview transcript. For more detail, see chapter 4.
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KMs’ accounts reveals that they encountered not only cultural PEC whose religious 

characteristics could be readily explained by the first sociological view; but also 

religious PEC whose religious characteristics would not be appropriately appreciated 

without the second sociological view.

In my view, this finding implies that involvement with religious PEC is a significant 

part of KMs' missionary engagement with PEC. In fact, my analysis of KMs’ accounts 

also reveals that they spent most of their time during interviews talking about their 

experience of and reflection on religious PEC. Naturally, this brought the focus of my 

data analysis to KMs’ missionary engagement with the religious PEC they 

encountered. Therefore, the scope of this empirical investigation is centred upon 

KMs’ missionary experience of religious PEC.

5.2 KMs’ missionary approach to religious PEC

My analysis of KMs’ interview accounts reveals four unique themes in relation to 

their ongoing missionary engagement with religious PEC. These themes not only 

display their missionary thoughts and practices, but also disclose their own 

reflections on the missionary endeavours they make. These themes are: a) mission 

as supporting religious PEC to self-grow their faith in 5.2.1, b) mission as a long-term 

process in 5.2.2, c) mission as building a genuine relationship in 5.2.3 and d) mission 

as engaging with uncertainty in 5.2.4.
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5.2.1 Mission as supporting religious PEC to self-grow faith

One of the themes emerging out of KMs’ ongoing missionary endeavours among 

religious PEC is that mission is to support them to self-grow their faith. There 

are five interpretive codes that underpin this theme as shown in Figure 15: a) KMs’ 

perception of religious PEC as those who self-drive their faith journey, b) KMs’ 

recognition of the negative effects of pushing or confrontation on missionary 

engagement with religious PEC, c) KMs’ reflection on faith growth as a self-grown 

process, d) KMs’ engagement with religious PEC as a process of furthering their 

faith experience and e) KMs’ attempt to encourage religious PEC to continue their 

faith journey where they are.

< Figure 15 > The theme of supporting PEC to self-grow their faith

First of all, this theme is based on KMs’ perception that the religious PEC they 

encountered have a strong tendency to ‘drive’ faith matters themselves. As 

�151



discussed in the previous section, the term ‘religious PEC’ reveals KMs’ view of 

those PEC: their Christian connections represent their religious interest in or initiation 

into Christianity in some way, no matter how serious it is or no matter what 

commitment they make towards their faith. More importantly, KMs show that they 

understand religious PEC’s faith journey as ‘self-driving’. This indicates KMs’ 

understanding that those PEC’s faith journey moves on as they drive it themselves. 

For example, Brian expressed the view that, although the religious PEC he 

encountered showed some sincere concern for their faith matters (B48), they were 

not very interested in carrying on the faith journey by fitting in with the pre-packaged 

ways of the existing churches (B20). Philip also pointed out that religious PEC’s self-

understanding and self-motivation played a critical role in their faith journey. “What 

really matters is” he said, “whether she [Sandra’s daughter] herself can see the value 

of belonging to the faith body” (P66). Likewise, Luke also expressed, “it takes a very 

long time [for the religious PEC he encountered] to grow in the faith of Jesus … 

because they normally take plenty of time to understand and see related matters 

themselves” (L41).

The second underpinning interpretive code for the theme is KMs’ realisation that 

pushing, imposition or confrontation do not make for any productive communication 

with religious PEC. During the interviews, most KMs expressed the view in common 

that telling those PEC what to do and what not to do was unlikely to affect their faith 

journey much. For example, Philip pointed out that the religious PEC he encountered 

objected to suggestions or directions to them about what Christian living needed to 

be like. “I know that imposing my understanding of Christian life on them wouldn’t get 

them anywhere at all” (P51). Brian also saw that pushing could be seen as an 
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abusive communication (B69) and such an abusive approach would not work for the 

religious PEC he encountered. “I am always being very cautious with them”, he said, 

“as far as I understand, they are very sensitive to any church activities that are 

abusive” (B55). In Chris’ case, he decided not to push or confront religious PEC after 

realising that such attempt at correction was only likely to develop into an argument 

with them (C72). “If it goes wrong, I can end up arguing with them … it’s almost 

unrealistic to expect to correct and change them just by talking with them … only 

when they are genuinely touched by the truths of the words, they may then grow 

towards maturity” (C81).

KMs’ reflection on the disadvantage of pushing and confrontational communication is 

closely related to the next underpinning interpretive code for the theme. That is, KMs’ 

reflection that faith growth is a self-grown process. During the interviews, KMs 

showed a clear understanding that one’s authentic growth of faith was only to be 

made by oneself, and was never made by the hands of others. In fact, this reflection 

of KMs is about their understanding of faith development in general. This means that 

this reflection is not necessarily from KMs’ experience of religious PEC only. 

However, it is worth noting that KMs came to highlight it when they were talking 

about their experience of religious PEC. This shows that the idea of faith growth as a 

self-grown process is also important for their engagement with religious PEC. For 

example, Chris said, “Although we can tell them many things about faith, for 

example, what it is, how to grow it, etc. … after all, faith is something that they have 

to conceive themselves, they have to give birth to, and they have to look after their 

faith” (C40). Similarly, Jane shared, “for these people, even if it would take a very 
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long time, I know that I need to ‘wait and let them decide’ for their faith matters. I can 

only pray for them at their back … faith matters are really up to them” (J53).

The next underpinning interpretive code for the theme has emerged from KMs’ 

realisation that these PEC’s faith growth is not a process of growing from scratch, 

but a process of furthering their faith experience. This is particularly found from the 

reflection of those KMs who showed an understanding that behind what was seen 

from the religious PEC they encountered lay some valid elements of Christian faith. 

These KMs pointed out that religious PEC’s faith growth was a journey of expanding 

from what they already had. For instance, Brian described the religious PEC he 

encountered, including Morgan, as holding some degree of ‘horizontal aspects of 

faith’, which Brian understood as the social responsibility of the gospel (for the idea 

of the social responsibility of the gospel, see Bosch 1991:403) such as human 

wellbeing, peace and justice (B36). But Brian also saw that those PEC critically 

lacked ‘vertical aspects of faith’, which he understood as an experiential or spiritual 

relationship with God (see Drane 2008:79). For this reason, Brian saw that those 

PEC’s faith growth meant the expansion of their faith experience from their horizontal 

experience of God further to a vertical experience of God (B67).

The last interpretive code that underpins the theme is from KMs’ learning that 

mission for religious PEC is to help and encourage them to carry on exploring the 

faith where they are. In this learning, KMs point out that the key is to find a way of 

helping those PEC to continue their faith journey in whatever forms are available to 

them. Particularly this reflects KMs’ decision that they are prepared to give up their 

familiar ways of leading and guiding people, and to seek ways that would work for 

those PEC. Among KMs, Brian showed the most distinctive reflection of this kind. 
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Brian was running a young adult social group called ‘network’ alongside the regular 

worship services and meetings of the church he worked for. In this group, the 

religious PEC he encountered freely came and went, not only having social fun, but 

also sparing some time for talks and discussion on various subjects including a faith-

related one whenever it came up. Brian considered this gathering as an attempt to 

create a space for those PEC where they were able to get involved with faith 

elements naturally outside the existing formal worship arena (B58). Meanwhile 

Chris’s interview also reflected the idea of encouraging religious PEC’s faith journey 

where they were, considering himself as a ‘midwife’ for them (C32). By midwife, 

Chris meant the position of a missionary, who could provide any critical and 

necessary assistance for people’s faith journey, but was not able to walk even a step 

of their journey for them. Chris said, “I was always concerned with giving what was 

best for those people in order for the gospel to be communicated in each individual’s 

situation. For example, for Sean or someone like him, whom I regarded friendship as 

the top priority in need, I went and shared meals … although spending time with 

them that way was a human encounter, it was actually a kind of means to create a 

space where they were exposed to the gospel element, by which they may possibly 

get a self-realisation of faith aspects themselves” (C33).

5.2.2 Mission as a long-term process

Another overarching theme derived from the analysis of KMs’ interviews is that 

mission among religious PEC is a long-term process. As displayed in Figure 16, 

there are three interpretive codes that underpin this overarching theme: a) KMs’ 

awareness of little or no result in their missionary engagement with religious PEC, b) 
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KMs’ recognition that faith grows slowly and in small steps, and c) their attempts to 

make a sustainable missionary involvement with religious PEC.

< Figure 16 >  The theme of a long-term process

First of all, this theme is underpinned by KMs’ realisation that it is not easy to make 

progress in their missionary involvement with religious PEC in terms of faith growth. 

Most of the KMs shared the experience that, their years of missionary engagement 

with religious PEC had borne little or no missionary fruit. For example, David said, 

“there was a time when I found it really difficult to carry on my mission works. It was 

in my 10th year since I started my missionary work in England. I felt as if there was 

no result at all from the past years’ mission works” (D72). In Philip’s case, he 

developed a good relationship with Sandra’s daughter over the years, often involving 

genuine faith talks. Philip said, “It wasn’t particularly difficult to talk about faith with 

her and encourage her faith journey at all … but I couldn’t see much of follow ups or 

changes in her action” (P46). Similarly, Chris expressed, “the involvement with these 

people requires a lot of energy and effort, but you know, there is hardly any progress 

I could see” (C35).
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The second underpinning interpretive code to the theme is closely related to KMs’ 

realisation that religious PEC’s faith growth is far from showing dramatic changes, 

and can be a slow process with small steps. During the interviews, most KMs 

pointed out that faith growth was often to be measured by visible changes such as 

the increase of church commitment. However, they came to reflect that in their 

experience of religious PEC genuine faith growth could also be slow and might not 

be visibly remarkable. For example, Chris expressed, “when I think of the concept of 

‘authentic changes’ in one’s faith growth … for instance, we look at Jesus’ disciples 

and in their three years with Jesus, they didn’t really show totally dramatic changes, 

but only some small changes … I’m afraid we may have a stereotype of faith growth 

as, for instance, a deep commitment to church … but really, the biblical idea of faith 

growth, ‘the old has gone, the new is here’ [2 Corinthians 5:17] … can be such a 

difficult and life long experience” (C75). Likewise, Philip said that visible fruit of 

religious PEC’s faith growth, such as attending worship service, sharing fellowship, 

etc. can only grow very slowly, one by one (P58).

Finally, KMs’ attempts at sustainable involvement with religious PEC are another 

underpinning interpretive code for KMs’ overarching theme of a long-term process. 

During the interviews, it was observed that KMs attempted to be involved with 

religious PEC, seeking not only how to interact with them, but also how to maintain 

such interactions constantly. In fact, the reflection on sustainable involvement with 

religious PEC emerged in part from KMs’ realisation that there was hardly any 

dramatic change or visible progress in those PEC’s faith journey. But it was also 

partly in reference to KMs’ learning that they needed to interact with religious PEC in 

a way that maintained their involvement over against becoming exhausted or 
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discouraged by little or no missionary results. Various attempts were thus made by 

KMs to get involved with religious PEC in a sustainable way. For instance, Philip saw 

the need for steady interactions with the religious PEC he encountered (P68). 

However, he concluded that he was unlikely to achieve much with their faith growth, 

whilst making an extra effort to have more interaction with them would only exhaust 

him quickly (P50). So, he decided to make use of natural and spontaneous meetings 

with religious PEC as a way of being involved with them sustainably. Philip said, 

“whenever I see Sandra’s daughter, I ask her about her children. … whenever they 

come to church, I give a warm welcome to them. … I don’t necessarily set up a 

particular strategy to contact her or her children either” (P49). Similarly, Chris 

expressed the view that it is naive to expect dramatic or rapid changes from religious 

PEC’s faith journey, as their journey is necessarily a very slow process (C82). So, 

instead of making strategic efforts and aiming to change those PEC, Chris made use 

of natural encounters created through cell meetings, church’s social events, etc. 

“Personally, I didn’t try to chase after them … I only tried to make the most of my 

natural encounters with them” (C65). Luke also attempted to make use of naturally 

occurred encounters with religious PEC (L26). In the case of David (D86) and Brian 

(B18), they mainly made use of text message and email to be in constant touch with 

religious PEC.

5.2.3 Mission as building a genuine relationship

Building a genuine relationship with religious PEC has also been identified as an 

important missionary theme in the analysis of KMs’ interview accounts. Here I 

describe three interpretive codes that underpin the theme in concern as shown in 

�158



Figure 17: a) KMs’ genuine concerns for religious PEC in their life needs and 

struggles, b) the natural growth of KMs’ caring and empathetic heart for those PEC 

and c) KMs’ personal relationship with them.

< Figure 17 > The theme of building a genuine relationship with PEC

First, the majority of KMs say that missionary engagement with religious PEC is 

inseparable from showing a genuine concern for their life needs and struggles. This 

means that KMs’ missionary engagement with those PEC is not simply evangelistic, 

but also is closely related to the process of knowing and understanding them with a 

sincere interest in their lives. In fact, this process has naturally provided many KMs 

with opportunities that open up involvement with some religious PEC at a much 

deeper level than that of casual encounter. But more importantly, this reflects KMs’ 

learning that missionaries’ sincere and genuine heart for religious PEC’s life-matters 

is critically required, more than anything else, in order to be involved with their faith 

journey. For example, Chris came to be closely involved with Sam and his faith-

matters since Sam started sharing his concerns and struggles about his son (C65). 

Jane also reflected that, when spending some time with the religious PEC she 

encountered, giving attention to their life struggles and needs was not a choice but a 
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natural and necessary step in order to get engaged with their faith journey (J77). 

Likewise, Philip said, “in my opinion, what we need the most for these people may be 

a long waiting and real concern for them …  the genuineness of missionaries’ heart 

for these people can only move their heart” (P67). Jane (J46), Luke (L27), Philip 

(P52), and David (D69) revealed in common that in their involvement with PEC they 

could see it was very important to let religious PEC know that they were in care and 

concerns of the church, pastors, and missionaries.

Another interpretive code that underpins the theme of genuine relationship arises 

from KMs’ reflection that the growth of a caring and empathetic heart for religious 

PEC was a natural occurrence in their involvement with those PEC. In fact, as 

described in 5.2.2, KMs find involvement with religious PEC to be a difficult 

missionary work: there is little or no visible result from missionary engagement with 

them, whilst their faith growth requires a life-long approach. All of these are likely to 

discourage KMs to be involved with religious PEC. However, it is interesting to 

observe from KMs’ interviews that their concern for the religious PEC they 

encountered deepened as years passed. For instance, Philip said that his concern 

for Sandra’s daughter and her family situation went naturally deeper and deeper as 

time went by (P52). In Chris’ case, he faced a time when he was so frustrated over 

his involvement with religious PEC that he was tempted to give up on them (C62). 

However, his heart for the religious PEC he encountered was still growing, which 

eventually played a critical role in encouraging him to continue his missionary 

engagement with them (C70). Similarly, Luke pointed out that his long-term 

involvement with religious PEC reflected his genuinely growing concern for them. 

“Involving with PEC steadily is of course not easy, you know … you can’t pretend to 
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do something steadily for a long time … if you don’t have a genuine heart and true 

motivation for them, you may not be able to carry on involving with them 

continuously’’ (L28).

KMs’ reflection on genuine concern for religious PEC themselves is closely related to 

another underpinning interpretive code to the theme of building a genuine 

relationship, that is that KMs’ involvement with religious PEC is built on their 

personal relationships with those PEC. The majority of KMs showed in the interviews 

that building personal relationships with each of the religious PEC had to be prior to 

any missionary activities. Chris said that a meaningful communication with religious 

PEC would only encourage them in their self-reflection on faith matters, while such a 

communication would not be possible without building a trusting relationship with 

them (C92). In Philip’s case, he learned that no development of personal relationship 

with religious PEC literally meant no space to interact with them. “My impression is 

that they don’t want to talk about the gospel for long … when a strange Asian guy 

[indicating Philip himself] tried to chat for a bit about the faith, they just didn’t show 

any interest in either the faith talk or me” (P47). Luke’s experience was that when he 

built some personal relationship with the religious PEC he encountered, it naturally 

extended his interaction with them beyond church meetings and services (L26).

5.2.4 Mission as engaging with uncertainty

In the analysis of KMs’ interview data, I have come across expressions of uncertainty 

in their missionary involvement with religious PEC. Emerging from the analysis of 

such expressions of uncertainty is the theme that making missionary interactions 
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with religious PEC is to engage with uncertainty. As shown in Figure 18, KMs 

expressed uncertainty most often in three ways, representing three underpinning 

interpretive codes of this theme: a) uncertainty about the outcome or result of their 

missionary involvement with religious PEC, b) uncertainty about their own missionary 

endeavours among those PEC and c) stepping into the unknown way of God.

< Figure 18 > The theme of engaging with uncertainty

First, KMs expressed uncertainty about the outcome of their involvement with 

religious PEC by reflecting that their engagement with those PEC was no success-

guarantee process. For example, Brian expressed a sense of uncertainty about 

whether he would be able to effectively bring self-motivation to religious PEC through 

his involvement with them: “I understand that it’s very important for us to journey with 

them, waiting patiently for them to grow themselves a sense of voluntary 

commitment to the exploration of the faith, but it’s still not guaranteed that whether or 

when this would happen’’ (B60). Similarly David articulated, “It’s kind of a game of 

waiting … I cannot deny that sometimes I feel like giving up any of my input for 

Christina, because I can’t see any result from the involvement with her … people 

might be right that she may never change …” (D32). Chris summarised the sense of 

uncertainty he had regarding the outcome of the involvement with the religious PEC 
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he encountered, “I can’t tell how much time I have been given [from God] for these 

people … I gather I may not be able to see the fruit of my missionary works for them 

at all … if I see some fruit from the involvement with these people, I would say that’s 

the outcome of all the missionary input of those who were previously involved with 

them ” (C37).

Secondly, KMs also showed uncertainty about their own missionary approaches to 

religious PEC. As described in 5.2.1, most KMs saw the need to support religious 

PEC in exploring faith matters themselves from where they were (regardless of their 

church participation), and thus regarded such missionary involvement with them as a 

long waiting process. However, at the same time, they also expressed their concern 

as to whether such approaches would eventually work for those PEC. For instance, 

Luke described the concern he had experienced as a result of the death of one of 

the religious PEC he encountered. “He died of cancer a week ago. I had known him 

for a long time … just before he died, I was wondering if I should have visited him, … 

of course to urge him … but his mum told me he wouldn’t have liked it at all… I was 

in between two minds, either to push such a message to him before he died or to 

respect the way he was and still waited for him … although I chose not to push him 

… when I heard he died last week. … I regret that I hadn’t last urged him” (L50). 

Likewise, Brian expressed his concern about whether waiting and being patient 

would be the best approach to religious PEC’s attitude regarding their irregular or 

uncommitted participations in Christian practices. “Morgan has no critical concern 

about not attending church meetings … although I sort of understand his situation 

and embrace him that way, but I know it’s not the best for him that way … This is my 

struggle seriously if I need to accept him that way” (B30). Chris also expressed 
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similar concerns, “while embracing these people patiently has been a very important 

approach to them, I wonder if such an approach may work for them in totally 

opposite way … what if waiting patiently wouldn’t work for them at all?” (C72).

The third type of uncertainty has been observed from KMs’ realisation that they have 

stepped into the unknown way that God is leading religious PEC. Most of their 

uncertainties were closely related to both the feeling of incapability in the 

involvement with religious PEC and a sense of trust in God’s unknown plan for those 

PEC. Luke articulated his reliance on God’s time table out of his incapability, “I can’t 

see any progress in the involvement with Isaac and Patterson … it’s aching, but I 

emptied my mind … I believe God is on working even now according to His own time 

table for them” (L29). Similarly, Jane expressed, “I really do want to see these 

people’s faith growth by doing whatever it takes … but I know it just doesn’t work like 

that … this business is, really, in the hands of God, of course I cannot but pray and 

leave it to Him” (J62). David expressed the uncertainty in the reliance on God’s 

leading with a realisation that it is God, not himself, who drives his involvement with 

religious PEC. “I used to wonder quite often why I came to get involved with these 

people … but I reckon, God has invited me to this work …  in the past, I thought ‘I’ 

was doing these mission works for these people myself … I planned and designed 

the works myself … but I realised … the progress will be made in God’s time” (D76).

5.3 KMs’ reflection on the church

KMs’ reflections on the church have been frequently observed in the analysis of their 

interview accounts when they speak of their concern for religious PEC in relation to 
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the loose and permissive style of church engagement those PEC show. At the heart 

of their concern lies a particular question: whether religious PEC are able to be on a 

fruitful and appropriate faith journey with only little or no church attendance. 

Naturally, KMs’ reflections on this question reveal their understanding of the place 

and role of the church in religious PEC’s faith journey. Emerging from this 

understanding are two ecclesiological themes: a) the church as inseparable from 

religious PEC’s faith journey in 5.3.1 and b) the church as the connectedness  28

between faith journeyers in 5.3.2.

5.3.1 Church as inseparable from religious PEC’s faith journey

The first ecclesiological theme derived from KMs’ interview data is that the church 

is inseparable from religious PEC’s faith journey. In fact, KMs’ interview accounts 

show that they do not present a homogenous understanding of what it means for one 

to relate oneself to the church (which I will look at in reference to another theme of 

KMs’ ecclesiological reflection in the next section). However, it has been clearly 

observed that KMs in common emphasise the significance of the place and role of 

the church for religious PEC’s faith journey. This emphasis on the church is 

expressed in KMs’ accounts mainly in three ways as shown in Figure 19: a) the 

church as essential to one’s faith journey, b) church commitment as a fruit of one’s 

genuine faith and c) religious PEC’s faith journey in connection with the church as 

KMs’ missionary goal.

 Here I deliberately chose the word ‘connectedness’ to capture what KMs understand as 28

the key characteristic of the church required for religious PEC, i.e. the process of building 
relationships with them not just in terms of organisational links but also as an expression of 
concern for their faith journey. This will be explained in detail in 5.3.2.
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< Figure 19 > The theme of the church as inseparable from PEC’s faith journey

First, it is clearly observed that KMs see the church as an essential element for one’s 

faith journey. For example, Chris expressed this point by depicting the church as a 

‘spiritual shelter’ from which one can get essential resources for one’s faith growth: 

“when a baby is born … the baby needs food, a carer and a shelter … church is like 

that shelter … without the shelter, there are no food and carers” (C62). In a similar 

way, Philip described the church as the place of essential resources for one’s faith 

journey: “people can find the fundamental faith resources within the church, such as 

the proclamation of the word … fellowship with one another” (P58). David also 

highlighted the significance of church by portraying it as a ‘spiritual home’, which 

represented the permanent residential place for those who were engaged with a 

Christian faith journey: “we have two different concepts for residence, home and 

house. There is always a possibility that you may change your house when you want 

or need to. However, home is home whether or not you like it. It is like your 

family” (D74). David went on to add, “home is like, for example, … my son lives in 

Swansea, which is 200 miles away from here, but his home is right here even if he 

can’t come here everyday … for these people, church is like a spiritual home where 

they can lean on” (D85). Similar to David, Brian highlighted the importance of 

religious PEC’s connection to the church in their faith journey: “I definitely would not 
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say that one’s church attendance is more important than what is going on in one’s 

faith itself … however, … I must admit … there are certain areas in one’s faith 

journey, which cannot be nurtured and developed without church. This is why I can 

tell the church is essential to one’s faith journey” (B33).

Secondly, KMs’ reflection on the church as inseparable for religious PEC’s faith 

journey has also been observed when KMs emphasise that the church commitment 

is a fruit of one’s genuine faith journey or growth. This emphasis, however, does not 

imply that KMs equate one’s church commitment with the authenticity of one’s faith 

journey (see C94). Instead, it reveals KMs’ ecclesiological understanding that if one’s 

Christian faith is true and faithful to God, such faith is likely to bear fruit in relation to 

church elements, such as Christian worship and fellowship. For instance, Chris said, 

“I must say that whether one is within the church context or not is not most important. 

…. What is more important is … whether that person is building a true and authentic 

relationship with God … what we need to do for these people is not to encourage 

them to commit to the church, but to support them to build the relationship with God 

… but if they get to build such a true relationship with God, don’t you think that they 

wouldn’t attend worship meetings? Don’t you think you would commit to the life of 

the church? I can’t image anyone who’s in the true relationship with God outside the 

church context” (C94).

The third interpretive code that underpins the theme of the inseparable relationship 

between the church and religious PEC’s faith journey is found when KMs express 

the view that their missionary goal for those PEC is to support them to carry on their 

faith journey in connection with the church. Chris articulated, “one of the most 

important missionary goals for these people is to support them … to carry on their 
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Christian journey within the fellowship of church community” (C32). Similarly, Philip 

highlighted, “it’s not about aiming to make these people attend church regularly, but 

it’s really about supporting them to live a Christian life, which is built on the faith 

community of the church” (P59). David also stressed that his missionary aim was to 

lead PEC to take the church as their spiritual home in their faith journey, “it is also 

very important for these people to settle down in the church … church as your 

spiritual home” (D74). Jane articulated that her mission for the religious PEC she 

encountered was to support their faith journey to be closely related to the life of the 

church (J59).

5.3.2 Church as the connectedness between faith journeyers

When KMs lay stress on the inseparable relationship between religious PEC’s faith 

journey and the church, KMs naturally came to talk about what it meant for those 

PEC to relate to the church during the interview. Emerging from the analysis of such 

interview accounts are KMs' reflections on what the church is for religious PEC and 

what the church should be like for them. These reflections involve a range of 

different ideas and understandings of the church in the context of missionary 

engagement with religious PEC. Out of such a variety, I have identified an important 

ecclesiological theme: the church represents the connectedness between faith 

journeyers. This theme is underpinned by three interpretive codes as described in 

Figure 20: a) a crack in a congregation-oriented understanding of the church, b) 

church as concerning with one’s faith journey and c) church as relationship and 

connections.

�168



< Figure 20 > The theme of the church as connectedness

The first interpretive code, a crack in a congregation-oriented understanding of the 

church, indicates KMs’ self-awareness that in their understanding of the church they 

have laid too much emphasis on the congregation. By congregation, I mean the 

tendency to form one central gathering. When the church is understood 

predominantly in terms of a congregation, one’s participation in central gatherings is 

crucial for his or her faith journey. However, as Ward (2002:18) points out, such an 

understanding of church uncritically assumes that one’s regular attendance to such 

congregational meetings is ‘a significant test of spiritual health’. In other words, a 

faith journey with little or no participation in the congregation is unlikely to be 

validated. It is evident that such congregation-oriented church understanding clashes 

with what is found from KMs’ missiological reflection as described in 5.2.1. That is, 

KMs came to a conclusion that they needed to approach religious PEC with ways of 

Christian exploration that were still valid regardless of their congregational 

commitment. This means that one’s commitment to congressional gatherings is not 

necessarily a significant test of spiritual health. Furthermore, such a congregational 

commitment is not fundamental to the understanding of the church as inseparable 

from one’s faith journey. In short, KMs do not completely agree with a congregation-

oriented understanding of the church. For example, this is well expressed when 
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David said that, although church was essential for religious PEC’s faith journey, 

church attendance was in fact non-essential (D74, 75). Luke also critically pointed 

out that church attendance was overemphasised as both requisite for and the 

absolute measure of one’s Christian faith journey (L42, 45). Likewise, Chris said 

church attendance would be seen as the fruit of one’s committed relationship with 

God, but not as a requirement for one’s faith journey (C94). Philip showed a similar 

understanding in that he hoped to lead the religious PEC he encountered to live a life 

within the church community, while he understood that living within the church 

community was not exclusively a matter of regular church attendance (P59).

The second underpinning interpretive code for the church as connectedness is found 

in KMs’ accounts of the church’s role for religious PEC’s faith journey. At the heart of 

these accounts is KMs’ reflection that the church is to be concerned with one’s faith 

journey. This reflection raises a critical question as to whether a church can be 

‘church’ for people when she cannot support or nurture them in their faith journey. In 

fact, it is true that the church is naturally more involved with those who carry on their 

faith journey in the congregation than those who are outside. Similarly, KMs’ 

experience showed that their churches were not showing much concern for and 

interest in religious PEC’s faith journey even if those churches wanted to present 

themselves as church for those PEC. KMs came to reflect that the idea of the church 

would only be valid and meaningful for faith journeyers when she showed concern 

for them. These are reflected in several accounts of KMs directly or indirectly. For 

example, Brian expressed that the church would be a church for religious PEC, only 

when she was engaged with their faith journey seriously. “I’m not saying that these 

people don’t have to come to church”, he said, “but obviously, what’s more important 
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for them is … whether the church is concerned with their faith journey itself instead 

of being concerned about their church attendance only. I think it should be the 

church’s responsibility to do so” (B32). Chris also pointed out that the church was 

supposed to be able to support and nurture people no matter what forms of faith 

journey they took: “the church, in fact, is open to … everyone in every phase of faith 

journey … the church should be able to help and support anyone to deepen their 

relationship with God. … However, the reality is that the church has not been able to 

do so, but has always had more focus on those regular churchgoers” (C87).

The third interpretive code that underpins the theme of the church as connectedness 

is found when KMs reflect on the church as ‘relationship and connections’. This 

reflection is observed in KMs’ accounts of their attempts to form and develop 

connections with religious PEC in various ways beyond the regular church services 

and meetings. These accounts show that such connections become a source of 

support and encouragement for religious PEC in their everyday life as well as in their 

faith journey. Given that the church is to be concerned with religious PEC’s faith 

journey (as highlighted in the second interpretive code), building those connections 

allows KMs to engage with the faith experience that those PEC are going through. In 

other words, KMs are able to provide religious PEC with a significant presence of the 

church by building those connections. KMs’ accounts do not explicitly reveal that 

they regard such connections as church itself. However, their accounts show that 

those connections become the church for religious PEC more than congregation-

oriented meetings or events. For instance, Jane described the church as having a 

wider boundary than congregational meetings, reflecting that the church’s boundary 

goes beyond regular church meetings as far as she involves PEC. “We do not 
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necessarily bring these people to the ‘core’ of the church,” Jane said, “but, we are 

actually stretching the core … to reach them” (J62). In David’s case, he portrayed 

the church as home to which religious PEC permanently belonged for their faith 

journey regardless of their involvement with institutional church meetings. “I’d say 

church is home”, he said, “home is home. Whether or not we like it, it is still our 

home” (D74).

Conclusion

In this chapter, I have described eight themes, which are derived from my empirical 

findings about KMs’ missionary engagement with PEC. As explained throughout the 

chapter, these themes reveal significant aspects of KMs’ missionary thoughts and 

practices underlying their ongoing missionary endeavours among religious PEC.

The first two themes are related to KMs’ understanding of PEC. One theme shows 

that KMs are aware of PEC through their distinctive Christian connections in two 

ways: a) their familiarity with the church or Christianity and b) some of their Christian 

practices. This theme indicates that KMs make a clear distinction between PEC and 

non-PEC. However, KMs’ accounts also reveal that they make a further distinction 

among the PEC they encounter. Emerging from the analysis of this distinction is 

another important theme: KMs' encounter with religious PEC. In KMs’ view, these 

religious PEC have Christian connections, underlying which lies some undeniable 

religious motivation or interest in relation to Christianity, albeit in need of further 
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exploration. This theme implies that KMs take the sociological stance of de-

institutionalisation theories (see chapter 3) in their understanding of religious PEC.

Having focused on KMs’ accounts of their encounter with religious PEC, I have 

identified four themes in relation to their ongoing missionary approach to those PEC. 

The first theme highlights that mission among religious PEC is to support them to 

self-explore their faith matters themselves. The second theme reveals that this way 

of making missionary engagement is a long-term process, for which slow but 

sustainable missionary interactions are required. The third theme suggests that such 

long-term missionary interactions would not be made appropriately without building a 

genuine relationship with religious PEC. Finally, the fourth theme shows that making 

missionary engagement among them in this fashion is to inevitably engage with 

uncertainty about its outcome, adequacy and direction. 

The last two themes are related to KMs’ reflection on the church in their missionary 

engagement with religious PEC. KMs’ first ecclesiological theme reveals that it is 

vital for religious PEC to be related to the church for their faith journey. While, at the 

same time, another ecclesiological theme of KMs suggests that how those PEC 

relate to the church cannot be limited to congregational gatherings or events but 

should be grounded in various missionary interactions that concern their faith 

journey.

These eight themes represent my crucial empirical findings about KMs’ ongoing 

missionary mindset in their engagement with religious PEC. In the next chapter, I will 

delve into this missionary mindset and evaluate what theological meaning or 

significance it implies. 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CHAPTER SIX

KMs’ Liquefaction of their 
Missionary Mindset

Introduction

As shown in chapter 5, the themes of my empirical findings reveal key aspects of 

KMs’ ongoing missionary mindset in their engagement with religious PEC. The main 

purpose of this and the next chapter is to reflect on the theological meaning or 

significance of such missionary mindset. Precisely, making this reflection is an 

attempt to highlight any insightful aspects of this missionary mindset that deserve our 

attention for the ongoing discussion on missionary engagement with those religious 

PEC.

As the first step of doing so, in this chapter I make an attempt to evaluate this 

missionary mindset of KMs over against their missionary background and formation 

(which have been discussed in chapter 2). In other words, I draw attention to the 

difference between KMs’ current missionary mindset and the one they brought with 
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them to England, critically assessing the meaning and significance of such a 

difference.

In this assessment, I argue that the difference between the two represents a shift 

that KMs go through in their missionary thoughts and practices. More precisely, KMs 

review, challenge and rethink their missionary mindset, which they have inherited 

from the Korean church and her missionary movement in their missionary encounter 

with religious PEC.

In my attempt to explore this shift, I adopt Zygmunt Bauman’s idea of 

‘liquefaction’ (2000). By using the metaphor of liquefaction, Bauman attempts to 

characterise the ongoing social and political changes in contemporary Western 

culture. In my view, this metaphor also captures key features of the process in which 

KMs reconstruct their missionary mindset in their encounter with religious PEC. It is, 

however, worth noting here that in this study the employment of Bauman’s metaphor 

of liquefaction is limited to the extent that it highlights KMs’ missionary shift.

For the clarity of this limitation, I will start this chapter by introducing the metaphor of 

liquefaction, explicating briefly what it is and how it is adopted for my discussion in 

6.1. This will be followed by the description of what I call ‘KMs' solid missionary 

mindset’, which represents their inherited understanding and practice of mission in 

6.2. In the following section in 6.3, I will illustrate how KMs’ solid missionary mindset 

is undergoing a process of liquefaction. Finally, I will evaluate in what ways this 

liquefaction affects KMs’ missionary thoughts and practices in 6.4.
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6.1 The metaphor of liquefaction

The findings of KMs’ experience of PEC reflect nothing less than a shift in their 

missionary thoughts and practices. In describing this shift, Bauman’s metaphor of 

‘liquefaction’ has been useful for capturing and illustrating the characteristics of the 

changes that KMs go through. Here I briefly introduce this metaphor, highlighting its 

key features that are adopted for the description of KMs’ shift.

The metaphor of liquefaction emerges when Bauman (2000) attempts to explore the 

characteristics of contemporary Western culture. At the heart of his discussion lies 

the concept of modernity. While modernity is a term that refers to the period and 

culture marked by the modern era, what it portrays is complex as ‘its arrival and 

progress can be traced using many and different markers’ (Bauman 2000:8). 

Accordingly, Bauman’s way of understanding modernity has led him to describe 

contemporary Western society as a further development of modernity, in contrast 

with those who see it as a move towards a new era emerging out of the collapse of 

modernity, e.g. postmodernity. Bauman calls this latter stage of modernity ‘liquid 

modernity’ while defining the former as ‘solid modernity’ (Bauman 2005a:303).

He suggests that the period of solid modernity was brought about by the attempts to 

melt the traditional social system or order that had underpinned the premodern 

society for centuries (Bauman 2000:3). The aim of those attempts, however, was not 

to put an end to the idea of a stable and solid social system or order itself, but was to 

invent a new, improved and more perfect one. Accordingly, the inherited ways of 

organising society on the basis of tradition and religion were regarded as defective 
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and thus were increasingly replaced by rational and economic ways of thinking. In 

Bauman’s view, at the heart of this reconstruction lay effective, profitable and 

calculative management, such as capitalism and the global free market (see also 

Lynch 2002:27-28). In consequence, society underwent a seismic shift, from a 

culture informed by family-household duties or traditional, ethical and religious 

obligations, to a culture organised predominantly by secular rationality and economy. 

This shift gave rise to a far-reaching stability and solidity in social structures, 

organisations and systems. However, it also brought about a negative effect: the 

economic and rational order came to dominate the whole of society to a degree that 

‘most political or moral levers capable of shifting or reforming the new order have 

been broken or rendered too short, weak or otherwise inadequate’ (Bauman 2000:4).

The dominance of such a rational and economic order, in turn, became a trigger to 

open up a new phase of modernity, namely, ‘liquid modernity’. As this new solid order 

started reorienting social systems, structures and organisations primarily in 

economic and rational terms, it also began to affect the society at a micro level. More 

precisely, the new modern order began to challenge individuals to adapt themselves 

to economic- and rational-oriented society. Bauman describes this challenge as 

follows:

people were let out from their old cages only to be admonished and censured in case 

they failed to relocate themselves, through their own, dedicated and continuous, truly 

life-long efforts, in the ready-made niches of the new order … The task confronting 

free individuals was to use their new freedom to find the appropriate niche and to 

settle there through conformity: by faithfully following the rules and modes of conduct 

identified as right and proper for the location (2000:7).
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In this description, Bauman points out that, as individuals were surrounded by new 

social systems and structures, their inherited ways of depending on and interacting 

with society were also to be questioned and thus replaced. In other words, what 

were to be melted in this later phase of modernity were traditional patterns, codes 

and rules, which individuals had been adopting for their social integration. However, 

Bauman further argues that, while they were in need of replacement, any 

alternatives for them were not to be simply ‘given’ or ‘self-evident’: ‘there are just too 

many of them, clashing with one another and contradicting one another’s 

commandments’ (2000:7). In consequence, individuals are now constantly searching 

for their own ways of integrating into society. And more importantly, they are doing so 

with an awareness that any alternatives to their social integration and interaction are 

neither stable nor convincing for the long-term, but are shaped and reshaped 

persistently (8). In short, for individuals, ‘living and acting in uncertainty becomes a 

kind of basic experience’ in their reconstruction of traditional patterns, codes and 

rules for social integration (Beck et al. 1994:12; see also Beck et al. 2003).

It is this reconstruction in uncertainty that Bauman refers to as ‘liquefaction’ for the 

characterisation of contemporary Western culture (see also Pollock 2007:111). In my 

view, this metaphor of liquefaction also captures the distinctive nature of the shift that 

KMs go through in their missionary encounter with religious PEC: KMs break away 

from their inherited ways of understanding and practising mission and in their 

uncertainty constantly seek alternative missionary approaches to those PEC.

I should point out here that Bauman reacts to the effect of liquefaction on 

contemporary Western society negatively: liquefaction makes individuals feel much 

less certain about how to interact with society and is thus a distressing experience 

�178



for them (Bauman 2000:6-9; see also Holmqvist 2017:147-152). However, I argue 

that liquefaction is not necessarily all negative. Particularly in the context of KMs’ 

missionary encounter with religious PEC, this liquefaction becomes a gateway for 

them to reflect on and rethink their inherited missionary thoughts and practices. This 

reflection and review thus bring renewal and change in the direction of a more 

relevant and appropriate missionary engagement with those PEC. In other words, I 

read Bauman’s metaphor of liquefaction, in Ward’s words (2017:9), ‘against the 

grain’ in my study.

In the following sections, I describe this liquifying process that KMs go through in 

detail. In so doing, I first highlight their inherited missionary thoughts and practices 

which are now in the process of liquefaction in 6.2. Then I explicate how KMs 

question and rethink such inherited missionary thoughts and practices in their 

ongoing missionary involvement with religious PEC in 6.3. Finally, I depict the 

implications of such liquefaction on KMs’ missionary thoughts and practices for those 

PEC in 6.4.

6.2 KMs’ solid missionary mindset

As discussed in chapter 2, with rapid church growth has come a strong conviction 

about what mission is and how to pursue it among many Korean churches. Emerging 

from this conviction is a missionary mindset, which has long been at the heart of their 

missionary movements inside and outside Korea. This missionary mindset also 
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significantly informs and shapes the missionary thoughts and practices of KMs who 

come to England. It is this missionary mindset that is now being liquified in their 

missionary encounter with religious PEC.

In this section, I refer to this missionary mindset as KMs’ solid missionary mindset. In 

his discussion, Bauman (2000:3-7) uses the word ‘solid’ to describe the stable and 

long-lasting characteristic of the first phase of modernity before its liquefaction. In a 

similar vein, KMs’ solid missionary mindset here represents the firm and enduring 

missionary thoughts and practices of Korean churches, which KMs have confidently 

relied on before their encounter with religious PEC.

It is, however, worth noting that this solid missionary mindset does not represent the 

missionary mentality of the whole Korean church and her missionaries. Instead, it 

illustrates a prevalent stance of missionary thought and practice in Korea, which has 

been developed in close reference to the remarkable growth of the Korean church. 

At the same time, it is this missionary stance that the KMs participating in this 

research rethink and reconstruct in their ongoing missionary involvement with 

religious PEC. In short, the primary data of this research have been grounded upon 

KMs’ reflection on this solid missionary mindset.

In this section, I highlight three major elements that underpin this solid missionary 

mindset in the following order: a) binary classification of people, b) missionary 

emphasis on a church-centred faith journey and c) solid church.
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6.2.1 Binary classification of people

The first element of KMs’ solid missionary mindset is a binary view of people in 

mission fields. More precisely, it is a binary classification of them as either Christian 

or non-Christian. This classification implies that the relationship between the two 

represents a pair of opposites, such as alive or dead, married or unmarried, mortal or 

immortal.

Underlying this binary classification is the principle of excluded middle (also known 

as tertium non datur in Latin). In classical logic, ‘the principle of excluded middle’ 

implies that every proposition or statement indicates either one or its negation (Da 

Silva 2011:333). The key assumption behind the principle is that the two 

contradictories (one and its negation) are mutually exclusive, and thus there is no 

middle ground between the two.

Although this principle is a logical axiom widely accepted by many logicians, its 

legitimacy has, at the same time, been constantly called into question. Hugh 

Chandler (1967), as one of the critics, discusses the Hegelian objections to the 

principle of excluded middle. One of his points is that the principle of excluded 

middle implies an uncritical understanding of the negative or contradictory form of a 

proposition or statement (Chandler 1967:807-809). More precisely, Chandler argues 

that this principle neglects a significant difference between ‘partial’ and ‘total’ 

negation: while partial negations do not always imply total negations, this principle 

insists that they do. In consequence, any signs of partial negation, such as 

deficiency or indeterminateness, are forced to be the condition for total negation. For 
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example, loveless or unhappy marriages could be regarded as non-marriages under 

this principle.

Chandler’s criticism of the principle of excluded middle reflects the critique of what 

Edward Dutton (2010:197) calls ‘dictionary definition’. By dictionary definition, Dutton 

indicates an attempt to define things by a clear set of essential attributes, by virtue of 

which, something is regarded as what it is. However, as Dutton argues, dictionary 

definition emphasises the clear and hard boundaries of those essential attributes to a 

degree that it leads us to a dichotomous categorisation. In consequence, things are 

categorised only into two great opposite blocs (‘what it is’ and ‘what it is not’) 

depending on whether those essential attributes are involved. Inevitably, any 

deficiency in such essential attributes, whether partially or totally, leads something to 

be put under the category of ‘what it is not’ as against the category of ‘what it is’. 

Even if it may hold some other distinctive attributes, they are given little or no 

adequate consideration.

It is this dichotomous classification that is deeply embedded in KMs’ solid missionary 

mindset. This classification implies an uncritical understanding of those who fall 

under the category of non-Christian. For example, in the wide circle of Korean 

churches, Christians are believed to have a certain set of essential attributes, such 

as regular church attendance and fellowship with other Christians. Accordingly, 

anyone who is lacking those attributes is highly likely to be put under the category of 

non-Christian. Evidently, in this binary classification, any religious or spiritual 

attributes other than those essential attributes are given little or no attention no 

matter how closely they may be related to Christianity. In short, what matters is 

whether or not one has the essential Christian attributes.
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This is particularly true of those who are described as ‘nominal Christians’ in Korea. 

Many Korean churches take the view that, although nominal Christians are involved 

with some regular or irregular church activities, the validity of their Christian faith is 

seriously questioned (Nam 2010:51-52; Choi 2011:210-214). In other words, nominal 

Christians are Christian in name or form only but in practice they are no more than 

non-Christian. The Lausanne Committee for World Evangelization (1980), which is 

closely in line with Korean churches over such an understanding of nominal 

Christians, defines a nominal Christian in a report ‘Christian Witness to Nominal 

Christians Among Protestants’ as:

one who, within the Protestant tradition, would call himself a Christian, or be so 

regarded by others, but who has no authentic commitment to Christ. Such 

commitment involves a transforming personal relationship with Christ, characterized 

by such qualities as love, joy, peace, a desire to study the Bible, prayer, fellowship 

with other Christians, a determination to witness faithfully, a deep concern for God’s 

will to be done on earth, and a living hope of heaven to come.

It also outlines five types of nominal Christian:

a. One who attends church regularly and worships devoutly, but who has no vital 

personal relationship with Jesus as Saviour and Lord.

b. One who attends church regularly but for cultural reasons only.

c. One who attends church only for major church festivals (Christmas, Easter, etc.) and 

ceremonies (weddings, baptisms, funerals).
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d. One who hardly ever attends church but maintains a church relationship for reasons 

of security, emotional or family ties, or tradition.

e. One who has no relationship to any specific church and who never attends but yet 

considers himself a believer in God (in a Protestant traditional sense).

Accordingly, the Lausanne Committee considers nominal Christians as non-Christian 

based on the binary classification. As described above, it states that the core 

condition for being Christian is an authentic commitment to Christ, which is 

characterised by ‘a desire to study the Bible, fellowship with other Christians, … and 

a living hope of heaven to come’. As nominal Christians lack such commitment to 

Christ, they are thus considered to be non-Christian. Inevitably, all the other Christian 

elements that they might hold are not taken seriously into account.

This Lausanne approach to those who are regarded as non-Christians or nominal 

Christians underpins KMs’ solid missionary mindset. This approach is also closely 

related to the way they make missionary engagement. Inevitably, this missionary 

engagement reflects another key element of KMs’ solid missionary mindset as is 

explained in the next section.

6.2.2 Missionary emphasis on a church-centred faith journey

Another important element of KMs’ solid missionary mindset is the missionary focus 

on bringing people to a church-centred faith journey. More precisely, KMs’ solid 

missionary mindset is based on the missionary emphasis on drawing people to a 
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Christian life that is geared around the gatherings, programmes and activities of the 

organised church.

In my view, the development of this missionary emphasis is related to one of the 

prevailing concepts of mission among Korean churches, that is, that mission is to 

grow the church. As discussed in chapter 2, this understanding of mission is 

inextricably intertwined with their experience of rapid church growth. At the same 

time, it reflects the missionary mentality of the evangelical Western missionaries in 

the nineteenth century, who substantially informed the Korean church theologically 

and ecclesiologically from the outset (Choi 2017:57-58). Their primary idea of 

mission was to expand God’s kingdom on earth by building and growing the church 

(Ahn 2011:82). Underlying this understanding of mission is what Michael McClymond 

calls the ‘ecclesiological’ dimension of mission, which implies that ‘church is a sign of 

God's mission in the world and an anticipation of the fulfilment of God's final 

purposes’ (2010:344). In other words, the church is a tangible manifestation of both 

God’s reign and mission. Accordingly, mission is to plant and grow the church that 

bears such a manifestation of God (McClymond 2010:348).

The development of this concept of mission can be traced back to the early days of 

the Korean church when John Nevius’ missionary strategy of the three-self principles 

was successfully implemented. As shown in chapter 2, this strategy aimed to grow 

self-supporting, self-propagating and self-governing Korean churches (Kim 

2008:7-10). The primary task of those churches was to share the gospel with local 

Koreans by their own leadership, autonomy and funding. This missionary strategy 

not only contributed to the establishment of many indigenous Korean churches; but it 
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also significantly led them to learn that building and growing the local church lay at 

the heart of mission.

This understanding of mission continued to be prevalent among the majority of 

Korean churches with close reference to the Church Growth advocates in the second 

half of the twentieth century (Chun 1982:63-64; Hong 2000c:109; Kim 2008:16-21; 

see also Ahn 2009:16-17). As Paul Hiebert (1993:157) indicates, Church Growth 

theorists such as Roland Allen (1927) and Donald McGavran (1990) tied church 

planting to mission and argued that mission is not only to share the gospel with 

people and but also to bring them to the church (see also Chun 1982:77-79). In other 

words, ‘evangelism is not complete until the person is incorporated in the Body … 

becomes a disciple and responsible member of the church’ (Arn and Arn 1982:117). 

Accordingly, church growth became a significant measure of effective evangelism 

and thus the visible sign of mission (Hong 2003:243; see also Ahn 2011:82).

This understanding of mission substantially contributed to the remarkable growth and 

multiplication of the Korean church, particularly between the 1960s and 1990s (A. E. 

Kim 2011:226). The phenomenon of large and mega churches in Korea is also seen 

as a reflection of such understanding of mission (Hong 2000c:107-109; Kim 2008:20; 

Lee and Dreyer 2018:3-4).

In my view, however, the most notable consequence of this understanding of mission 

is that Korean churches now emphasise a church-centred faith journey in their 

missionary engagement with people. In other words, the concept of mission as 

growing the church has led Korean churches to put great stress on bringing people 

to a Christian life that is embedded in church gatherings, programmes and activities 
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(Choi 2017:58). Underlying this missionary practice is the assumption that those 

church meetings and events are indispensable to one’s Christian faith journey, 

offering vital support and resources for it: they represent a vibrant instrument of 

God’s work among people. For Korean churches, there is no doubt that God 

expands his kingdom among people through church growth (Hwang 2003:94). 

Accordingly, drawing people into the church is an effective way of expanding God’s 

reign and mission among them. This missionary practice is now emphasised among 

Korean churches to a degree that one’s faithfulness to God is assessed by one’s 

passion and love for the church (Han 2012:94-95). In other words, one’s church-

centred faith journey represents a faithful Christian life.

It is this missionary emphasis on people’s church-centred faith journey that underlies 

KMs’ solid missionary mindset. Inevitably, this missionary emphasis reflects a 

distinctive way of understanding the church, which is another underpinning element 

of KMs’ solid missionary mindset. This understanding of the church is explicated in 

the next section.

6.2.3 Solid church

As indicated in 6.2.2, Korean churches’ missionary emphasis on a church-centred 

faith journey reflects a certain way of understanding the church. Inevitably, this 

understanding of the church becomes another element underpinning KMs’ solid 

missionary mindset. In my view, this church understanding shares key characteristics 

of what Pete Ward (2002:17-21) calls ‘solid church’. He describes solid church as a 

form of church that has been spawned from what Bauman describes as the solid 
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phase of modernity (as discussed in 6.1) and has internalised some of its core 

values. Here I highlight two particular aspects of this solid church. They closely 

pertain to the understanding of the church that underlines KMs’ solid missionary 

mindset. They are also critically reflected and reviewed in KMs’ liquefaction of their 

solid missionary mindset, which I explicate in 6.3.3.

First of all, solid church takes ‘congregation' as the core structure of the church. 

Ward (2002:17) illustrates congregation as ‘the tendency to emphasise one central 

meeting’ where people gather in one place and do the same thing together. In other 

words, there is no such thing as church, without forming, for example, a gathering of 

people on Sunday morning for a central worship service. Ward (2002:17-18) points 

out that solid church’s attempts to develop new ways of church even lie in such an 

emphasis on forming congregational gatherings. He goes on to explicate that solid 

church thus ‘finds its main sense of success’ in the continuing growth of 

congregations (2002:18). In short, congregational growth is regarded as a crucial 

measure of spiritual health of the church.

This ecclesiological emphasis on the congregation is embedded in Korean churches’ 

concept of mission as growing the church. As highlighted in 6.2.2, this concept of 

mission represents an ecclesiological dimension of mission: the church is a tangible 

sign of God’s reign and work in the world (McClymond 2010:344-345). Accordingly, 

building visible and quantifiable congregational gatherings has been a realistic 

attempt to create a church that bears such a manifestation of God among many 

Korean churches. Furthermore, their missionary practice of drawing people into the 

Christian life that is embedded in congregational meetings and events represents 

another attempt to create a viable church through which God is carrying out his 
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mission. In short, Korean churches’ understanding and practice of mission define the 

church in terms of congregations.

Such a congregation-based understanding of the church closely pertains to the 

second aspect of solid church. That is, that solid church assesses various kinds of 

church ministry in terms of their effect on the congregation (Ward 2002:17). In other 

words, solid church values her activities such as evangelism, youth ministry and 

social projects for their contribution to the life of the congregation.

In Ward’s view (2002:18), this feature of solid church critically reflects what Bauman 

describes as the panopticon system. According to Bauman (2000:9), the panopticon 

is a circular prison designed by Jeremy Bentham to control inmates through a central 

surveillance tower in the middle of the prison. Bauman (2000:10) points out that 

while the panopticon offers the efficient and expedient restriction of inmates, it also 

forces the guards to be confined to the surveillance tower with expensive 

maintenance costs. Ward's point in this comparison between solid church and the 

panopticon is that, with the congregational emphasis, solid church is bound to lock 

herself to such a system of surveillance and control, too (Ward 2002:18). For 

example, church members are under pressure to present themselves in 

congregational meetings in order to be seen as part of the church, while, at the same 

time, ministers are also under pressure to prioritise their time and resources in 

organising and nurturing the congregation. It is thus not surprising that ministers in 

solid church cannot easily afford any experimental or creative ways of nurturing 

church members other than doing so through the management of congregational 

gatherings, activities and events (Ward 2002:18-19). In consequence, any activities 
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other than those that contribute to the life of congregation are regarded as secondary 

or less important for solid church.

Along with two other elements highlighted in 6.2.1 and 6.2.2, this understanding of 

solid church profoundly underpins KMs’ solid missionary mindset. In what follows, I 

will describe how KMs reflect on and review these three elements in their missionary 

encounter with religious PEC.

6.3 Liquefaction of KMs’ solid missionary mindset

In the previous section 6.2, I have highlighted three key elements of KMs’ solid 

missionary mindset which they have inherited from Korean churches and have long 

been depending on for their missionary works. My empirical findings in this research 

(see chapter 5), however, reveal that KMs critically question and challenge those 

elements in their missionary encounter with religious PEC. In other words, KMs are 

now rethinking those elements in order to make a more relevant and adequate 

missionary engagement with those PEC. Drawing on Bauman's idea of liquefaction, I 

describe this reconstruction as KMs’ liquefaction of their solid missionary mindset in 

this section.

As discussed in 6.1, the key aspect of Bauman's liquefaction I have employed here 

is the distinctive characteristic of a social shift that individuals face in their 

contemporary culture: what have been developed as stable and reliable ways for 

their social integration and interaction are now increasingly questioned and thus are 
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to be replaced, while any alternatives do not look convincing to them for the long-

term (Bauman 2000:6-8). Consequently, individuals are constantly searching for their 

own ways of social integration while living and acting in uncertainty as to how to 

carry out such a task (Beck et al. 1994:12; Lynch 2002:29; Bauman 2005b:1-2; 

Pollock 2007:111-112).

This process of liquefaction is clearly manifest in KMs' missionary engagement with 

religious PEC. In this section, I describe this liquifying process in detail, particularly 

highlighting how KMs reflect on, question and thus reconstruct the three elements of 

their solid missionary mindset.

6.3.1 Beyond the binary classification of PEC

As discussed in 6.2.1, the binary classification of people is one of the major elements 

of KMs’ solid missionary mindset. This classification implies a dichotomous 

categorisation of people into either Christian or non-Christian under the principle of 

excluded middle. Accordingly, any partial lack or deficiency in what are regarded as 

the essential attributes for being Christian is judged to be the condition for being non-

Christian. In consequence, anyone who displays any religious or spiritual attributes 

other than a given set of Christian essentials is regarded as non-Christian. More 

importantly, those attributes are given little or no attention even if they may be 

substantially related to Christianity.

The application of such a binary classification to PEC would mean that they are to be 

regarded as non-Christians or nominal Christians on account of their unorthodox 

Christian connections. As pointed out in 6.1, nominal Christians are considered to be 
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lacking in the essential Christian attributes and thus are classified as non-Christian. 

In other words, PEC are also to be regarded as non-Christian by the virtue of their 

deficiency in the essential Christian attributes. Consequently, any faith or religious 

attributes, which PEC exhibit in their Christian engagement, are not to be taken 

seriously into account.

It is, however, evident that such an application of binary categorisation does not 

adequately reflect KMs’ approach to the PEC they encounter. As revealed in 5.1, 

KMs’ experience is that PEC do not easily fall under the categories of binary 

classification. On the one hand, KMs clearly state that PEC considerably lack what 

they understand as essential Christian attributes and thus cannot be fully accounted 

as Christian. On the other hand, KMs observe that, while some PEC’s Christian 

connection is based on a mere cultural, historical or political familiarity with 

Christianity, the Christian connection of some other PEC is based on their religious 

interest in Christianity. Particularly concerning the latter kind of PEC, KMs question if 

it is appropriate to consider them simply as non-Christian without examining their 

Christian connection seriously. In short, KMs come to see that binary categorisation 

impels them to understand PEC as non-Christian without giving any adequate 

attention to their unique Christian experience.

Facing such an imposition, KMs have begun to seek alternative ways of categorising 

PEC. And, as revealed in 5.1.2, KMs have now divided PEC into two subgroups: 

cultural and religious PEC. This categorisation is based on KMs’ own understanding 

of the validity of PEC's Christian engagement. In KMs’ view, cultural PEC have 

hardly any valid faith experience. In other words, they can be readily regarded as 

non-Christian. By contrast, religious PEC have some Christian engagement, which 
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KMs interpret as religiously valid or are at least reluctant to disregard. Accordingly, 

KMs do not consider these religious PEC as merely non-Christian while still 

differentiating them from those who are regarded as Christian. In consequence, this 

categorisation has led KMs to pay attention to PEC’s Christian attributes before 

uncritically labelling all of them as non-Christian. More importantly, it is now clear for 

KMs that religious PEC have a unique Christian experience, which has neither been 

given adequate attention nor been appropriately accounted for.

This categorisation, however, has also led KMs to face another challenge: although 

they are now aware of religious PEC’s distinctive Christian experience, they neither 

make fully sense of it nor know how to do so. As revealed in 5.1.2, KMs’ approach to 

religious PEC considerably reflects the second sociological view in chapter 3. The 

proponents of this sociological view assert that underneath the visible part of PEC’s 

Christian connection is the invisible or implicit part of religious vitality, which is not 

adequately identified by the institutionalised parameters of religion (Davie 2010:264). 

They go on to argue that, in order to capture such religious vitality, an inclusive 

analysis is needed, ‘which looks beyond the familiar expressions and established 

manifestations of institutional religiosity’ (Dawson 2011:81). However, an obvious 

challenge for such an inclusive analysis is that it inevitably involves exploring a wide 

range of beliefs and practices, which may be highly subjective, heterogeneous and 

idiosyncratic (Luckmann 1967:104-5). As Dawson (2011:93) points out, there is a 

difficulty in forming sociologically appropriate definitional tools to determine to what 

extent such beliefs and practices can be considered as religiously valid. Accordingly, 

this examination is to be carried out in the absence of clearly developed analytical 

tools. In other words, making sense of PEC’s religious life at an increasingly de-
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institutionalised level inevitably involves a considerable degree of uncertainty as to 

how to do so.

It is this uncertainty that KMs are currently experiencing in their attempt to 

understand religious PEC’s Christian experience. As highlighted in 5.1.2, KMs 

recognise religious PEC only to the degree that their Christian connection reflects 

some valid faith elements, unlike that of cultural PEC. KMs, however, do not know by 

what measures those elements can be appropriately assessed and to what extent 

they are genuinely related to the Christian faith. Accordingly, KMs are now constantly 

examining those faith elements as well as searching for ways to do so.

As addressed in chapter 5, the purpose of this research has not been to study PEC’s 

Christian experience or the religiosity behind it. Nor have KMs’ interviews about their 

missionary engagement with PEC been examined specifically for the in-depth 

findings of those PEC’s faith experience. However, those interviews provide 

sufficient evidence for KMs’ liquefaction of the binary classification in their missionary 

encounter with PEC, more precisely, religious PEC. In what follows, I continue to 

highlight how KMs are liquifying the other two elements of their solid missionary 

mindset.

6.3.2 Beyond church-centred missionary practice

KMs’ solid missionary mindset is also undergoing liquefaction in relation to its 

missionary practice. As highlighted in 6.2.2, at the heart of its missionary practice is 

the special emphasis on drawing people to a Christian life that is closely embedded 

in a solid form of the church. This missionary emphasis implies that the church is a 
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tangible manifestation of both God’s reign and mission. Accordingly, incorporating 

people into the church is understood as an effective way of expanding God’s work 

among them while providing vital support and resources for their faith journey. In 

other words, KMs’ key missionary practice is to bring people to a church-centred 

faith journey.

This missionary practice, however, has brought KMs a dilemma in their encounter 

with religious PEC. On the one hand, KMs have not denied that incorporating those 

PEC into church gatherings, programmes or activities will no doubt give them 

valuable resources and support for their faith journey as highlighted in 5.3.1. On the 

other hand, KMs’ experience has been that years of their attempts to do so have not 

only been unfruitful (see 5.2.2), but also considerably restrained them from engaging 

with those PEC’s faith experience at any deeper level (see 5.2.1). In short, what had 

been considered a convincing missionary practice for KMs in fact gets in the way of 

their missionary engagement with religious PEC. Accordingly, KMs are now seeking 

other ways of making missionary interactions with those PEC while laying little or no 

stress on drawing them into the church.

In so doing, KMs have come up with an alternative missionary approach to religious 

PEC - to support them in exploring and furthering their distinctive Christian 

experience for themselves from where they are making their faith journeys as 

described in 5.2. Underlying this approach are two key principles: one is to let those 

PEC take the initiative in their faith journeys and the other is to let them do so 

regardless of their commitment to any church gatherings and activities. In this 

missionary approach, KMs fully focus on finding ways of encouraging religious PEC 

to continue their faith journeys in whatever forms are available to them. This 
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missionary focus indicates that KMs are now transferring their attention and interest 

from religious PEC’s church-oriented faith journey to those PEC’s faith journey itself. 

This missionary focus also implies that KMs no longer rely on a simple equation 

between religious PEC’s church commitment and their faithfulness. Accordingly, KMs 

are now involved in various forms of missionary interactions with those PEC 

alongside regular church meetings and events. These interactions include 

developing personal relationships with religious PEC and attending to their life needs 

and struggles as highlighted in 5.2.3.

This way of interacting with religious PEC, however, has not only led KMs to discover 

fresh and innovative approaches to those PEC but has also unleashed among KMs 

a great sense of uncertainty as to the effectiveness and adequacy of those new 

approaches. As highlighted in 5.2.4, KMs are aware that there is no guarantee these 

new missionary interactions will make any positive impact on religious PEC’s faith 

journey. Nor do they know what outcome they can expect from such interactions. 

Furthermore, KMs reveal concern and uneasiness as to whether it is adequate for 

those PEC to carry on their faith journey without resources from church gatherings 

and activities, while those resources are still a vibrant instrument of God’s work 

among other people. In short, KMs regard their new ways of making missionary 

interactions with religious PEC as steps into an unknown and unfamiliar missionary 

engagement. In consequence, KMs see the need to constantly shape and reshape 

their missionary interactions with those PEC in a search for relevant and adequate 

approaches.

�196



Inevitably, this liquefaction of church-centred missionary practice involves another 

liquefaction in relation to KMs’ understanding of the church - namely solid church as 

follows in the next section.

6.3.3 Beyond solid church

The understanding of the church in KMs’ solid missionary mindset is also liquified in 

their missionary encounter with religious PEC. As discussed in 6.2.3, this church 

understanding shares the key characteristics of solid church. Solid church takes the 

congregation as the core structure of the church and assesses any works or 

activities of the church for their effect on the congregation. Here the congregation 

primarily indicates a central gathering of church members and attendees. 

Accordingly, solid church reflects a congregation-oriented understanding of the 

church.

This understanding of the church is now being critically challenged by KMs in their 

missionary engagement with religious PEC. As revealed in 5.2.1, KMs are stressing 

the importance of supporting and encouraging those PEC in carrying on their faith 

journeys further regardless of their commitment to congregational gatherings or 

activities. However, at the same time, KMs are not necessarily undermining the 

significance and the place of the church in such faith journeys of those PEC as 

highlighted in 5.3.1. These two seemingly contrasting reflections have led KMs to 

see a critical need for thinking about the church that is meaningful and attentive to 

religious PEC’s faith journeys wherever they take place.
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KMs have, however, found their congregation-oriented understanding of the church 

increasingly restrictive for this task. As pointed out in 6.2.3, this ecclesiological 

stance defines the church in terms of the congregation to the point of implying that, 

without forming congregational gatherings, there is no church (Ward 2002:17). 

Accordingly, KMs cannot consider any church viable for religious PEC unless those 

PEC commit themselves to congregational meetings. Furthermore, this 

understanding of solid church explicitly or implicitly impels KMs to consider that the 

priority of the church is to take care of congregational gatherings and activities. Any 

attempts to imagine a viable church for religious PEC are thus to be invalid unless 

those endeavours encourage those PEC to take a part in congregational life.

Facing these restrictions, KMs have now begun to rethink the meaning and the 

nature of the church. In doing so, they challenge their identification of the church with 

congregational gatherings or a narrowly defined concept of congregation. As shown 

in 5.3.2, KMs can see that their various missionary interactions with religious PEC 

alongside congregational meetings carry a significant presence of the church for 

those PEC. KMs also can see that their attempts to build personal relationships with 

religious PEC help to bring such a presence of the church to those PEC more than 

anything else. Furthermore, KMs doubt that the church can truly be a church for 

religious PEC unless she is able to practically engage with them in their faith 

journeys wherever they take place. Such ecclesiological reflections have led KMs to 

realise that the church should not be limited to an institutional congregation. Instead, 

she should also become a relational congregation that closely engages with people’s 

faith journeys where they are.
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These ecclesiological reflections, however, have not only led KMs to insights for 

understanding and articulating the church anew in the context of religious PEC, but 

also left KMs with a sense of uncertainty regarding how to realise such 

ecclesiological insights in practice. In fact, this notion of uncertainty is closely 

connected to KMs’ lack of confidence in their alternatives ways of making missionary 

interaction with religious PEC, which I have highlighted in 6.3.2: KMs express doubt 

and uneasiness about the effectiveness and adequacy of their new missionary 

endeavours in supporting those PEC’s faith journeys wherever they take place. 

Inevitably, similar concerns are manifested in KMs’ attempts to think of a viable 

church for religious PEC as KMs make such attempts through their innovative but 

unfamiliar missionary interactions with those PEC. In other words, KMs are also 

constantly contemplating the attainability and adequacy of a church that can be 

foundational (5.3.1) and resourceful (5.3.2) for the religious PEC they engage with.

6.4 KMs' liquefaction as a step into missionary 

uncertainty

As expounded in 6.3, KMs’ liquefaction represents a critical reconstruction of their 

inherited missionary mindset in their encounter with religious PEC. This 

reconstruction, however, does not simply imply KMs’ release from: a binary view of 

PEC, a missionary emphasis on a church-centred faith journey and an ecclesiology 

of solid church. More importantly, it represents KMs’ constant search for fresh ways 
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to understand religious PEC, to interact with them and to think of a viable church for 

them while not fully comprehending how to do so adequately and relevantly.

In my view, this liquefaction precisely indicates a profound shift in KMs’ missionary 

mindset: from doing mission with confidence in their own missionary thoughts and 

practices to doing mission in the absence of such confidence. In this section, I will 

expound what this shift means in the three ways following.

6.4.1 Losing confidence in a rational approach to mission

First of all, the shift in KMs’ liquefaction represents a process of losing confidence in 

a rational approach to mission. By a ‘rational approach to mission’, I mean an 

attempt to understand and practise mission based on rational ways of thinking. As 

discussed in 6.1, rational ways of thinking were born out of solid modernity and were 

characterised by effective, profitable and calculative ways of organising society 

based on reason or logic instead of tradition, customs or religion (Bauman 2000:3-4). 

Accordingly, a rational missionary approach implies missionary thoughts and 

practices that internalise such a fashion of rational conduct and management.

This approach to mission is well scrutinised by Drane (2000) in his critique of the 

McDonaldization of the church and mission. The concept of McDonaldization was 

originally introduced by George Ritzer in 1993. By this concept, Ritzer (2000:1-16) 

attempted to illustrate a phenomenon in Western society, how a rational 

management model of a fast-food restaurant came to dominate numerous and 

various social settings with four key characteristics: efficiency, calculability, 

predictability, and control. Having employed this concept of McDonaldization, Drane 
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critically identifies those four marks of McDonaldization in the church and mission 

today.

According to Drane, the efficiency of ‘McDonaldized’ church and mission reflects a 

commitment to the development of efficient and optimum resources and services for 

people’s Christian faith (2000:35-38). Calculability indicates an emphasis on size and 

quantity as the most important measures for the success and quality of the church 

and mission (38-42). Predictability suggests a dependence on certain successful 

church systems, programmes or models for their expected benefits (42-45). Control 

represents a desire to check, supervise and guide the church and mission effectively 

and efficiently (42-49).

In my view, these four McDonaldized marks of the church and mission are also 

deeply embedded in the three elements of KMs’ solid missionary mindset. First, the 

binary classification of people in 6.2.1 shows confidence in a rational attempt to 

assess people’s faith experience under the principle of efficiency. At the heart of this 

confidence lies an assumption that there are essential conditions for being Christian, 

by virtue of which one’s faith experience is examined as to whether it is valid and 

authentic. Secondly, the missionary emphasis on a church-centred faith journey in 

6.2.2 indicates a great reliance on a rational missionary engagement under the 

McDonaldized principles of efficiency, calculability and predictability. It is assumed 

that drawing people into church gatherings and services provides them with effective 

and efficient resources for their Christian life. Moreover, the commitment to those 

gatherings and services is explicitly or implicitly regarded as a measure of their 

faithfulness. Finally, solid church in 6.2.3 reflects an overdependence on a rational 
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attempt to understand and organise the church under the principle of control. Solid 

church views the church through the lens of the local congregation. Accordingly, it is 

on this basis that she seeks to form a viable Christian community, organising and 

controlling all its activities.

In this sense, KMs’ liquefaction of their solid missionary mindset implies no less than 

a self-dissolution of confidence in such a rational approach to mission. More 

precisely, it represents KMs’ own breakaway from their confidence in a 

McDonaldized approach to mission and the church. As highlighted in 6.3.1, KMs are 

now clearly aware that their binary classification could engender a serious 

misunderstanding of religious PEC’s unique faith experience. This awareness leads 

KMs to constantly assess those PEC’s faith experience in broader terms than what is 

understood as ‘essential Christian attributes’. As shown in 6.3.2, KMs are also 

challenging their previous reliance on the missionary engagement of drawing people 

into standardised or pre-packaged Christian experience. In fact, KMs’ ongoing 

attempts to make long-term and relational missionary interactions with religious PEC 

imply rather an inefficient, unquantifiable and unpredictable missionary engagement. 

As illustrated in 6.3.3, KMs further challenge their confidence in the congregation-

oriented understanding of the church. KMs are now in a state of constant reflection 

on and review of the meaning of the church out of their various missionary 

interactions with religious PEC wherever they take place. This reflection and review 

imply KMs’ attempt to think of a viable church that does not exercise a rigid control 

over those PEC’s faith journey.
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6.4.2 Challenging confidence in a reductionist view of mission

The shift in KMs’ liquefaction also reflects a process of challenging their own 

confidence in a reductionist view of mission. By a ‘reductionist view of mission’, I 

mean an attempt to understand mission by prioritising a certain missionary theme to 

the point of treating other themes as secondary and therefore not worth considering 

in their own right. An example is to conceive mission solely in terms of making 

converts, while considering diaconal works, such as medical service and education, 

only as a means to achieve such an evangelistic purpose (see Park 1997:331; Lee 

2009:28; Ma 2009:5; see also Flett 2010:51). In other words, a reductionist view of 

mission reduces mission to one particular missionary approach or practice.

Hiebert (1993) discusses in detail this reductionist view of mission in his critique of 

the missionary movements in the nineteenth and twentieth century. He asserts that 

one of the dominant tendencies in those missionary movements was to approach 

mission in terms of a certain missionary theme (1993:153). He goes on to argue that 

underlying such a missionary tendency was what he calls reductionism, referring to a 

scientific attempt to explain reality by one fundamental theory while regarding other 

relevant theories as its derivatives. For instance, ‘Psychology accounts for humans 

in psychological terms and treats social and cultural phenomena as 

epiphenomena’ (Hiebert 1993:153). As a result, three particular reductionist 

approaches to mission emerged from the nineteenth and twentieth century 

missionary movements with a focus on evangelism, church and kingdom of God 

respectively.
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The first approach reduces mission to evangelism - to share the gospel where it is 

not yet preached. Underlying this approach is a conviction that without evangelism, 

there will be no manifestation of either the church or the kingdom of God (Hiebert 

1993:153-154; see also Scherer 1987:14-16). The second approach reduces 

mission to the task of building and developing the church. This approach implies a 

conviction that ‘Christ is preparing the church as covenant community … to worship 

God, strengthen the believers, and carry out evangelism’ (Hiebert 1993:155; see 

also Scherer 1987:178). Finally, the third approach reduces mission to the 

proclamation of God’s kingdom - to exercise the justice, peace and righteousness of 

the kingdom in the world. This approach maintains a conviction that the goal of 

mission is to bring the fullness of God’s reign into every corner of society while 

regarding evangelism and church growth as means to do so (Hiebert 1993:156; see 

also Scherer 1987:107-108).

In my view, KMs’ solid missionary mindset also considerably reflects such a 

reductionist approach to mission. More precisely, it reflects either a church-centred 

reductionist view or what Hiebert (1993:157) calls an ‘impartial integration’ of an 

evangelism-focused reductionist and a church-focused reductionist. According to 

Hiebert, the impartial integration view stresses both evangelism and church growth in 

an attempt to counter the tendencies of a reductionist approach to mission. 

Underlying this view lies a conviction that evangelism is not complete without 

building the church and the church is infirm without evangelism (Hiebert 1993:157). 

Hiebert, however, argues that the impartial integration approach is still reductionist 

as it reduces mission to ecclesiasticism (1993:158).
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In either case, a reductionist view of mission is deeply embedded in KMs’ solid 

missionary mindset in reference to the theme of the church. As aforementioned in 

6.2.2, KMs’ solid missionary mindset derives from Korean churches’ strong 

conviction of mission as growing the church. This conviction was developed out of 

John Nevius’ missionary strategy of the three-self principles from the early days of 

Korean churches and continued to be predominant among them under the influence 

of the Church Growth advocates later on (for more details see chapter 2). At the 

heart of this conviction, church growth is considered as a sign of ongoing evangelism 

and the expansion of God’s reign among people. In short, this conviction precisely 

reveals that in KMs’ solid missionary mindset, mission is substantially reduced to 

church growth while other aspects of mission become its derivatives.

In this sense, KMs’ liquefaction of their solid missionary mindset implies that they 

now challenge their confidence in a reductionist view of mission, which is focused on 

the church. As highlighted in 6.3.2, KMs are constantly searching for long-term and 

relational missionary interactions with religious PEC where they are, instead of fully 

focusing on drawing them into a church-centred faith journey. This search precisely 

shows that in the context of those PEC, KMs no longer place their confidence in 

missionary thoughts and practices that are centred around the idea of church growth. 

Nor do they put their confidence in any particular missionary theme or focus as a 

core of mission. Instead, they are now in a search for missionary thoughts and 

practices, in whatever forms available, which allow them to support and further 

religious PEC’s faith experience.
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6.4.3 A discovery of missionary uncertainty

The shift in KMs’ liquefaction, as discussed in the previous section, involves a 

process of breaking their confidence in what they have understood and practised as 

mission. However, it also comprises a process of discovering what I call missionary 

uncertainty. By ‘missionary uncertainty’, I refer to the awareness of one’s own 

inability to fully understand what mission is and how to pursue it. More precisely, it 

implies one’s own acknowledgement of the limited and fallible character of one’s 

missionary thoughts and practices.

This acknowledgement closely pertains to Anthony Thiselton’s (2017:95-126) 

discussion of the concept of certainty. He argues that certainty is a fragile concept, 

given that there are different meanings and kinds of certainty (2017:96). In doing so, 

he reveals that what constitutes or counts as certainty is critically shaped and limited 

by the context, time and place in which it is considered. For example, in law, 

certainty concerns the legal rules and principles that determine one’s guilt or 

innocence. This legal certainty, however, decreases ‘when there is a conflict between 

a national court and a European one, or between a state court and a federal 

one’ (Thiselton 2017:101). In another example, Thiselton states that Newton’s laws 

of gravity were regarded as certainty in physics until Einstein’s theory of relativity and 

Heisenberg’s quantum mechanics were introduced (2017:105-109).

Thiselton’s critique of the concept of certainty is also well illustrated by Bosch’s 

(1991:181-345) discussion of changes and developments in missiology. In this 

discussion, he critically reveals that certainty as to what mission is and how to 

pursue it profoundly differs from era to era in the history of Christian mission. He 
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asserts that the Christian church interpreted and carried out mission in a ‘paradigm’ 

conditioned by a particular culture and society while adopting different paradigms in 

different times and circumstances (Bosch 1991:181-185). In this discussion, 

however, Bosch argues that his illustration of the paradigm shift in mission is not to 

foster a relativist view of mission, according to which there is no ultimate way of 

understanding what mission is and how to pursue it. Instead, he emphasises that the 

paradigm shift in mission leads us to an important acknowledgement: when we 

commit to our missionary thoughts and practices, we also need to see that they are 

partial and culturally, socially and ideologically biased (Bosch 1991:186-187). In 

other words, we need to maintain a self-critical attitude towards our own 

understanding and practice of mission.

In this sense, KMs’ liquefaction is a process of increasing such a self-awareness of 

the limited and imperfect character of their own missionary thoughts and practices. 

As discussed in 6.3, I have characterised this liquefaction as KMs’ reconstruction of 

their inherited missionary mindset in uncertainty. In this reconstruction, they not only 

find their inherited missionary mindset limited and restrictive in their missionary 

engagement with religious PEC, but also see the need to constantly examine the 

adequacy of their alternative missionary thoughts and practices for those PEC.

The increase of such a self-awareness, namely, missionary uncertainty, however, 

has not in any way led KMs to a cessation or termination of their missionary 

engagement with religious PEC. Nor has it made KMs merely puzzled and confused 

about how to understand and carry out mission among those PEC. Instead, it has 

become a great impetus for KMs to critically reflect upon, review and renew their 

own missionary mindset in three ways.
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First, KMs’ missionary uncertainty makes them recognise that their understanding 

and practice of mission always represents a locally conditioned expression of 

missionary calling. As David Smith (2003:5-7) points out, when one's local 

expression of missionary obedience is elevated to the universal and timeless 

missionary commandment, it itself becomes a great stumbling block for one’s own 

missionary endeavour and commitment. KMs’ missionary uncertainty thus reveals to 

them that their missionary thoughts and practices, whether they are inherited or 

freshly emerging, are not to be absolutised in any circumstances.

Second, KMs’ missionary uncertainty impels them to constantly review and renew 

their understanding and practice of mission in reference to the missionary work of 

God. As shown clearly in 5.2.4, KMs’ uncertainty as to how to make relevant and 

adequate missionary interactions with religious PEC has led them to give more and 

more of their attention to what God is planning and doing among those PEC. This 

attention indicates that KMs make attempts to ground their understanding and 

practice of mission upon the missionary work of God.

Finally, KMs’ missionary uncertainty leads them to be open to an understanding and 

practice of mission that is unfamiliar and unknown to them. More precisely, it leads 

KMs to be open to an unknown and unfamiliar missionary work of God. As 

mentioned above, KMs’ missionary uncertainty reflects the acknowledgement that 

their missionary thoughts and practices need to be reviewed and renewed in the light 

of what God is doing among PEC. In this review and renewal, KMs’ openness to 

God’s unknown missionary work plays a crucial part.
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Conclusion

In this chapter, I have critically reflected on the meaning and significance of KMs’ 

ongoing missionary mindset which has surfaced out of my empirical findings of their 

experience of religious PEC. In so doing, I have come to the conclusion that KMs are 

going through a profound shift in their missionary thoughts and practices in their 

missionary encounter with those PEC. Having adopted Bauman's metaphor of 

liquefaction, I have characterised this shift as KMs’ liquefaction of their missionary 

mindset.

At the heart of this liquefaction lies KMs’ own critical reconstruction of the three 

elements of their inherited missionary mindset: a) a binary classification of people 

under the principle of excluded middle, b) a missionary emphasis on a church-

centred faith journey and c) an ecclesiology of solid church. In this reconstruction, 

KMs have begun to distinguish religious PEC from cultural PEC. Also, KMs have 

started paying attention to religious PEC’s faith journey itself rather than to their 

church-oriented faith journey. Furthermore, KMs have begun to reflect upon a viable 

concept of church for those religious PEC wherever their faith journeys take place.

I have also argued that this liquefaction further implies a shift in KMs’ missionary 

mindset: from doing mission with confidence in their own missionary thoughts and 

practices to doing mission in the absence of such confidence. In this shift, KMs are 

challenging their confidence in a rational approach to mission and a church-based 

reductionist view of mission while discovering missionary uncertainty.
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In the next chapter, I will draw attention to what this liquefaction implies from the 

perspective of mission theology. In so doing, I will critically reflect on any theological 

or missiological aspects of this liquefaction that is worth highlighting for the ongoing 

discussion on a relevant understanding and practice of mission among religious 

PEC. 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CHAPTER SEVEN

A Critical Christocentric-
Trinitarian Approach to 

Missio Dei

Introduction

In the previous chapter, I showed that my findings of KMs’ experience of religious 

PEC reflect a liquefaction of their solid (inherited) missionary mindset. In this chapter, 

I am looking for theological or missiological insights that this liquefaction brings 

towards a relevant and adequate missionary engagement with religious PEC. 

Precisely, this attempt is a theological reflection on KMs’ liquefaction of their 

missionary mindset. As Swinton and Mowat (2006:11, 27) assert, exploring 

theological meanings from ongoing human experience is a fundamentally 

missiological task: to understand experience within the wider context of God’s 

engagement with it. Accordingly, my theological reflection on KMs’ liquefaction is 

carried out in the light of what God is doing in KMs’ missionary encounter with 

religious PEC.
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In so doing, I argue that KMs’ liquefaction fleshes out an approach to mission which 

significantly reflects the idea of missio Dei. More importantly, I argue that this 

missionary approach represents a rethink of missio Dei in the context of religious 

PEC. It is, however, worth clarifying here that KMs are not necessarily aware of the 

concept of missio Dei themselves in their missionary engagement with those PEC. 

Instead, it is my theological reflection on KMs’ liquefaction that has led me to devise 

a new and fresh approach to missio Dei in this discussion.

I will start this chapter with a brief introduction of the concept of missio Dei in order to 

set up and clarify the context of my theological reflection on KMs’ liquefaction in 7.1. 

This will be followed by a discussion on whether existing views of missio Dei offer 

any adequate understanding of mission among religious PEC in 7.2. Then I will 

describe an approach to missio Dei that is fleshed out from KMs’ liquefaction in 7.3. 

Finally, I will highlight three insights arising out of this approach for the context of 

religious PEC in 7.4.

7.1 Missio Dei

Missio Dei is a Latin theological term, which refers to 'mission of God' (Arthur 

2010:49) or more literally, 'the sending of God' (McIntosh 2000:631; Sarisky 

2014:259). It has become 'a nearly ubiquitous concept in mission theology today 

since the 1952 Willingen conference of the International Missionary 

Council' (Skreslet 2012:31). The origin of the term can be traced as far back as 
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Augustine in the fourth century when he described 'an aspect of God's work in which 

the church and the faithful participate' (Kemper 2014:189; see also Engelsviken 

2003:482; Schirrmacher 2017:7). Also in the thirteenth century, Aquinas used the 

term to describe the classical doctrine of the triune God, with the Father sending the 

Son, and the Son sending the Spirit (Hoffmeyer 2001:108; Arthur 2010:49; 

Schirrmacher 2017:9-10). However, it is customary now to attribute the 

contemporary idea of missio Dei in missiology to Karl Barth and Karl Hartenstein in 

the early 1930s as they began to articulate mission as the work of the triune God 

(Bosch 1991:390; Richebächer 2003a:589-590; Arthur 2010:49; Flett 2010:11-12).

< Figure 21 > Two key aspects of missio Dei fleshed out from Willingen 1952

Barth and Hartenstein’s proposal of mission as missio Dei became popular after 

being discussed at the Willingen conference in 1952. The conference fleshed out two 

key aspects of missio Dei, as outlined in Figure 21. The first is that mission stems 

from the triune God. In other words, mission is deeply rooted in the three persons of 

Father, Son and Spirit (Goodall 1953:188-192; Andersen 1961:301-305). The 

conference’s closing statement (EMZ 5 and 6 1952:155 quoted in Richebächer 

2003a:589) has brought out this idea clearly as below.
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The missionary movement, of which we are a part has its source in the Triune God 

Himself. Out of the depths of His love for us, the Father has sent forth His own 

beloved Son to reconcile all things to Himself, that we and all men might, through the 

Spirit, be made one in Him with the Father in that perfect love which is the very 

nature of God. ... We who have been chosen in Christ, ... are by these very facts 

committed to full participation in His redeeming mission. There is no participation in 

Christ without participation in His mission to the world. That by which the Church 

receives its existence is that by which it is also given its world-mission.

As Bosch (1991:390) points out, this way of looking at mission in Willingen 1952 is 

an important attempt to conceive mission ‘in the context of the doctrine of the Trinity, 

not of ecclesiology or soteriology’. The key understanding of this Trinitarian basis for 

mission is that the triune God is both the sender and the sent in mission 

(Engelsviken 2003:483). Referring to the triune God as the sender indicates that 

mission is rooted in God’s ‘sending’ nature: the Father sends the Son and the Spirit 

for his work towards the world (Goodall 1953:189; Flett 2010:36-47; Yoder 

2014:129-132). This idea emphasises that mission is exclusively from the triune God 

Himself. Meanwhile, the triune God being regarded as the sent indicates that ‘God 

makes Himself … the content of the sending’ (Vicedom 1965:8). This idea implies 

that the triune God should be the sole source and content of any missionary 

activities (Andersen 1955:47; Flett 2010:37; Goheen 2000:117).

Such a Trinitarian ground of mission led to the second aspect of missio Dei at 

Willingen 1952 as shown in Figure 21: mission is participation in the work of the 

triune God. Bosch (1991:390) captures this succinctly as below.
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Willingen’s image of mission was mission as participating in the sending of God. Our 

mission has no life of its own: only in the hands of the sending of God can it truly be 

called mission, not least since the missionary initiative comes from God alone (cf van 

’t Hof 1972:158f).

As Goheen (2000:117) points out, this aspect of missio Dei had a great impact on 

the understanding of the relationship between mission and the church: the 

emergence of missio Dei challenged missio ecclesiae, which refers to the dominant 

understanding of mission during former decades. As discussed in chapter 2, missio 

ecclesiae indicates a church-centric view of mission in which mission is regarded as 

the missionary enterprise of the church. This view involves a missionary conviction 

that the church is the author of mission (Bevans and Schroeder 2004:290-291; Flett 

2010:62; see also Youn 2018:227-228). However, missio Dei as understood at 

Willingen 1952 challenged such a conviction and made it clear that even the church 

is but a participant in the mission of God (Aagaard 1973:13; Bosch 1991:390-391; 

Goheen 2000:117; Kim 2001:103; Sarisky 2014:259; Youn 2018:227-229). More 

importantly, for missionary activities of the church to be authentic, they need to be 

critically examined to see if they reflect the work of God. In short, 'the agenda for 

missionary thought and action is defined by the character of God, not the activities of 

the church' (Arthur 2010:58).

In and after Willingen 1952, however, missio Dei was not developed into a single 

constructive concept. The key controversy surrounding missio Dei lay in the 

interpretation of its scope (Goodall 1953:244; Bosch 1991:391-392; Rogers 2003:18; 

Flett 2009:6-7). As missio Dei defined mission as the work of the triune God, the 

scope of mission was to be determined in terms of the work of the Father, Son and 
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the Spirit. However, there was considerable disagreement among mission 

theologians as to how to specify the respective missionary activities of the Father, 

Son and the Spirit. This controversy raised a further question about the relationship 

between God’s work in the world through the church and his direct work in the world 

above and beyond the church (Newbigin 1963:23; Pachuau 2000:543-544; Flett 

2010:52).

As a consequence of this controversy two competing approaches to missio Dei 

emerged (see Figure 22). Goheen (2000:117) labels these two views ‘Christocentric-

Trinitarian’ and ‘Cosmocentric-Trinitarian’ approaches to missio Dei.  The advocates 29

of the Christocentric-Trinitarian stance understand missio Dei christologically, 

centring around the salvific work of the Son, and consider the church as the 

indispensable vehicle for such work (Vicedom 1965:5-9; Goheen 2000:117; Kim 

2001:110-116; Engelsviken 2003:482-483). This view is in line with the intentions of 

Barth and Hartenstein (Bosch 1991:392), and also reflects the dominant view of 

missio Dei in Willingen 1952 (Pachuau 2000:544). By contrast, the proponents of the 

Cosmocentric-Trinitarian stance understand missio Dei pneumatologically, focusing 

on the work of the Father through the Spirit in secular history and culture over and 

above the missionary activities of the church (Rosin 1972:25; Aagaard 1973:16-18; 

Bosch 1991:391; Goheen 2000:78, 117-118; Kim 2001:124-126; Engelsviken 

2003:483-484). The Dutch missiologist, Johannes Hoekendijk (1967) was particularly 

influential in this stance, leading its development in and after Willingen.

 Missiologists use different terms for this polarity. For example, Matthey (2001:429-430) 29

and Flett (2010:54-61) term these two competing approaches as the ‘classical’ and the 
‘ecumenical’ positions. Philip (1999:98) identifies these positions as the ‘church-centric’ and 
‘world-centric’ views.
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< Figure 22 > Two competing approaches to missio Dei in and after Willingen 1952

Although new insights continue to be added into the concept of missio Dei, this 

polarisation is still ongoing (Richebächer 2003a:594; Arthur 2010:53). On the one 

hand, it indicates that the idea of missio Dei is significant to most, if not all, mission 

theologians and practitioners despite their theological differences. On the other 

hand, such a polarisation also implies that the idea of missio Dei is adopted by a 

wide range of missiological views to the point of justifying two mutually exclusive 

missiological positions (Bosch 1991:392; Kirk 1999:25; Matthey 2001:429-430; 

Richebächer 2003b:465; Flett 2010:6).

Consequently, this widespread adoption of missio Dei has now led to serious 

criticism of the concept: it ‘needs either to be more precisely defined or dropped 

altogether’ (Günther 1998:56 quoted in Flett 2010:6; see also Richebächer 2003a:

589). This criticism implies that missio Dei is far from being a constructive theological 

understanding of mission as it increases rather than reduces the vagueness in 
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specifying both the missionary work of the triune God and our participation in it. For 

instance, missio Dei can lead us to interpret the work of the Son in mission in two 

completely opposing ways. In short, this criticism suggests that missio Dei fails to 

provide a coherent understanding of mission.

This ambiguity is also manifest in the application of missio Dei to the context of 

religious PEC, which I will highlight in the following section.

7.2 Missio Dei in the context of religious PEC

The polarisation in the approaches to missio Dei suggests that there are two 

mutually exclusive Trinitarian grounds for mission. This polarisation in the context of 

religious PEC means that missio Dei offers two contrasting understandings of what 

God is doing among them and how to participate in it. In this section, I outline these 

two versions of missio Dei and examine whether they offer an adequate 

understanding of mission among those PEC. In so doing, I first highlight the 

irreconcilable theological differences inherent in the polarisation of missio Dei in 

7.2.1. Then I look into how these differences are manifest when applied to the 

context of religious PEC in 7.2.2.

7.2.1 Theological conflict in the polarisation of missio Dei

In this discussion, John Flett (2010) offers a crucial insight for the investigation of the 

theological differences involved in the polarisation of missio Dei. According to him, 
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underlying the concept of missio Dei are three theologically constitutive elements 

(2010:35-77). As outlined in Figure 23, they are: a) the Trinitarian basis for mission, 

b) the orientation to the kingdom of God and c) the missionary nature of the church. 

However, Flett (2010:35-36) points out that there has been a lack of theological 

connection between these three elements since the inception of missio Dei. On the 

one hand, he explains, all three of them serve a critical function for missio Dei, 

namely, to distance mission from any colonialist association and to locate it in the 

work of the triune God (2010:36-37, 51-53, 61-65; see also 2009:5; 2014:69-70; 

7.4.3). On the other hand, however, only the first element is developed in reference 

to the doctrine of the Trinity, while the second and third elements are developed 

independently of that doctrine.

< Figure 23 > Three constitutive elements of missio Dei

In consequence, missio Dei has become a Trinitarian framework for mission in which 

two of its constitutive elements are insufficiently linked to the doctrine of Trinity. In 

Flett’s words, ‘while the doctrine of the Trinity is counted as the Copernican heart of 

missio Dei theology, in actuality it holds no constructive place in that 

theology’ (2010:77; see also 2009:5-6; 2014:70). As a result, a range of theological 
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affirmations has been consolidated into the Trinitarian framework of missio Dei, 

‘which, when placed alongside each other, exist in irreconcilable tension’ (2010:36).

This irreconcilable tension is substantially attributed to the theological differences 

between the two major approaches to the concept of the kingdom of God, which is 

the second constitutive element of missio Dei. Since missio Dei conceives mission 

as the work of God, it is virtually impossible to speak of mission without considering 

his work in the establishment of his kingdom in the world. In other words, the existing 

debates on the kingdom of God profoundly inform the interpretation of the mission of 

the triune God in the world. This influence, however, also means the incorporation 

into missio Dei of the ongoing theological division as to what the kingdom of God is 

and how God establishes it in the world (Flett 2010:53-61). Consequently, the 

differences in this division correspond with the differences in the two polarised 

approaches to missio Dei (Engelsviken 2003:483), as will now be explained.

The first view of the kingdom of God underlies the Christocentric-Trinitarian 

approach to missio Dei. This view maintains that God’s kingdom indicates the reign 

of God over the creation through the salvation offered in Christ. In other words, the 

kingdom of God refers to ‘the “realm” where salvation is found, through the faith in 

Christ’ (Engelsviken 2003:483). Accordingly, God establishes and expands this 

kingdom through the salvific work of the Son (Engelsviken 2003:483; Flett 

2010:53-61).

By contrast, the second view of the kingdom of God underlies the Cosmocentric-

Trinitarian approach to missio Dei. This view asserts that God’s kingdom is 

understood as the reign of God ‘over the whole of creation’ (Engelsviken 2003:483). 
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In this view, the realm of God’s kingdom indicates the influence of God’s renewal, 

liberation and transformation of the world (Cox 1965:23-25; Matthey 2001:429; Yoder 

2014:134-136). Accordingly, this stance affirms that God advances his kingdom 

through his direct influence over the whole creation in the range of political and 

social movements (Flett 2010:54).

The theological conflict between these two views indicates a serious disagreement 

over the interpretation of the church’s role in God’s establishment of his kingdom. In 

other words, it puts forward two opposing understandings as to the place of the 

church in missio Dei.

First, the Christocentric-Trinitarian stance advocates that the church is a necessary 

organ for the work of God. As mentioned above, this view equates God’s kingdom 

with the reign of Christ over creation. Accordingly, this view affirms that God 

establishes this kingdom by calling out the church as a community of the redeemed 

creation that witnesses to the salvific work of the Son in the world (Goheen 

2000:115-116; Flett 2010:59). This theological affirmation, however, tends to stress 

the significance of the church in God's work to a degree that the witness to the work 

of the Son is totally dependent upon her activities (Aring 1971:65 quoted in Flett 

2010:59-60; Flett 2014:69-70). Intentionally or not, such an emphasis on the 

church’s place in missio Dei expresses an understanding of missio ecclesiae, 

according to which, mission belongs to the church (Richebächer 2003a:593). In other 

words, this theological position may reduce the mission of God to the mission of the 

church.
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By contrast, the Cosmocentric-Trinitarian stance rejects the necessity of the church 

for God’s establishment of his kingdom. As highlighted above, this view refers to the 

kingdom of God as his reign over the whole creation through his direct influence in 

the world. Proponents of this view do not necessarily dismiss the idea that the 

church is called to ‘discern the signs of the times and join God (or Christ) where God 

is active to transform the world towards shalom’ (Matthey 2001:429). However, this 

assertion lays no stress on the church either as the primary or the essential actor in 

the establishment of the kingdom of God. In other words, God advances his kingdom 

regardless of her participation (Aring 1971:88 quoted in Bosch 1991:392; Flett 

2010:60). Consequently, this theological view undermines the place of the church in 

missio Dei to the point of negating any need for her missionary involvement in the 

mission of God.

7.2.2 Two conflicting views of missio Dei among religious PEC

The irreconcilable difference between the two approaches to missio Dei implies that 

there are two conflicting understandings of God’s missionary interactions with 

religious PEC and our participation in it.

According to the Christocentric-Trinitarian approach to missio Dei, people are 

classified under the two categories: those who take part in the salvation that God 

offers in Christ and those who do not. The former represents the redeemed creation 

under God’s reign whereas the latter indicates ‘not-yet-redeemed creation’ to whom 

the church is called out to witness to the redemptive work of Christ. From this 

understanding of missio Dei, religious PEC are to be regarded as not-yet-redeemed 
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creation for they do not fully engage and respond to the witnessing task of the 

church. Accordingly, they are in definite need of God’s intervention through the 

missionary activities of the church.

In my view, this application of missio Dei to religious PEC, however, reveals two 

critical issues for an adequate understanding of God’s missionary activity among 

them and how to engage with it.

First of all, this approach to missio Dei leads us to uncritically take the view that 

those PEC are unredeemed, while not allowing us any room for appropriate or 

sufficient consideration of how God may relate to them. More precisely, it has a 

similar methodological limitation as the binary classification of people, which is 

embedded in KMs’ solid missionary mindset. As highlighted in 6.2.1, this binary 

classification represents an uncritical examination of PEC’s faith experience: while 

they are automatically classified as non-Christians because of their lack of church 

commitment, any other faith elements they may have are largely overlooked no 

matter how closely those elements are related to Christianity. My empirical findings, 

however, suggest that KMs began to find such a dichotomous analysis of PEC 

increasingly restrictive in their understanding of and engagement with religious 

PEC’s ongoing faith experience (see 6.3.1 and 6.4.1). Similarly, an uncritical 

categorisation of religious PEC as unredeemed creation seriously limits our reflection 

on how their faith experience may be related to God’s redemptive work. Accordingly, 

such a practice should be avoided if we are to pay attention to and engage with such 

a work of God.
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Secondly, the Christocentric-Trinitarian approach to religious PEC substantially 

restricts our participation in God’s work among them to the task of incorporating 

them into the church. As highlighted above, this approach to missio Dei suggests 

that God interacts with the ‘unredeemed’ people exclusively through the church. In 

other words, they are out of God’s missionary reach outside the church and thus 

they need to be brought into her activities. Such a missionary practice, however, 

reveals a similar weakness as the church-focused reductionist view of mission in 

KMs’ solid missionary mindset. As highlighted in 6.2.2, this reductionist view leads 

KMs to focus on drawing people into a Christian life that is embedded in church 

gatherings, programmes and activities. My empirical findings, however, show that 

KMs’ attempts to do so were not only unfruitful but also got in the way of their 

missionary engagement with religious PEC’s ongoing faith journeys (see 6.3.2 and 

6.4.2). Similarly, the attempt to participate in God’s work among religious PEC only 

through their church involvement is likely to produce little or no outcome. More 

importantly, such an attempt may lead us to focus only on bringing those PEC to 

church rather than enabling us to recognise and engage with how God may be at 

work among them in relation to their ongoing faith experience.

The Cosmocentric-Trinitarian view of missio Dei suggests another extreme approach 

to God’s work among religious PEC. As highlighted in 7.2.1, this view of missio Dei 

maintains that all creation is already under God’s reign with or without the church’s 

missionary endeavours. Accordingly, religious PEC are also redeemed creation no 

matter whether they ‘discern their true condition or not, and even if they deny it, they 

are still the heirs of God’s redemption’ (World Council of Churches Department on 

Studies in Evangelism 1963:7).
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The greatest weakness of this approach thus is that it terminates any need to 

engage with God’s redemptive work among those PEC. In other words, we can leave 

them as they are because God is already at work among them in his own sufficient 

way. As Werner Krusche (1968:82) points out, the Cosmocentric-Trinitarian view of 

missio Dei emphasises God’s reconciliation of the world through Jesus’ death and 

resurrection to the point of suggesting that ‘all are beyond danger because there is 

no judgment’. This suggestion implies that ‘the world requires no mission in order to 

become what it already is since Easter: the reconciled world of God’ (Aring 1971:28 

quoted in Flett 2010:60). Accordingly, the missionary engagement with religious PEC 

makes little or no difference to their status in the kingdom of God.

Such a missionary stance indicates that the church’s participation in Gods’ 

redemptive work among religious PEC also becomes redundant. In other words, the 

church does not necessarily need to witness to God’s redemptive work through 

Christ to those PEC. An obvious consequence of this redundancy is that the church 

is considerably discouraged from paying attention not only to religious PEC’s unique 

faith experience but also to the work of God among them in such faith experience. 

My empirical findings, however, suggest that the church is still important for those 

PEC as she has critical resources for their faith journey (see 5.3.1). At the same 

time, the church is valid and meaningful for them as ‘church’ only when she supports 

and nurtures them in their journey (see 5.3.2). Such findings imply that there is still a 

place for the church to take part in God’s work in religious PEC’s faith journey. 

Furthermore, those findings also imply that the church needs to pay attention to such 

work of God if she is to participate in it.
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In sum, it is evident that the two current competing approaches to missio Dei do not 

offer an appropriate theological understanding of mission in the context of religious 

PEC: the former fails to draw attention to God’s work in those PEC’ unorthodox faith 

journey and our participation in that work, whereas the latter makes any efforts to 

consider and engage with such a work of God redundant. In what follows I want to 

develop an argument in two sections. First, in 7.3, I suggest that KMs’ liquefaction of 

their solid missionary mindset reflects an approach to missio Dei in the context of 

religious PEC, which differs from these two views. Second, in 7.4, I argue that this 

approach to missio Dei fleshes out three crucial insights for the adequate 

conceptualisation of missio Dei in the context of those religious PEC.

7.3 KMs’ critical Christocentric-Trinitarian view of 

missio Dei

As highlighted so far, there are two major approaches to missio Dei, namely, the 

Christocentric-Trinitarian and the Cosmocentric-Trinitarian positions. However, 

neither of them offers an adequate theological consideration of God’s missionary 

interaction with religious PEC and our participation in it. They only suggest either that 

we draw those PEC into the church for God to intervene in their lives or that there is 

no need of mission for them since God is already and sufficiently active among them.

My findings of KMs’ experience, however, present another way of making missionary 

engagement with religious PEC as they liquify their solid missionary mindset. As 
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discussed throughout chapter 6, KMs’ liquefaction represents a profound 

reconstruction of their inherited missionary thoughts and practices for a more 

relevant engagement with religious PEC. And, as specifically stressed in 6.4.3, this 

reconstruction leads KMs to missionary uncertainty, by which they are impelled to 

constantly review and renew their missionary mindset.

In my view, this review and renewal represents KMs’ conscious and unconscious 

reflection upon what God is doing in religious PEC’s faith journey and how to pursue 

such a work of God. Given that missio Dei is a theological attempt to conceive 

mission as God’s work and to participate in it (see 7.1), such a reflection of KMs 

implies nothing less than an attempt to do so in their missionary engagement with 

religious PEC. In other words, KMs’ liquefaction reflects an approach to missio Dei in 

the context of religious PEC that has not been considered or accounted for by the 

two existing views, which I highlighted in 7.2.2.

This approach, however, does not necessarily represent a third way of defining or 

expounding what God is precisely doing among religious PEC. As highlighted above, 

the theological insights in this approach surface from KMs’ ‘liquifying’ experience, i.e. 

the reconstruction of their missionary mindset in uncertainty (see 6.3 for more 

details). Accordingly, this approach implies a view of missio Dei that allows us to pay 

attention to what God is doing among religious PEC and how to participate in that 

work beyond the theological discussions on the mission of God dominated by the 

two existing approaches. In other words, this approach creates an additional space 

in which we can further explore a relevant understanding of and participation in 

God’s work among religious PEC.
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This approach to missio Dei is a crucial fruit of my theological reflection on the 

empirical findings of KMs' missionary engagement with religious PEC in England. In 

this discussion, I refer to this approach as KMs’ critical Christocentric-Trinitarian 

approach to missio Dei. First, it is worth clarifying here that I call this approach 

‘KMs’’ approach to missio Dei, not because KMs articulate it themselves but 

because it has surfaced from their missionary experience. Secondly, I characterise 

this approach as a ‘critical’ Christocentric-Trinitarian approach to missio Dei: it 

shares the key theological assertion of the Christocentric-Trinitarian position, i.e., to 

construe God’s mission in terms of the redemptive work of Christ (see 7.1), while at 

the same time, it is critical of that assertion in relation to how God continues his 

redemptive work in the lives of religious PEC. In this section, I will explain in detail in 

what ways my findings about KMs’ liquefaction reflect this critical Christocentric-

Trinitarian approach to missio Dei.

7.3.1 KMs’ theological view of God’s work among religious PEC

In KMs’ liquefaction there has been a shift in their understanding of PEC: not all PEC 

are cultural PEC, but among them are religious PEC. As highlighted in 6.3.1, KMs 

assert that, while cultural PEC hardly hold any Christian faith in their engagement 

with Christianity, religious PEC have some valid elements of Christian faith, albeit in 

need of further exploration. In my view, this assertion does not simply display KMs’ 

evaluation of PEC’s Christian connections; it also reveals their reflection on whether 

and how God is related to them. In other words, it shows KMs’ theological view of 

God’s work among PEC.
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In my understanding, this view is in line with, but critical of, the theological affirmation 

that is found in the Christocentric-Trinitarian approach to missio Dei. As highlighted 

in 7.2.1, this affirmation can be illustrated in two ways: a) people are either 

redeemed or unredeemed depending on their engagement with God’s redemptive 

work through Christ and b) God invites people to this redemption by means of the 

witnessing activities of the church. Accordingly, this affirmation implies that, without 

being involved in the church, no one can engage with the work of the Son and thus is 

to be redeemed. In the context of both cultural and religious PEC, this theological 

affirmation means that they hardly relate to God’s redemptive work because of their 

insufficient engagement with the church. In other words, they are no more than 

unredeemed creations.

On the one hand, KMs’ view of cultural PEC clearly reflects this theological 

affirmation. As mentioned above, KMs’ evaluation of cultural PEC is that in their 

intermittent church attendance, there is hardly any sign of valid Christian faith and 

thus the engagement with the redemptive work of the Son. In other words, they are 

unredeemed. Accordingly, it is clear for KMs that there is no redemptive intervention 

of God in cultural PEC’s Christian connections.

On the other hand, however, KMs are critically reviewing such a theological assertion 

of the Christocentric-Trinitarian position when it comes to their evaluation of religious 

PEC. As shown in 5.1.2, KMs acknowledge that despite their insufficient involvement 

with the church, religious PEC have some valid elements of Christian faith 

experience, which reflect an engagement with the work of the Son (e.g. the 

experience of being born again and an established relationship with God). In 6.3.1, I 

have argued that this acknowledgement indicates that, although KMs do not 
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understand whether or to what extent such an engagement is sufficient for those 

religious PEC’s full redemption, they take it as a unique faith experience that needs 

further attention.

In my view, this acknowledgement notably reveals a distinctive theological view of 

religious PEC’s faith experience and thus their relation to God: they are related to the 

redemptive work of God on the fringe of the church in some ways that KMs do not 

fully comprehend. In other words, religious PEC are neither unrelated to God’s 

redemptive work nor fully related to it in the way KMs understand. In my 

understanding, it is worth highlighting that this theological view points to a 

Christocentric interpretation of God’s missionary work among religious PEC, the 

manner of which is as yet to be explored and accounted for and thus calls for our 

serious attention.

Unfortunately, my findings of KMs’ experience of religious PEC do not offer insights 

about this theological view to the point of expounding in depth how and in what 

nature God does so. Just as KMs are constantly reviewing religious PEC’s faith 

experience (see 6.3.1), so they are also reviewing their own theological view of how 

God continues his redemptive work among those religious PEC. This disclosure of 

KMs’ theological view, however, is sufficient to draw our attention to a critical need to 

rethink and explore further such a work of God in religious PEC’s unique faith 

journey beyond the existing theological views offered by the two dominant 

approaches to missio Dei.
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7.3.2 KMs’ theological view of participation in God’s work among religious PEC

KMs’ liquefaction also involves a shift in their missionary interactions with religious 

PEC: from drawing those PEC into a church-centred faith journey to supporting them 

in continuing their faith journey where they are. In so doing, KMs are involved in 

various forms of missionary interaction with religious PEC, as highlighted in 6.3.2. In 

my view, this missionary attempt illustrates KMs’ thoughts and practices about how 

to engage with God’s work in religious PEC’s unique faith journey. In other words, it 

reflects KMs’ theological view about their participation in what God is doing among 

those PEC.

This theological view shares a key characteristic of the Christocentric-Trinitarian 

position, according to which God establishes his reign in the world through the work 

of the Son and calls out those who are already under his reign for the expansion of 

such a work. This theological assertion justifies missionary participation in God’s 

work. Accordingly, this assertion is in opposition to that of the Cosmocentric-

Trinitarian position, which undermines the importance of and need for engaging with 

such a work of God. In my view, KMs’ ongoing attempts to make missionary 

engagement with religious PEC (see 5.2) reflect this Christocentric-Trinitarian 

assertion that God calls his people to participate in his mission in the lives of those 

PEC.

This theological view of KMs, however, is also critical of the Christocentric-Trinitarian 

position over its understanding of how to make such a participation. As revealed in 

7.2.1, the Christocentric-Trinitarian position asserts that God uses the church as the 

primary instrument for his work. This assertion, however, also emphasises the place 
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of the church in God’s work to the point of reducing participation in God’s work to 

participation in the church’s activities in order to witness to the work of the Son. In 

the context of religious PEC, this theological assertion means that our participation in 

God’s work among them is largely informed and restrained by the church’s existing 

missionary endeavours.

It is this theological assertion that is critically reviewed and reconsidered in KMs’ 

liquefaction of their missionary practice among religious PEC. As shown in 5.2, KMs 

are now seeking ways of interacting with those PEC to support and encourage them 

to continue their faith journeys regardless of their engagement with any church 

gatherings, programmes or activities. In 6.3.2, I have argued that such attempts 

show that KMs step into an unknown and unfamiliar missionary practice, in which 

they constantly shape and reshape their interactions with religious PEC beyond the 

church’s existing missionary boundary.

In my view, this missionary practice of KMs reveals a distinctive theological view of 

participation in God’s work among religious PEC: there is a critical need to seek and 

engage with what God is doing among those PEC beyond the church’s existing 

missionary endeavours to witness to the work of the Son. In other words, to 

participate in God’s work among religious PEC is to step into wherever God 

continues his work among them. This theological view does not necessarily suggest 

that we do not need to participate in God’s work among religious PEC through the 

church. As shown in 5.3.1, KMs do not deny that church gatherings, programmes 

and events can still play a critical part for those PEC’s faith journey. However, this 

theological view stresses that our participation in God’s work among those religious 

PEC is in no way limited by the existing missionary boundary of the church. Instead, 
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this participation invites us to constantly explore how to engage with such a work of 

God among them in ways that are unknown, unfamiliar and unaccounted for.

7.3.3  KMs’ theological view of God’s relationship with the church

As shown in 7.3.1 and 7.3.2, KMs’ theological view of God’s work among religious 

PEC and of their participation in it closely pertains to their reflection on the 

relationship between God and the church. Underlying this reflection is KMs’ 

liquefaction of their understanding of the church in their missionary encounter with 

religious PEC, as highlighted in 6.3.3. Precisely, this ecclesiological understanding 

reveals KMs’ distinctive theological view of how God relates to the church in the 

continuation of his work among those PEC.

This theological view shares a key assertion of the Christocentric-Trinitarian position 

that God calls the church as the primary instrument to carry on the redemptive work 

of the Son. Underlying this assertion is a missiological understanding of the 

relationship between the mission of God and that of the church: the Father’s 

missionary initiative becomes the context for the mission of the Son while the Son 

sends the church to continue his mission in the world (Goodall 1953:190; 

Engelsviken 2003:486-487; see also Scherer 1993:83; Goheen 2000:78). In other 

words, God closely relates to the church for his mission. Obviously, this missiological 

understanding is in opposition to the Cosmocentric-Trinitarian stance, which 

maintains that God directly carries out his mission in the world and thus the mission 

of the church is merely an appendix to such mission of God (Hoekendijk 1967:38-44; 

Sundermeier 2003:560). In this sense, KMs’ reflection on the significant role and 
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place of the church for religious PEC (see 5.3.1) shows that KMs’ theological view of 

God’s relationship with the church is undeniably in line with the Christocentric-

Trinitarian position.

This theological view of KMs, however, is also deeply critical of the Christocentric-

Trinitarian position over its understanding of how God involves the church in 

continuing his mission. As pointed out in 7.2.1, the Christocentric-Trinitarian position 

stresses the place of the church in God’s work to the point of making missio Dei 

church-centric. According to Goheen (2000:117-118), this church-centric approach to 

missio Dei maintains that while carrying out his mission through the church, God 

sends the Spirit to equip and empower the church for her task. In other words, the 

role of the Spirit is to assist in what the church is doing. Inevitably, this position 

involves a theological assertion that the work of the Spirit is bound to be limited to 

the missionary activities of the church.

This theological assertion, however, is being reassessed by KMs in their reflection on 

the church in their missionary engagement with religious PEC. As shown in 5.3.2, 

KMs have come to realise that their missionary interactions with religious PEC in 

various ways beyond the regular church services and meetings not only become a 

vital source of support for those PEC’s faith journey but also provide a significant 

presence of the church where they are. In 6.3.3, I have argued that this realisation 

indicates that KMs are now reflecting upon the nature and shape of the church which 

can meaningfully attend to religious PEC’s faith journey wherever it takes place 

beyond the boundary of congregational gatherings, programmes or events.
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It is this ecclesiological review that reveals a distinctive theological view of God’s 

relationship with the church in his work among religious PEC: God expands the 

church’s participation in his work in our constant missionary endeavours to pursue 

what he is doing among those PEC. In other words, God renews the missionary 

boundary of the church as we seek and engage with that work. Newbigin 

(1978:62-63) sees this work of God as the work of the Spirit who ‘changes … the 

church, who always goes before the church in its missionary journey’. In short, God 

sends the Spirit not only to empower the church, but also to give her the direction for 

her participation in his mission in the world (Arthur 2010:60).

Inevitably, this theological view of God’s relationship with the church leaves us with a 

crucial task: we need to reflect constantly on where and how God expands and 

renews the missionary boundary of the church for religious PEC in our search of his 

work among them.

7.4 Three insights of KMs’ critical Christocentric-

Trinitarian approach to missio Dei

In the previous section I have shown that KMs’ engagement with religious PEC 

reflects a theological understanding of mission, which can be characterised as a 

critical Christocentric-Trinitarian view of missio Dei. In this section I argue that this 

understanding of mission offers us three crucial insights towards the 

conceptualisation of missio Dei in the context of religious PEC. The first insight is 
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that missio Dei involves our attempts to search for the voice of God among religious 

PEC. And second, this approach to missio Dei starts from our attempts to 

understand and engage with religious PEC where they are. Finally, within such an 

approach to missio Dei, one’s missionary uncertainty plays a significant role. These 

three insights are explicated in this section.

7.4.1 Missio Dei as involving a search for the voice of God

The first insight from KMs’ critical Christocentric-Trinitarian approach is that missio 

Dei in the context of religious PEC involves attempts to search for the voice of God 

among them. By the search for God’s voice among religious PEC, I mean the 

exploration of how God is active among them in relation to their unorthodox Christian 

experience. The first insight thus suggests that missio Dei in the context of those 

PEC requires a theological reflection on God’s particular missionary work among 

them. As pointed out in 7.2, the existing approaches to missio Dei are predominantly 

informed by the two general theological views of God and his involvement in this 

world for his kingdom. A consequence is that those approaches to missio Dei fail to 

give adequate consideration both to how God may establish his kingdom in the 

particular context of religious PEC and how we may participate in such an activity of 

God (see 7.2.2 for more detail).

Inevitably, an adequate conceptualisation of missio Dei for those PEC requires a 

proper theological reflection upon God’s view of and his work among them. At the 

centre of this reflection lies an attempt to seek the voice of God in religious PEC’s 

faith journey. And it is this attempt that goes to the heart of KMs’ critical 
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Christocentric-Trinitarian approach. As highlighted in 7.3, this attempt neither 

guarantees a successful search for God's voice nor promises an appropriate 

conceptualisation of missio Dei for religious PEC. However, KMs’ critical 

Christocentric-Trinitarian approach shows that such an attempt allows one to ground 

missio Dei in one’s constant theological consideration of what God is currently up to 

among religious PEC.

The significance of conceiving missio Dei in this fashion is that it helps us to avoid 

establishing an irrelevant theological ground for doing mission among religious PEC. 

More precisely, it prevents our understanding of God’s work among religious PEC 

from being exclusively informed by existing theological affirmations that have little or 

no relevance to the context of those PEC. As pointed out in 7.2.1, the two existing 

theological positions about God’s kingdom have driven the debates over God’s 

mission and the church’s participation in it into two extremes. However, neither of 

those extremes has sufficiently drawn on how God carries out his mission in the 

unique context of religious PEC, as highlighted in 7.2.2.

In this sense, grounding missio Dei in our constant reflection on God’s work among 

religious PEC allows us to avoid a Christocentric-Trinitarian restriction, that God’s 

activity be exclusively construed as the continuation of the redemptive work of the 

Son through the sending of the church (see Engelsviken 2003:482). Inevitably, such 

a construal leads a faithful participation in his work to be limited to the task of 

integrating religious PEC into a church-centred faith journey. By avoiding this 

theological position we can explore grounds for missio Dei that draw our attention to 

the redemptive work God may carry out among those PEC who only engage with the 

church on her fringe.
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At the same time, grounding missio Dei in our exploration of God’s work among 

religious PEC also allows us to circumvent a Cosmocentric-Trinitarian restriction, 

that missio Dei be construed as focusing exclusively on what God is doing in the 

world as the creator and preserver above and beyond his redemptive work that is 

carried out through the church (see Engelsviken 2003:484). Accordingly, such a 

construal makes all missionary attempts to witness to the redemptive work of the 

Son appear to be an unnecessary and irrelevant participation in God’s work among 

religious PEC. By avoiding this theological position, we can explore an 

understanding of missio Dei that does not neglect the redemptive work of God 

among those PEC.

In my view, the attempt to avoid the above two theological positions of missio Dei 

has a further significance in the context of religious PEC: it helps us to be distanced 

from a human-centric approach to missio Dei. By this ‘human-centric’ approach to 

missio Dei, I refer to an approach to missio Dei, in which the material content of 

God’s missionary activity and thus any human participation in it is substantially 

conditioned not by God but by those who practise it (Flett 2010:48). The danger of 

this approach is that the mission of God can be defined to a degree that it is 

identified with any actions of human beings without qualification and discrimination 

(Aagaard 1974:17; Bosch 1991:511-512).

This danger can be particularly the case when one depends on one's own 

theological affirmations about God's mission in the world to the point of assuming 

that they are universally valid everywhere. However, even if those theological 

affirmations were insightful and profound in one context, whether they would be also 

adequately applicable in another context should be determined by what God was up 
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to in the given context. Otherwise, such affirmations might distract one from what 

God was actually doing and thus override his work.

It is this danger that is implied both in the Christocentric-Trinitarian and the 

Cosmocentric-Trinitarian approaches to missio Dei in the context of religious PEC. 

With the Christocentric-Trinitarian affirmation, we can narrowly confine the triune 

God’s work to the church’s existing activities in order to witness to the redemptive 

work of the Son. With the Cosmocentric-Trinitarian affirmation, we can sharply limit it 

to the social and political activities of the Spirit, which are not necessarily concerned 

with supporting religious PEC’s faith journey in relation to the redemptive work of 

Christ.

In this sense, the attempt to ground missio Dei in our search for the voice of God 

among religious PEC helps us to conceptualise a God-centric approach to missio 

Dei. More precisely, it leads us to search for the material content of God’s work 

among those PEC rather than filling it with our own missiological affirmations, 

thoughts and practices. On the one hand, it is obvious that we can conceive mission 

as missio Dei only by starting with our attempt to understand such work of God 

(Sivalon 2012:36). On the other hand, however, it should be also stated clearly that 

the attempt to do so needs to be based on our search for what he is currently up to. 

In short, KMs’ critical Christocentric-Trinitarian approach shows that the search for 

the voice of God is a very important part of the process of missio Dei by which God 

conditions and informs our understanding of his work among religious PEC and thus 

our participation in it.
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7.4.2 Missio Dei as starting with religious PEC

The second insight from KMs’ critical Christocentric-Trinitarian approach is that 

missio Dei for religious PEC needs to start with looking at, understanding and 

engaging with them where they are. As discussed in the previous section, this 

approach suggests that an adequate conceptualisation of missio Dei for religious 

PEC requires attempts to search for the voice of God among them. However, this 

approach reveals us a further insight about such attempts to search for God’s voice: 

those attempts are to be made in our serious interactions with religious PEC where 

they are. In other words, such interactions represent a crucial context for our 

exploration of the way God may relate to those PEC.

As shown in chapter 6, in their liquefaction, KMs began to take religious PEC's faith 

experience seriously as it is instead of treating it as a problem to be fixed. In so 

doing, KMs’ attempts to understand and engage with it led them to keep reflecting on 

and exploring how God might be at work among those PEC (see 5.2.4). In short, 

such attempts became a starting point for KMs in their search for the voice of God 

among religious PEC.

In my view, this second insight of KMs’ critical Christocentric-Trinitarian approach 

reveals a significant paradox about missio Dei. That is that, while it is necessary to 

make attempts to explore the voice of God for an appropriate approach to missio 

Dei, such a voice is mostly, if not only, to be explored within the attempts to 

understand people among whom God is active. In other words, although missio Dei 

is a concept of mission that starts from the work of God, our approach to such work 

of God can only start from understanding and engaging with the people among 
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whom God does his work. To make missio Dei start from God is thus to make 

attempts to understand and engage with human beings. KMs’ critical Christocentric-

Trinitarian approach illustrates such a paradox, in that, in order to participate in 

mission that starts from God, KMs’ search for God's voice among religious PEC 

begins with their long-term and relational involvement with them.

This paradox resonates with a recent critique of missio Dei by J. Sebastian (2011). 

He argues that, despite its great impact on the theological understanding of mission 

over decades, missio Dei needs further interrogation in a context that is religiously 

plural and culturally global (2011:211). He goes on to examine missio Dei as an idea 

that affirms our mission to God (2011:206). By the phrase ‘our mission to God’, he 

suggests that, while missio Dei defines mission as the movement that comes from 

God towards us, it also critically involves our ‘movement’ to God (2011:213). Having 

employed the concept of ‘time’ by Robert Jenson (1999:35 quoted in Sebastian 

2011:213), Sebastian clarifies what he meant by our mission to God as below:

if ‘God takes time in his time for us’, then how do we use our time for God? How do 

we ‘use’ our time in a meaningful and authentic manner, when time has to be 

measured against eternity? What I want to reiterate here is that we need to recognize 

that our inter-relationship with each other and with God involves our ‘movement’ to 

God, a God who is on a pilgrimage to us.

Sebastian’s argument is also echoed in Thomas Thangaraj’s (1999) critique of 

missio Dei. He interrogated the concept, drawing upon his own experience of 

intercultural and interreligious discussion on mission in India. In the first place, he 

highlighted that, in such interreligious circumstances, missio Dei was largely 
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inadequate as a starting point for the dialogue on mission for two reasons: a) while 

missio Dei carried well-developed Christian theological assertions about God’s 

nature and character, such assertions about God would close ‘the doors on 

conversation before it begins’ for those who did not share those theological 

assertions (Thangaraj 1999:38); and b) although missio Dei might suggest the 

inclusive character of God, the idea of God itself would hinder those who adopt an 

atheistic position from attending the discussion (1999:40).

Having pointed out such limitations with missio Dei, Thangaraj develops what he 

calls missio humanitatis. By this, he articulates the necessity of turning our attention 

to human beings instead of God but only as a starting point to talk about mission. He 

clarifies that he has no intention of inventing missio humanitatis as an alternative 

paradigm of mission, which could work irrespective of any religious, ideological, or 

cultural differences. But he rather attempts to conceive missio humanitatis ‘as a 

heuristic device and as framework for conversation toward a relevant theology of 

mission’ under intercultural and interreligious circumstances (Thangaraj 1999:58). 

Accordingly, missio humanitatis raises the question of what humans can do in 

constructing such a theology of mission, while, at the same time, offering an answer 

that in our mission thinking we need ‘an action of taking responsibility, in a mode of 

solidarity, shot through with a spirit of mutuality’ (1999:58).

What Sebastian and Thangaraj have in common is clear: in our practice of missio 

Dei, our approach to the work of God cannot but start from us. In my view, their 

critique of missio Dei does not necessarily oppose the grounding idea of missio Dei 

that mission is the work of, by and from God. However, they challenge the starting 
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point of missio Dei from the perspective of those who participate in this mission of 

God.

It is this insight about the starting point of missio Dei that KMs’ critical Christocentric-

Trinitarian approach offers. This approach suggests that, in the context of religious 

PEC, participation in God’s work among them only begins when we start making 

attempts to look at, understand and interact with them in depth. In so doing, we 

begin to seek and search for the voice of God among them and thus engage with his 

missionary activities.

7.4.3 Missio Dei as involving missionary uncertainty

The final insight observed from KMs’ critical Christocentric-Trinitarian approach is 

that missio Dei involves missionary uncertainty in the context of religious PEC 

significantly. As discussed in 6.4.3, I refer to missionary uncertainty as one’s own 

awareness of the limited and fallible character of one’s missionary thoughts and 

practices. In the context of missio Dei, this missionary uncertainty implies one’s own 

acknowledgement of one’s inability to fully understand what God is doing among 

people and how to participate in such a work of God.

This missionary uncertainty lies at the heart of KMs’ critical Christocentric-Trinitarian 

approach to missio Dei. As highlighted in 7.3, while KMs give attention to God’s 

interaction with religious PEC, they recognise that they are not fully able to 

understand how God does so. On the one hand, this recognition implies that KMs 

are aware of their limited and imperfect understanding of God’s work among those 

PEC. On the other hand, it also shows that KMs see a constant need to search for 
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such a work of God while critically reviewing and renewing their own approach to it. 

In other words, this missionary uncertainty becomes a significant impetus for KMs to 

shape and reshape their approach to God’s intervention in the lives of religious PEC.

This impetus, in fact, was one of the most important motivations underlying the 

concept of missio Dei from its emergence. As Sarisky (2014:259-260) asserts, missio 

Dei surfaced as a theological attempt to review and renew the missionary conviction 

that had been developed through the Western missionary enterprise during the 

colonial era. In the age of colonialism, the Christian mission was inextricably 

interwoven with Western expansion and civilisation (Newbigin 1978:5-6; Walls 

1996:21; Smith 2003:2-3; Hanciles 2008b:120-121; Jongeneel 2017:4). At the heart 

of this linkage was the missionary mindset of Christendom: here in Christian territory 

people are under God’s reign whereas those who are there are under satanic 

dominion (Smith 2003:3-6). Accordingly, mission was predominately understood as 

expanding Christian territories through the advance of the church over non-Christian 

parts of the world. In other words, this understanding of mission represented the 

conviction about what was faithful missionary obedience to God and how to pursue it 

(Bosch 1991:182-183).

This missionary conviction, however, was increasingly called into question as 

theological efforts surfaced to extricate mission from such a Christendom missionary 

mindset. At the heart of these efforts was the attempt to ground mission in the broad 

discussion of the triune God’s work in the world (Flett 2010:36; Sarisky 2014:259). In 

this attempt to conceive mission as missio Dei, mission theologians and practitioners 

were constantly impelled to examine their missionary thoughts and practices in 

reference to God’s missionary activities. In short, from its birth, missio Dei emerged 
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as a theological impetus to critically and constantly evaluate one’s own missionary 

obedience to God.

Such an impetus of missio Dei, however, was gradually lost in the course of the 

development of its two major approaches, namely the Christocentric-Trinitarian and 

the Cosmocentric Trinitarian positions. This development was mainly due to what 

has been described in 7.2 as the incorporation of the two polarising theological 

affirmations of God’s kingdom into missio Dei to obtain a full understanding of God’s 

work in the world (Engelsviken 2003:483; Flett 2010:53-61). Such incorporation, 

however, came to shape and inform missio Dei to the point of restricting people’s 

understanding of God’s mission to these existing polarising theological affirmations. 

Emerging from such a restriction were two approaches to missio Dei, setting up two 

new convictions of what God is doing and how to participate in it. In short, missio Dei 

lost its initial character as a theological stimulus, in the post-colonial context, to impel 

one to review and reflect on one’s own missionary conviction.

It is this lost insight of missio Dei that KMs’ critical Christocentric-Trinitarian approach 

brings back by highlighting the significance of missionary uncertainty. This approach 

to missio Dei suggests that what drives us to constantly seek and engage with God’s 

ongoing work among religious PEC is our missionary uncertainty. Without missionary 

uncertainty, we allow our approach to missio Dei to be informed by theological views 

that may involve little or no consideration of how God really interacts with those PEC. 

Without missionary uncertainty, we abuse missio Dei by using it as a theological 

justification for our own missionary agenda, thus for our existing missionary 

approaches when encountering religious PEC. In short, we cannot adequately 

conceptualise mission among those PEC as missio Dei without our own awareness 
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of our inability to fully understand what God is doing among them and how we can 

participate in it.

Conclusion

This chapter has been an attempt to look into insights that KMs’ liquefaction of their 

missionary mindset brings to missionary engagement with religious PEC. In this 

attempt, I have come to the conclusion that KMs’ liquefaction represents their 

conscious and unconscious reflection on what God is doing among those PEC and 

how to pursue such a work of God. In other words, KMs’ liquefaction reflects nothing 

less than an approach to missio Dei in the context of religious PEC.

This approach to missio Dei, however, allows us to pay attention to God's work 

among them and of ways to engage with it beyond the existing understandings of the 

mission of God offered by the two major approaches, namely, the Christocentric-

Trinitarian and the Cosmocentric-Trinitarian stances. I have characterised this 

approach as KMs’ critical Christocentric-Trinitarian approach to missio Dei in the light 

of my theological reflection on KMs’ missionary experience of religious PEC, as 

highlighted in 7.3. Emerging from this reflection are three crucial insights towards the 

conceptualisation of missio Dei in the context of religious PEC.

The first insight is that missio Dei in the context of religious PEC critically involves 

attempts to search for the voice of God among them. Such attempts allow missio Dei 

to be grounded in one’s constant theological consideration of what God is currently 
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up to among those PEC. The significance of conceiving missio Dei in this fashion is 

that it helps one to avoid establishing an irrelevant theological ground of mission for 

religious PEC. In other words, it prevents one’s understanding of God’s work among 

religious PEC from being exclusively informed by existing theological affirmations 

that have little or no relevance to the context of those PEC. Furthermore, this attempt 

to avoid an irrelevant theological ground of mission emphasises that missio Dei is a 

God-centric approach to mission in which the material content of God’s activity is 

substantially conditioned by God, not by those who practise it.

The second insight of KMs’ critical Christocentric-Trinitarian approach is that one’s 

attempts to seek God’s voice among religious PEC can only begin with 

understanding and engaging with those PEC where they are. This second insight 

illustrates a significant paradox about missio Dei: while missio Dei is a concept of 

mission that starts from the work of God, one’s approach to such work of God can 

only begin from understanding and engaging with the people among whom God 

carries out his work. In other words, one needs to make attempts to deeply interact 

with religious PEC in order to seek and engage with what God is doing among them.

Finally, the third insight is that missio Dei in the context of religious PEC involves 

missionary uncertainty - the acknowledgement of one’s own inability to fully 

understand what God is doing among religious PEC and how to participate in it. 

KMs’ experience of religious PEC shows that their missionary uncertainty has been a 

significant impetus in shaping and reshaping their understanding of God’s work 

among those PEC, and thus their participation in it. KMs’ critical Christocentric-

Trinitarian approach stresses that it is this missionary uncertainty that drives one to 
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constantly seek God’s ongoing work among religious PEC and thus conceive 

mission as what God is doing among them. 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CHAPTER EIGHT

Conclusion: Mission as 
Process

Introduction

This study has been a journey exploring KMs’ missionary experience of PEC. The 

collection and analysis of the in-depth interview accounts of nine purposively chosen 

KMs have provided a rich and illuminative understanding of their lived missionary 

involvement with religious PEC. As discussed in the previous chapter, emergent from 

the theological reflections on such missionary involvement is a fresh way of thinking 

about mission, which I refer to as ‘KMs’ critical Christocentric-Trinitarian approach to 

missio Dei’. It is worth reiterating here that this approach to missio Dei has not been 

articulated by KMs themselves. Instead, it is conceptualised on the basis of my 

reflection on their ongoing missionary thoughts and practices in their engagement 

with religious PEC. In this final chapter, I argue that this approach to missio Dei has 

wider implications for those who make missionary endeavours among religious PEC 

in England, including other Korean missionaries, missionaries from other non-

Western cultures, and English church leaders.
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I will begin this chapter by succinctly presenting how I have unearthed this critical 

Christocentric-Trinitarian approach to missio Dei out of my empirical study of KMs’ 

experience of religious PEC in 8.1. This will be followed by the discussion of the 

implications it has for missionary engagement with religious PEC: in 8.2 on the 

concept of mission; in 8.3, on the understanding of the church; in 8.4, on the 

development of non-Western missionary movements in the contemporary West. 

Finally in 8.5, I will point out some methodological considerations for further studies 

of missionary engagement with religious PEC in reference to the limitations of this 

study.

8.1 Answering the Research Questions

The focus of this study has been on KMs’ missionary engagement with PEC in 

England. In so doing, the study has attempted to address the central research 

question as introduced in chapter 1:

What insights can be gained from KMs’ missionary engagement with PEC in 

England for the development of a relevant mission theology for those PEC?

In an attempt to answer this question, the following three sub-questions have been 

explored in the chapters of the thesis:

1. What are the characteristics of PEC’s connections to Christianity? 
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2. What happens to KMs’ missionary thoughts and practices in their encounter 

with PEC?

3. Do KMs’ ongoing missionary endeavours among PEC bring out any 

missiological or ecclesiological insights?

In my exploration of these questions, first, I have found that my participants (KMs) 

encountered and had rich missionary involvements with those I describe as ‘religious 

PEC’ (see chapter 4 and chapter 5). In line with the sociological view of de-

institutionalisation theories (see chapter 3), KMs have realised that behind those 

religious PEC lies an increasingly de-institutionalised Christian faith experience, 

albeit one that KMs do not fully comprehend. In turn, the collection and analysis of 

KMs’ missionary involvements with such religious PEC have revealed that KMs are 

going through what Bauman calls 'liquefaction' regarding their missionary thoughts 

and practices (see chapter 6). In this process, they have begun to challenge and 

review three elements of their own missionary mindset, namely, a binary 

classification of people, a missionary emphasis on a church-centred faith journey, 

and a solid concept of church. These three elements have been deeply rooted in the 

church growth that Korea experienced, which prioritised the development and 

multiplication of churches in order to evangelise the local people (see chapter 2). In 

an attempt to evaluate the theological meanings of this liquifying experience KMs go 

through, a ‘critical Christocentric-Trinitarian approach to missio Dei’ is developed 

(see chapter 7). This approach to missio Dei represents a crucial attempt to re-

conceptualise what God is doing among religious PEC and how to engage with such 

work of God.
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This approach to missio Dei implies a significant theological insight emerging out of 

my empirical investigation of KMs’ missionary engagement with religious PEC. This 

insight has important implications for the development of a relevant and adequate 

missionary approach to those PEC. In the following sections, I will highlight these 

implications in three ways: a) the impact on the concept of mission in 8.2, b) the 

impact on the understanding of the church in 8.3, and c) the impact on reverse 

missionary attempts in contemporary English society in 8.4.

8.2 Implication for the concept of mission

One of the fundamental implications of this study concerns the concept of mission in 

missionary engagement with religious PEC. As highlighted in 8.1, my theological 

reflection on KMs’ ongoing missionary endeavours among religious PEC puts 

forward a critical Christocentric-Trinitarian approach to missio Dei. This approach 

represents a view of missio Dei that enables us to reflect on God’s redemptive work 

among those PEC and ways to engage with it beyond the two existing theological 

views of the mission of God (see 7.3 for more details). In other words, KMs’ 

experience leads us to a crucial rethink of missio Dei for the context of religious 

PEC. Given that missio Dei represents a missiological attempt to conceptualise what 

‘mission’ is (Bosch 1991:389; Rogers 2003:17-18), such a rethink of missio Dei 

suggests a fresh concept of mission, which has not been accounted for by the 

existing approaches to missio Dei. Here I refer to this concept of mission as ‘mission 

as process’, which is explicated in detail as follows.
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8.2.1 Mission as process

As discussed throughout chapter 7, KMs’ experience of religious PEC implies a 

rethink of God's missionary work among those PEC and of ways to engage in it. This 

rethink reflects a crucial review of the concept of mission in the context of religious 

PEC. At the heart of this review is the idea of mission as process. More precisely, 

mission is conceived as a process of making ourselves available to what God is 

planning and doing.

Underlying this concept of mission is a key characterisation of missio Dei, which 

stresses the theological priority of God in mission: mission originates from God and 

thus what mission means for us is to participate in his missionary work (Bosch 

1991:389-390; Flett 2010:37; Pugh 2017:60). However, the novelty of this concept of 

mission as process derives from its conceptualisation of what it means to ‘participate’ 

in such a work of God. It suggests that to participate in God’s work means to offer 

our missionary endeavours to be used by God in the light of what he is planning 

rather than to achieve his missionary purposes by our own efforts.

This understanding of participation is grounded in KMs’ missionary involvement with 

religious PEC. As discussed in chapter 6, while going through a liquefaction of their 

inherited missionary mindset, KMs no longer prioritise their attempts to focus on their 

own missionary goals, methods or strategies. Instead what lies at the heart of their 

missionary endeavour is a critical reflection on their missionary thoughts and 

practices as they draw attention to God’s redemptive interaction with religious PEC, 

which they do not fully comprehend (see 7.3.1). Accordingly, such a reflection 

represents a continual process, through which they explore and seek to engage with 
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what God is planning and doing among those PEC. Furthermore, it is by this process 

that KMs come to take part in such a work of God. In short, this process becomes 

the core of KMs’ participation in the mission of God and, in turn, the key to their 

understanding of mission in the context of religious PEC.30

This concept of mission as process implies a significant break away from goal-

centred approaches to missio Dei. By ‘goal-centred approaches to missio Dei’, I refer 

to understandings of missio Dei in which the participation in God’s work consists 

mainly in the achievement of his end goal (telos) (Petersen and Verster 2013:3). 

Underlying these goal-centred approaches to missio Dei is a traditional way of 

framing mission as ‘a long-term purpose or goal that is to be achieved through 

proximate objectives and planned actions’ (Wright 2006:23). Accordingly, a number 

of mission theologians and practitioners have developed criteria for God’s missionary 

purpose or goal, on which the shape and structure of their missionary thoughts and 

 This conceptualisation of participation alludes to the theories of justification in a 30

theological sense. The theories of justification engage with the question of how God 
redeems humans who ‘need to be rescued from a plight which currently distorts and 
ultimately threatens to destroy their creaturely well-being under God’ (Hart 1997:189; see 
also Grudem 2009:315-316; Wright 2009:59-87). While different traditions offer different 
answers to the question, Martin Luther’s view of the doctrine of justification has had a major 
influence on the Protestant approaches. His key assertion is that we are justified, not by our 
works, i.e. not by keeping the law of God, but by faith, which is God’s gift of grace 
(Hauerwas 1997:28-29; see also Wriedt 2003:89-94). Luther’s assertion implies that our 
attempt to strive ‘for perfection, for pure love to God, for justification and holiness, proves to 
be absolutely wrong, even blasphemous’ (Wriedt 2003:90). In short, Luther’s view draws our 
attention away from obtaining God’s grace by our own efforts.
In this sense, my conceptualisation of participation also draws our attention away from 
achieving God’s missionary purposes in our engagement with his work among religious 
PEC. Instead, it leads us to focus on constantly seeking and reflecting on what he is doing 
among those PEC. My argument is that in our participation, such work of God is not the 
object of our achievement. Luther’s view highlights that what is present in one’s attempt to 
attain salvation through the works of the law is one’s overconfidence in one’s power (Wriedt 
2003:90). An obvious consequence is that such overconfidence leads one to focus on 
‘earning' what one can achieve while being distracted from ‘receiving’ God’s grace, the key 
ingredient to one’s justification. Similarly, if we participate in God’s work among religious 
PEC in terms of achievement, we may focus only on what we can and cannot achieve, while 
distracting ourselves from reflecting on what God is currently up to among those PEC.
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practices are focused (see Spencer 2007:169; Flett 2010:5). In other words, mission 

is conceived as the attempt to define God’s missionary telos first and then to make 

missionary efforts to achieve it.

The proponents of goal-centred approaches to missio Dei, however, come to 

emphasise human agency in their participation in the mission of God to a degree that 

they determine ‘the nature of God himself and of his act in the world’ (Flett 2010:43; 

see also 2010:39-40). In other words, their emphasis on human agency prevents 

themselves from being open to the missionary work of God, which is unknown or not 

fully revealed as of yet. As discussed in 7.4.1, such approaches reflect nothing less 

than a problematic characterisation of missio Dei: when conceiving mission in terms 

of participation in the work of God, one attempts to solidly and precisely define God’s 

work and the practice of pursuing it to the point of overlooking or even overriding 

what God is actually planning and doing. In my view, underlying this distortion is 

what I consider to be a mistaken missionary certainty, that human beings are fully 

able to define God’s missionary telos and thus pursue it successfully.

As shown in 7.2, this certainty lies at the heart of the two major approaches to missio 

Dei, namely, Christocentric-Trinitarian and Cosmocentric-Trinitarian positions. The 

exponents of each stance construe and amplify the missionary intentions and actions 

of God based upon their own theological views (Flett 2010:47-50; see also Aagaard 

1974:17). Thus, their missionary endeavours become an expression of their own 

theological interpretations of God’s mission (Richebächer 2003b:465). In short, goal-

centred approaches to missio Dei lead mission theologians and practitioners to focus 

on their own missionary goals and then, consciously or unconsciously, attribute them 

to the mind of God.
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In this respect, mission as process implies a fundamental shift from goal-centred 

approaches to missio Dei to what I call goalless approaches to missio Dei in the 

context of religious PEC. Here, 'goalless approaches to missio Dei' do not suggest 

that there is no need to be concerned with God’s missionary telos or to pursue it. 

Rather, they indicate that our participation in his work takes place in the absence of 

our full comprehension of his missionary telos and of ways for us to pursue it. In this 

participation, we do not necessarily know what could be proximate missionary 

objectives, activities or outcomes to focus on. The key to goalless approaches to 

missio Dei is to make efforts to engage with God's contingent and unpredictable 

work as we explore his missionary telos and thus participate in it.

Underlying such goalless approaches to missio Dei is Jacques Matthey’s critique of 

the human capacity for understanding and pursing God’s missionary work: ‘Who are 

we to know the inner life of God?’ (2004:121-122). Although he does not undermine 

the need to interpret, discern and pursue God’s undisclosed missionary work, he 

stresses that to do so is ‘not the same as to explain and build a system’ (122). In 

other words, God’s work, with which we are to engage, is not the object of our full 

comprehension but of our constant exploration.

Accordingly, goalless approaches to missio Dei lead us to engage with religious PEC 

in a continuous search for God’s work among them rather than in a precise 

interpretation of it. As KMs’ experience of religious PEC illustrates (see chapter 6), 

this way of engaging with God’s work among those PEC requires us not only to 

review our own missionary goals, methods and strategies, but also to be prepared to 

move beyond them. My argument is that this process of seeking to engage with 

God’s work allows us to be part of what he is currently doing among religious PEC.
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In sum, mission as process is a concept of mission in the context of religious PEC, in 

which we do not fully understand how God carries out his redemptive work of Christ 

among them in their unique Christian experience. It suggests a shift from goal-

centred approaches to missio Dei to goalless approaches to missio Dei. This shift 

leads us to engage with God’s work among religious PEC not by what we think he is 

doing among those PEC, but by making our missionary endeavours available to his 

unknown work.

8.2.2 Theological underpinnings of mission as process

This study of KMs’ missionary engagement with religious PEC demonstrates that the 

concept of mission as process is underpinned by five theological reflections.

First, God is at work among religious PEC wherever they are, in or outside the 

church. This work has neither been adequately considered by the existing 

approaches to missio Dei nor is it capable of being fully understood. As addressed in 

chapter 3, de-institutionalisation theories draw our attention to the religious 

significance of PEC’s unorthodox Christian involvement: such involvement may 

signify their religious commitment to Christianity in an increasingly de-

institutionalised way, albeit in need of further sociological exploration. My findings 

show that KMs also come to this awareness in their missionary encounter with 

religious PEC (see 5.1.2). In my view, this awareness of KMs indicates a theological 

insight about those PEC, as is highlighted in 7.3.1: their unique Christian experience 

is the locus in which God is already interacting with them in their engagement with 

the redemptive work of Christ. This missionary intervention is beyond KMs’ full 
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comprehension (see 5.2.4, 6.4.3, 7.3.1 and 7.4.3) and takes place beyond the 

existing missionary boundary of the church (see 5.3.2, 6.3.3 and 7.3.2). Neither of 

the two major understandings of missio Dei has paid adequate attention to this 

intervention of God (see. 7.2).

Second, God invites us to pay attention to, explore, and thus be part of, this 

intervention among religious PEC. This invitation implies that, while God still calls 

us to be an instrument for his work, he requires our missionary endeavours to be 

responsive to ‘what he is up to’. As shown in 5.2.4, KMs see the need to step into 

such a work of God, while not fully knowing both how to do so and whether their 

current missionary attempts are on track. Behind this idea of missionary engagement 

is an important theological reflection: not all of our missionary attempts to join God’s 

work are in line with what he is doing; consequently, we are in need of crucial 

discernment both in relation to his ongoing work and the corresponding missionary 

endeavour to participate in it.

Third, in joining in this work of God, our uncertainty about what he does and 

how to pursue it is not only unavoidable but also desirable. As mentioned 

above, God’s redemptive intervention in the lives of religious PEC in their unique 

Christian experience has neither been appropriately accounted for nor is fully 

comprehensible. The consequence has been a confusion and anxiety about how to 

participate in such a work of God. As shown in 5.2.4, being uncertain about this work 

of God among religious PEC and how to engage with it is part of KMs’ basic 

experience. This uncertainty leads KMs to be aware of the limited and fallible 

character of their missionary thoughts and practices. However, at the same time, 

KMs’ experience reveals that such uncertainty is more than just a ground for their 
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confusion and anxiety: it also leads them to be open to unknown and unfamiliar ways 

of engaging with God’s work (see 6.4.3 and 7.4.3). In other words, this uncertainty 

provides KMs with a great impetus for their contemplation and discernment of God’s 

ongoing work among religious PEC beyond their own missionary mindset. In short, 

KMs’ experience shows us that our uncertainty in the participation in the work of God 

is not necessarily a hindrance; quite the opposite, it is a ‘gift of change and growth’ 

which grounds our missionary endeavour within his undisclosed and unexplored 

work (Sivalon 2012:17).

Fourth, God defines our participation in his work among religious PEC, in 

essence, as a journey in and of itself. As addressed above, the engagement with 

this unknown work of God requires us to continually explore how he carries out such 

a work and in what ways we can make appropriate missionary endeavours 

accordingly. Precisely, this exploration takes places in our confusion, anxiety, 

contemplation and discernment as we make attempts to join this work of God. An 

obvious theological insight here is that for us this exploration of God’s work is 

inexorably a journey of ‘trial and error, experiment and failure, reflection and 

action’ (Keifert and Rooms 2014:11). This journey lies at the heart of KMs’ 

liquefaction of their missionary thoughts and practices, as discussed in 6.4.3: KMs 

continually shape and reshape their missionary endeavour in their encounter with 

religious PEC.

Finally, God takes the lead in our journey of participating in his work among 

religious PEC. In other words, our participation in this work of God does not 

represent ‘our’ missionary outreach to those PEC but that of God. This reflection 

indicates a fundamental theological insight for mission, which was originally offered 
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by missio Dei, but has now faded away in the development of its two major 

approaches - to reinforce God’s agency in mission (Bosch 1991:390). However, 

more importantly, such stress on God’s agency in our participation in his work 

implies a further theological insight: our participation reflects only a part of what he is 

planning and doing. In other words, our missionary engagement with religious PEC 

involves a greater part played by God, which we are not fully aware of. This 

theological reflection goes to the heart of KMs’ experience as shown in 5.2.4: they 

believe that the outcome of their missionary engagement with religious PEC does 

not depend on their input alone, but on God’s work. In short, God plays a greater 

part in our missionary engagement with religious PEC than we are able to see or 

comprehend.

8.2.3 Three suggestions for mission as process

Based upon this approach to mission as process, the concept of mission in the 

context of religious PEC should be characterised in terms of at least three particular 

processes. They are as follows;

First, I suggest that mission among religious PEC needs to be a process of 

immersion into their lives. The idea of immersion that I propose here has a certain 

resemblance to the missionary attempt to engage with people from their own 

perspective. For instance, it is well reflected in Vincent Donovan’s missionary work 

(2001:12-22) among the Masai people in Africa. His immersion into their indigenous 

language and ways of thinking was a vital process of making himself understandable 

and approachable by those indigenous people. Joshva Raja (2001:239-240) also 
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recognises that missionaries' immersion into people’s beliefs, experience and 

context is an inevitable missionary attempt in order to achieve an effective and 

meaningful communication of the gospel. Precisely, this notion of immersion into 

people from their own perspective also lies at the heart of KMs’ missionary efforts 

towards religious PEC: KMs have gone into a long-term (see 5.2.2) and relational 

(see 5.2.3) process of interacting with PEC in order to engage with them where they 

are in their faith journey (see 5.2.1).

However, the immersion that I want to advocate here goes beyond the idea of 

engaging with religious PEC from their perspective. My findings of KMs' experience 

flesh out a further insight for the idea of immersion: KMs’ long-term and relational 

immersion into the lives of religious PEC also involves a process of taking into 

account what God is currently doing among them (see 5.2.4). More precisely, 

immersion implies interaction with people by critically exploring and reflecting upon 

God’s perspective towards them. In other words, it represents a significant 

missionary method of incorporating the transcendent perspective into our missionary 

endeavours.

This idea of immersion is particularly crucial when we understand mission among 

religious PEC in terms of missio Dei - to participate in God’s own missionary work 

among those PEC. As highlighted in 8.2.1, at the heart of the two polarised 

understandings of missio Dei is the development of a tendency to absolutise human 

missionary thoughts and practices (for more details, see chapter 7). An obvious 

danger in such a development is to overlook the transcendent perspective which 

goes beyond existing theological positions and affirmations with regard to God’s 

missionary intentions and actions. In my view, such a danger is likely to persist in our 
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missionary attempt to participate in God’s work among religious PEC if we do not 

critically consider his ongoing interaction with them in their unique Christian 

experience; we may make our own missionary efforts towards religious PEC, which 

are irrelevant to what God is currently doing among them. In this respect, immersion 

into religious PEC’s lives is a key process for dealing with this danger; by this 

process of immersion, we begin to draw our attention to God’s perspective in our 

missionary engagement with those PEC.

How then do we, in practice, take God’s perspective into account in our missionary 

approach to religious PEC? What does this process of immersion look like? More 

precisely, how do we do so while not absolutising our own theological affirmations 

about God’s missionary initiatives? This question leads to my second 

suggestion. This suggestion consists in proposing that mission is a process 

of acknowledging that our missionary endeavours are locally conditioned. 

More precisely, I suggest that mission for religious PEC needs to be a process of 

recognising the conditional, variable and imperfect character of our missionary 

thoughts and practices. My study shows that this process of acknowledgement has 

been crucial to KMs’ missionary engagement with religious PEC: they have come to 

see the limitations and weaknesses of their own missionary thoughts and practices 

(see 6.2); thus, they have begun to realise that their missionary engagement with 

religious PEC involves more than their plans and actions (see 6.3); and it is by this 

acknowledgment that they have become open to the review, revision and redirection 

of their missionary endeavours in their search for God’s plan and work among those 

PEC (see 6.4).
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In part, my second suggestion reflects a scholarly acknowledgement that our 

missionary ideas and practices are products of culture and history: they are 

profoundly influenced by our own time and context (Smith 2003:2-5; Bevans and 

Schroeder 2004:73; Spencer 2007:43-44; Guder 2015:20). For example, during the 

era of Western Christian expansion, missionary works were centred around the 

transmission of the faith beyond the confines of Europe. This model of Christian 

mission was once regarded as universally and timelessly valid, but now turns out to 

have been strongly tainted by the Western claim to the superiority of Christian faith 

and practice over non-Western cultures and religions (Robert 2009:89; 

Reppenhagen 2014:328). This example reminds us of what Bosch (1991:182) 

already expressed: our views on what the Christian mission means for us ‘are 

always only interpretations of what we consider to be divine revelation, not divine 

revelation itself’. In other words, our missionary thoughts and practices are 

inescapably shaped by our own understanding and experience. Consequently, this 

acknowledgement reminds us that no missionary ideas, strategies and methods are 

universal and timelessly valid. Rather, they are always in need of review and revision 

in response to emerging challenges in mission today.

My second suggestion, however, reveals a further significance of this 

acknowledgement: the recognition of the historical and conditional character of our 

own missionary endeavours also represents a crucial process of reinforcing God’s 

agency and decreasing human agency in our approach to mission. As Smith 

(2003:5) points out, an obvious consequence of overlooking the historical and 

conditional nature of our missionary mindset is the elevation of our interpretation of 

God’s work to the position of God himself. As pointed out in 8.2.1, such an elevation 
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implies a mistaken missionary conviction that we can fully know God’s plans and 

actions among people and thus can pursue them successfully (see chapter 7 for 

more details).

In this respect, the recognition of the variability and vulnerability of our missionary 

thoughts and practices is the key to dealing with this mistaken missionary conviction. 

The awareness that we only have an interpretation of what God plans and does 

among religious PEC enables us to realise that our attempt to understand and 

engage with such work of God is in principle limited and partial. The realisation of 

such limitation and partiality leads us further to see that we need to let our 

missionary endeavours be substantially driven by our search for God’s ongoing work 

among religious PEC instead of our own theological affirmations. This way, God’s 

mission is to inform our missionary endeavours, not the other way around. In short, 

the acknowledgement of the variable and vulnerable character of our missionary 

thoughts and practices is a vital process of positioning God at the heart of our 

participation in his work among religious PEC: we elevate God to the position of the 

author and initiator of mission and relegate ourselves to the position of participants 

(Spencer 2007:174-175).

Thirdly, I want to suggest that mission for religious PEC should be 

conceptualised as a process of reorienting missionaries themselves for their 

participation in God’s work towards those PEC. This reorientation implies 

missionaries’ reconstruction of their ideas, practices and methods of mission. The 

prime example of this reorientation is reflected in R. S. Sugirtharajah’s discussion on 

Paul’s conversion experience on the way to Damascus (1990:13-15): he views 

Paul’s change as a ‘transformation’ to a new dimension of the missionary task in the 
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discovery of God’s work among people. In other words, it is a change from Paul’s 

mission to Paul in the mission of God (Kang 2016:9-39). My study reveals that at the 

heart of KMs’ experience of religious PEC lies such a reorientation, which I have 

described as the liquefaction of their solid missionary mindset in chapter 6. This 

liquefaction represents a process of KMs’ shift to new ways of thinking about 

religious PEC, mission and the church. It is through such a process that KMs’ 

missionary involvement with religious PEC has begun to turn into attempts to engage 

with God’s work among them.

The idea of missionaries’ reorientation implied in my third suggestion has 

resemblance with the missiological debates on inculturation and related issues (e.g. 

indigenization and contextualization). Although these debates represent relatively 

recent theological reflections, what they address is as old as Christianity itself: they 

offer us rich examples of missionaries who have engaged in local cultures and 

customs seriously and, in turn, have shaped and reshaped the way they interact with 

local people (Wrogemann 2016:313-316). Lamin Sanneh (1989) recognises such a 

phenomenon of missionaries’ adoption and adaptation by tracing what he calls ‘the 

vernacular principle’ in the history of Christian mission. By this, he argues that the 

spread of Christianity has been a process by which the Christian faith has been 

translated into new linguistic and cultural forms. Spencer (2007:172-174) suggests 

that this vernacular process significantly reflects a two-way street for mission: 

missionaries affect the lives of local people for whom they bring the gospel while, at 

the same time, local people influence missionaries’ understanding of Christianity, and 

thus their missionary thoughts and practices. In short, the idea of missionaries’ 

reorientation involves this two-way dialogical process, through which missionaries 
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develop fresh forms of missionary ideas, approaches and thus engagement with 

people.

However, the reorientation that I want to advocate here for engagement with 

religious PEC goes beyond the idea of such a two-way dialogical process. My 

findings show that missionaries’ reorientation involves not only their missionary 

interaction with people, but also their interaction with God who is at work among 

those people. The difference between the reorientation of those missionaries 

mentioned above by Sanneh and Spencer and that of KMs is clear: missionaries 

involved in the ‘vernacular’ process review and revise their missionary thoughts and 

practices primarily in the achievement of their set goal for which they are sent; 

whereas KMs do so in their search for God’s ongoing work among religious PEC and 

for ways to engage with it. In other words, KMs’ reorientation represents a critical 

process of rethinking their missionary mindset in the interaction with God who carries 

out his missionary initiatives among those PEC.

KMs’ experience reminds us that what informs and reforms our understanding and 

practice of mission is not only the religious PEC we encounter, but, more importantly, 

it is God who carries out his work among them. In short, my study suggests that 

mission for religious PEC needs to be a process of reorienting ourselves in reference 

to the work of God among them.

8.2.4 The significance of mission as process

The three suggestions for mission as process in 8.2.3 are intended to make our 

missionary calling to religious PEC be open, attuned and responsive to God’s own 
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missionary work among them. In practice, these suggestions turn our missionary 

endeavours among those PEC into long-term and relational interactions with them as 

is exemplified in KMs’ experience: KMs’ missionary engagement with religious PEC 

is primarily manifested in a variety of informal and personal forms of interaction (see 

5.2).

The focus of my three suggestions, however, is not on the interaction with religious 

PEC itself. Instead, my intention is primarily to encourage those who do mission 

among religious PEC to continually explore how God is at work among those PEC. 

This exploration implies a significant paradox of missio Dei as highlighted in 7.4.2: 

while the exploration of God’s work lies at the heart of our participation in his work, 

the attempts to do so can only start from our close interactions with people among 

whom he is at work. Accordingly, the significance of understanding mission as 

process in the fashion of long-term and relational interactions with religious PEC is to 

lead us to such an exploration of God’s work among them and of ways to engage 

with it. In other words, understanding mission as process is to realise that our 

missionary engagement with religious PEC is grounded upon what God is doing 

among them.

This significance needs to be particularly emphasised as it highlights why this 

approach to mission as process remains a distinctively missionary discourse. Insofar 

as we conceive mission as God’s work, the attempt to seek and engage with such a 

work of God is the key ingredient of any missionary discourse (Rogers 2003:17-33). 

In my view, KMs’ experience clearly shows that it is hardly possible to make this 

attempt to seek and engage with God’s work without deeply interacting with the 

people among whom God is at work: this interaction offers us a crucial opportunity to 
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reflect on what God is currently doing among people and to find ways to engage with 

it. Thus, this interaction is to be distinguished from other sorts of interactions. Given 

that our reflection on God by the established theological affirmations and discourses 

is limited and partial at best (Grube 2017:86), where can we find further resources 

for our reflection on God’s work without such interaction? Particularly how do we do 

so in the context of religious PEC where the two major stances of missio Dei do not 

offer us such resources (see chapter 7)?

In this respect, mission as process is a vital part of missionary discourse as it 

articulates both the necessity and practice of reflecting upon our participation in the 

mission of God. This discourse leads us to a critical self-examination of our own 

missionary efforts in search of what God does in a given time and context. Without 

this discourse, we consciously or unconsciously leave our missionary endeavour to 

be filled out by our own agenda (Flett 2010:49). Stephen Neill (1959:81) once said 

that ‘if everything is mission, nothing is mission’ in his critique of the ambiguity of 

what mission means due to the significant escalation of its focus everywhere. 

However, at the same time, Bosch suggests that it is impossible to construct a single 

determining criterion for the word and concept of mission, as we need to respond to 

God’s work ‘in an imaginative and creative way to our own time and 

context’ (1991:191). The most we can hope for, he argues, is ‘to formulate some 

approximations of what mission is all about’ (1991:9). For such approximations, I 

think that mission as process becomes a crucial idea in missionary discourse if we 

are to place our missionary endeavours within missio Dei.
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8.3 An ecclesiological implication

This study of KMs’ missionary experience of religious PEC also has an implication 

for the way the church is understood. Here, this ecclesiological implication has not 

emerged from the perspective of systematic theology, biblical hermeneutics or 

Christian ethics. Rather, it has surfaced out of missiological interest, concerning the 

nature and shape of the church in the context of doing mission among religious PEC. 

In other words, it represents a missionary ecclesiology for missionary engagement 

with religious PEC.

This missionary ecclesiology presents the church as an indispensable vehicle of 

God’s work among religious PEC, while her shape and structure are to be reviewed, 

renewed, and thus embodied creatively in our search for what God is doing among 

them. In other words, this ecclesiology suggests that we need to reflect on what the 

church is for those PEC in the light of our missionary endeavours to seek and 

engage with the ongoing missionary work of God among them.

Evidently, this ecclesiological insight is based upon my findings of KMs' missionary 

engagement with religious PEC. As described in 5.3, this engagement involves KMs’ 

reflection on the church in relation to those PEC who are neither fully within the 

church’s existing missionary reach nor completely out of it. It is this context that has 

led KMs to develop diverse forms of long-term and relational missionary interactions 

with religious PEC alongside regular church meetings or congregational gatherings 

(see 5.3.2). And it is also in this context that KMs have reflected that such 
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interactions offer religious PEC a significant presence of the church, nourishing and 

enriching their faith journeys (6.3.3).

Emerging from KMs’ reflection on such a presence of the church is an ecclesiological 

insight: a long-term and relational encounter with religious PEC can be the locus 

where God uses the church anew for his work among them. In other words, the 

meaning of the church for those PEC is to be understood and articulated anew 

where God carries out his missionary work among them.

This ecclesiological insight has resemblances with the ongoing discussions of what 

has been termed as ‘missional’ ecclesiology. Having its roots in the debates on the 

‘missionary church’ throughout the nineteenth and twentieth century (Wright 

2006:22-25; Flett 2010:61-65; Saayman 2010:13; Bevans and Schroeder 

2017:57-62), this ecclesiology represents contemporary attempts to articulate the 

church anew in reference to the theological discourse of missio Dei. The key 

characterisation of this ecclesiology is that mission is central to the church’s being 

and thus her existence is to be found in the role that she plays in God’s mission 

(Guder et al. 1998:11-12; Frost and Hirsch 2003:7; Goheen 2010:63; McClymond 

2010:344-345; Marsh and Currin 2013:4-7; Guder 2015:63-66; Pugh 2017:60).

A number of terms and concepts have been fleshed out for the discussions of 

missional ecclesiology, including ‘mission-shaped church’ (see Church of England’s 

Mission and Public Affairs Council [CEMPAC] 2004), ‘missional church’ (see Guder 

et al. 1998; Frost and Hirsch 2003) and ‘emerging church’ (see Murray 2006:30-45; 

Gay 2011). Despite the different focuses and languages that exist between them, 

what they have in common is clear: they seek to engage with the dynamic and 
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innovative adaptation of the church to contemporary society in order to prepare her 

to be a vital instrument of God’s missionary endeavours (Gay 2011:82-85; 

Doornenbal 2012:48-49, 339-340; Nell and Grobler 2014:749).

However, in my view, these discussions about missional ecclesiology predominantly 

depend upon either Christocentric-Trinitarian or Cosmocentric-Trinitarian approaches 

to missio Dei. As the approaches to missio Dei are polarised in these two competing 

directions (see 7.1 and 7.2), so are the understandings of the church in her relation 

to God’s missionary work: a) emphasising her as the ecclesial community for God’s 

work or b) minimising, if not entirely eclipsing, the established ecclesial structure of 

the church in her participation in the work of God (see also Goheen 2000:156-158).

The problem of this polarisation is that neither stance of missional ecclesiology gives 

adequate consideration to the nature and shape of the church for her engagement 

with God’s undisclosed redemptive work among religious PEC. As discussed in 

7.3.3, God is neither fully involved with the ecclesial community nor completely 

uninvolved with it in his interaction with those PEC. In other words, the existing 

discussions of missional ecclesiology fail to reflect on the missional church for 

religious PEC. I will explain how they fail in the following.

The first stance of missional ecclesiology, which follows the Christocentric-Trinitarian 

view of missio Dei, finds the key characterisation of the church in the development of 

the missionary congregation (Keel 2007:155; Goheen 2010:71): the church is seen 

as the union of God’s people that seeks to be the agent of what God is doing in the 

world. As discussed in 7.1, under the Christocentric-Trinitarian approach to missio 

Dei, the church is understood as the elect community that is called by the triune God 
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for the extension of the redemptive work of the Son. Newbigin (1953:147-148), one 

of the most formative voices for this stance, emphasises that the church can only be 

an indispensable instrument of God’s missionary work if her life is also a provisional 

embodiment of what God is establishing through such work of Christ. In other words, 

the church is inescapably a gathering of people who both witness to and participate 

in the mission of God: the church must be missionary and her mission must be 

ecclesial (Braaten 1977:55; Flett 2010:71; Goheen 2010:65-66). Accordingly, this 

stance maintains the congregation as the core of the missional church, developing it 

to be missionary by rethinking ‘leadership, church structure, the role of a pastor, … 

how we express our worship, etc.’ (Kimball 2007:86).

Such a congregational emphasis, however, has led this development of missional 

church to be ‘locked’ primarily into one of two centripetal  forms: either altering the 31

traditional congregation to be more appealing to the local context (see Sumpter 

2015:3; see also Doornenbal 2012:41) or creating more flexible and relational 

gatherings that attract those who would not bring themselves to traditional churches 

(see CEMPAC 2004:16-27; see also Doornenbal 2012:42-44; Powell 2013:16-17). 

The development of such missionary congregations represents a ‘gathered’, 

‘introverted’ and thus ‘attractional’ form of missional church (Frost and Hirsch 

2003:41-43). This form of missional church may effectively remain ‘missional’ both 

for those whom she can reach out to and those who are to be brought into where 

she is. Nonetheless, she fails to do so for religious PEC, who show only a low 

 The term ‘centripetal’ is used to describe a force ‘directed towards the centre of rotation 31

which acts upon a body in circular motion (Stevenson ed. 2007:372). The characteristic of 
this force is employed by Patric Keifert in his illustration of a form of the church, which lays 
the stress on the gathering as the church. For more details, see Keifert and Rooms, Forming 
Missional Church (Cambridge: Grove Books Limited, 2014).
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interaction with her missionary efforts. Insofar as these PEC are not very responsive 

to her missionary endeavours, she is hardly able to attend to what God is doing 

among them where they are.

By contrast, another stance of missional ecclesiology follows the Cosmocentric-

Trinitarian approach to missio Dei. As discussed in 7.1, this understanding of missio 

Dei has led its proponents to the conclusion that God’s activity is far wider and 

broader than the missionary work of a gathering of his people. A crucial 

consequence of such a conclusion is that the laity has been stressed as the primary 

bearer and agent of God’s mission in the guidance of the Spirit (Goheen 2010:71). In 

other words, the church's missionary work through her congregational practices is 

considered to be too rigid, self-centred and introverted for her participation in what 

God is doing in the world. This stance’s missional ecclesiology goes as far as to 

push for the abandonment of any existing ecclesial structures (see Liederbach and 

Reid 2009:101; Gay 2011:103-105). It is now the laity in their political, social and 

economic callings who participate in the work of God and thus characterise the fresh 

shape of missional church (Gay 2011:75-82). As Hoekendijk (1952:334) highlights, 

‘The nature of the Church can be sufficiently defined by its function, i.e. its 

participation in Christ's apostolic ministry’.

However, this way of thinking of missional church has led its proponents to 

overemphasise centrifugal  forms of the church (Flett 2010:70): the church finds her 32

existence primarily in the missionary laity that engages with God's work in the world. 

 The term ‘centrifugal’ is used to illustrate a force with which a body moving around a 32

centre tends to ‘move away from the centre’ (Stevenson 2007:372). Patrick Keifert employs 
the characteristic of this force in his discussion on a form of missional church, which lays the 
stress on the scattering nature of the church. For more details, see Keifert and Rooms, 
Forming Missional Church (Cambridge: Grove Books Limited, 2014).
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In other words, missional church indicates nothing more than those who are 

scattered in order to participate in what God is actively doing in the world. In so 

doing, this version of missional church may lead the church to be scattered to the 

point of undermining any existing theological priorities and limits for the church 

(Ward 2002:65-66; Gay 2011:103). Accordingly, the proponents of this stance let the 

church be manifest in a 'strongly experimental, socially activist, inclusive, pluralist, 

pilgrim-on-the-way, this-world affirming community' (Bolt 2006:218). An obvious 

consequence of this centrifugal emphasis is that the church, in her participation in 

God’s missionary work, loses her focus on what God is doing among those who 

gather together to worship him and enrich their life in Christ (Flett 2010:74-75). This 

missional church may remain ‘missional’ to religious PEC in the sense that she 

attempts to join God’s work among them from where they are. However, she is only 

partially missional to those PEC in the sense that she cannot offer them 

opportunities to take part in ‘the very way God has established that his people 

nourish and strengthen their kingdom life’ (Goheen 2010:82).

In this respect, the missionary ecclesiology emerging out of this study of KMs 

presents a distinctive insight into the missional church discussion concerning 

religious PEC beyond the above two polarised developments. It inspires us to reflect 

upon the missional church in reference to an approach to missio Dei, which is 

distanced from both Christocentric-Trinitarian and Cosmocentric-Trinitarian positions. 

As shown in 7.3.1 and 7.3.3, this approach to missio Dei draws our attention to 

God’s missionary interaction with religious PEC out of the binary of ‘through the 

church or not’. This missionary interaction of God is neither fully restrained by, nor 

completely uninvolved with, the gathering of his missionary people. In other words, it 

is neither fully ecclesial nor completely non-ecclesial.
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Such a missionary interaction of God implies that there is another way of considering 

the nature and shape of the church that is ‘missional’ towards religious PEC. At the 

heart of this consideration is the relationship between God and the church beyond 

the way it is characterised by the aforementioned two stances of the missional 

church; in his interaction with religious PEC, God does not limit the church only to 

being either a missionary congregation or a missionary laity, but brings her into a 

form that involves the two together. More precisely, God calls the church to engage 

with religious PEC in both gathered and scattered forms.

On the one hand, this consideration of the missional church does not completely 

reject the Christocentric-Trinitarian insight for the church; God can be at work among 

religious PEC through the gathering of his missionary people. As shown in 5.3.1, 

KMs’ experience highlights the point that a centripetal form of the church no doubt 

has crucial resources for the support and nourishment of religious PEC’s faith 

journey. In other words, the missional church for those PEC does not overlook the 

need to give attention to God’s work of nourishing and strengthening their faith 

journey through a gathered form of his missionary people.

On the other hand, this missional church does not negate the Cosmocentric-

Trinitarian insight of missional laity: God can be at work among religious PEC 

through the scattering of his missionary people. As revealed in 5.3.2, KMs’ 

experience indicates that the church can hardly be an instrument of God’s work 

among those PEC unless she is in a centrifugal form and engages with them where 

their faith journeys take place. In short, the missional church for religious PEC also 

does not undermine the importance of attending to God’s missionary interaction with 

them beyond and above a gathered form of his missionary people.
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Accordingly, this missional church is to be found where those two fashions of God’s 

work among religious PEC are considered together. In other words, this missional 

church seeks to engage with God’s work among them within and beyond the 

gathering of his missionary people. As mentioned above, KMs’ attempt, to make 

long-term and relational interactions with religious PEC where they are, is a good 

example. By those interactions, KMs seek to become God’s scattered missionary 

people in order to engage with his work among those PEC wherever they are. At the 

same time, KMs also seek to become a source of support and nourishment for 

religious PEC’s faith journey through those interactions. The support and 

nourishment here represent a ‘presence’ of God’s gathered missionary people, in a 

sense that sharing such support and nourishment is a key characteristic of the 

gathering of his people ; furthermore those PEC are incorporated into the practice 33

 As aforementioned above, a gathered form of God’s people is at the heart of the missional 33

church discussions that follow the Christocentric-Trinitarian approach to missio Dei. And this 
approach to missio Dei emphasises that God’s mission in the world is to continue the 
redemptive work of the Son. In other words, a key mark of God’s gathered missionary 
people is to engage with other people and to develop their relationship with Christ in their 
faith journeys (see Goheen 2000:156-158; Frost and Hirsch 2003:76-79; see also Goheen 
2010:82).
My empirical findings suggest that sharing such support and nourishment is also at the heart 
of KMs’ various missionary interactions with religious PEC. In my findings, KMs reveal that 
the church has fundamental resources to develop and nurture religious PEC’s engagement 
with the redemptive work of Christ (5.3.1); such resources, however, have no impact on 
those PEC unless the church meaningfully attends to their faith journeys wherever they take 
place (5.3.2); therefore, KMs are now constantly reflecting on the nature and shape of the 
church that can share such resources of support and nourishment for religious PEC through 
various missionary interactions with them (6.3.3).
In short, KMs’ ongoing interactions with religious PEC imply an attempt to understand a 
gathered form of the missional church from their missiological perspective. As Gay (2011:72) 
argues, ’Not everything the Church needs for its existence in the world is already there 
within the tradition. The nature of the Church’s pilgrimage as a journey through space and 
time involves it in a continuing negotiation between the faith once delivered to the saints and 
the incarnation of that faith in each new context’. In other words, an understanding of the 
gathered form of the church, which is valid in one context, is not universally and timelessly 
applicable to another context; but it is rather in need of review and renewal in a given space 
and time. In this sense, the ecclesiological view I am highlighting here is an important 
missiological insight for an attempt to review and renew our existing understanding of God’s 
gathered form of the church in the context of religious PEC.
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of such sharing (albeit in need of a constant search for the way this incorporation is 

shaped and realised just as KMs continue to explore).34

In sum, this study of KMs’ missionary experience suggests that God calls the church 

to be present in both gathered and scattered fashions and so to be a means of his 

missionary interaction with religious PEC. At the heart of an attempt to form such a 

missional church is a constant search for what God is planning and doing among 

those PEC.

8.4 Implication for reverse mission

As highlighted in 8.2 and 8.3, this study of KMs’ experience has missiological and 

ecclesiological implications on doing mission among religious PEC in England. 

Precisely, these implications represent crucial insights for those who attempt to make 

such a missionary engagement. Among those who attempt to do so are non-Western 

missionaries and church leaders who come to this part of Western culture. In other 

 This incorporation is thus different from the idea of what are called ‘bridges’, the ultimate 34

goal of which is to bring people back to the existing churches (see CEMPAC 2004:23). 
Inevitably, the missional church based on such an idea of bridges lays the stress on 
establishing a centripetal form of the church that acts as a springboard for drawing people to 
more traditional ecclesial structures. However, the purpose of the incorporation I am 
highlighting here is to build connections between religious PEC, wherever they are, and 
fellow Christians who take their faith journeys through the existing structures of the gathered 
form of the church (for the details of this incorporation, see 5.3.2). More precisely, this 
incorporation is to form an extended gathering of God’s people in which religious PEC not 
only open themselves to the support and nourishment KMs share but also may encounter 
those of a wider circle of other fellow Christians in the development of the relationship with 
KMs.
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words, this study also has inevitable implications for non-Western missionary 

movements in contemporary English society.

As addressed in chapter 1, KMs’ missionary movement in England represents a 

phenomenon of reverse mission - a reverse flow of non-Western missionary 

endeavours from the former mission fields in the global South (or East) to the former 

Christian heartlands of the North (or West). Particularly, this study illustrates a non-

diasporic reverse missionary endeavour - an intentional and direct missionary 

engagement with the indigenous Western population beyond the missionaries’ own 

ethnic migrant communities (for more details, see 2.3.2). Here I highlight three 

insights that this study brings to developing and furthering the potential of non-

diasporic reverse missionary engagement with contemporary England.35

8.4.1 England as a mission field of religious PEC

First of all, this study challenges an image of contemporary England widespread 

among those who make reverse missionary endeavours: a ‘dead’, ‘prodigal’ or 

 It is worth noting here that the following three insights I suggest for reverse mission may 35

as well be relevant to other Western countries than England on two grounds. First, the non-
diasporic reverse missionary movements are taking place not only in England but also in 
many other European countries. Secondly, PEC represent a common religious landscape in 
most European countries (see Voas 2009; Davie 2002; 2006; 2010).
However, it is also important to consider that the nature and characteristics of PEC’s 
Christian connections differ from country to country due to the differences in the form of 
Christianity prevailing in that country. In this regard, my suggestions for non-diasporic 
reverse mission need to be treated with caution when applied to other Western countries. 
The reason for this caution derives from the qualitative nature of my research. Given that I 
have adopted a purposive sampling for collecting the primary data (see chapter 4 for more 
detail), the findings and insights of this research cannot be simply extended to other 
contexts. Instead, those findings and insights can be ‘transferred’ or ‘used as a guide to what 
might occur’ in relevant situations (Kvale 2007:126). The extent of the transfer should be 
considered on the basis of ‘an analysis of the similarities and differences’ between the 
context of my study and other Western contexts (Kvale and Brinkmann 2009:262).
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‘secularised’ nation (for more details, see 2.3). Underlying such epithets is the 

assertion that England, which once was a Christian heartland, has now significantly 

lost her interest in Christianity (Burgess 2011:435-436; Adedibu 2013:414-415). With 

‘the perceived secularisation of the West; the abysmal fall in church attendance and 

dwindling membership; desecralization [sic] of church buildings; liberalization; and on 

issues of moral decadence’, she is viewed as a country to be re-evangelised or re-

christianised (Adogame 2013:169).

This image of England, however, is in need of reconsideration according to KMs’ 

missionary experience of PEC that this study has closely observed. As discussed in 

chapter 3, PEC comprise more than 50% of the population in contemporary English 

society. The weak marks of their Christian participation and attachment are often 

referred to as the evidence for the decreasing presence and significance of 

Christianity (Voas 2009:164-167; Bruce 2011:99). However, my findings of KMs’ 

experience suggest that this cohort includes what I call ‘religious PEC’ (for more 

details, see 5.1.2). As iterated in 8.2.2,  KMs’ observation of these religious PEC is 

that their Christian connections indicate more than just a cultural, traditional or ethnic 

familiarity with Christianity. Underneath their engagement with Christianity are some 

valid elements of Christian faith or commitment, which are in need of both our 

attention and exploration.

I am aware that this study only offers us a limited understanding of religious PEC in 

terms of how numerous they are and how representative they are of PEC as a 

whole. In the first place, the purpose of this study has not been to explore those 

religious PEC and their faith elements on their own but to assess KMs’ missionary 

experience of them. Neither has this study collected nor analysed KMs’ experience 
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of religious PEC quantitatively in methodology. Instead, it has solely drawn upon 

KMs’ qualitative accounts of their missionary engagement with religious PEC (see 

chapter 4 and 5). Such accounts have clearly revealed that from KMs’ view, religious 

PEC represent a distinctive missionary constituency as opposed to other 

constituencies such as people of no religion or of other faiths. Furthermore, making 

missionary engagement with these religious PEC is a crucial part of KMs’ missionary 

calling in England.

These findings inevitably challenge the aforementioned simplified perception of 

England as a ‘dead’ ‘prodigal’ and ‘secularised’ nation. They suggest that, despite 

the significant decline of Christian presence, England is not simply a country of non-

Christians. While secularisation  in England has undoubtedly created mission fields 36

among atheists, secular humanists and people of other faiths, it has also resulted in 

a newly emerging mission field, namely that among religious PEC.

In sum, this study suggests to non-Western missionaries that religious PEC 

constitute a distinctive mission field in contemporary England to which their attention 

should be drawn. In their reverse missionary endeavours, they should not overlook 

or misunderstand this mission field as mission for atheists or areligious people.

 By ‘secularisation’ I am referring to the decrease of the presence and significance of 36

religion in contemporary society according to de-institutionalisation theories. As discussed in 
chapter 3, these theories challenge strong theories of secularisation, according to which the 
decline of religion at macro-structural and meso-institutional levels entails the demise of 
religion at a micro-individual level. Instead, de-institutionalisation theories suggest that a 
micro-individual level of religiosity continues to persist despite the decline of the other two 
levels of religion (for more details, see Harrison 2007:15-34; Dawson 2011:70-74, 77-95).
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8.4.2 A critical review of ‘bringing the gospel back’

This study does not only challenge the reverse missionaries’ simplified perception of 

England as a ‘dead’ ‘prodigal’ and ‘secularised’ mission field. It also profoundly 

questions one of their dominant mission concepts - bringing the gospel back (see 

Catto 2008a:117; Burgess 2011:433-436; K. Kim 2015:51-52).

This concept of mission held by reverse missionaries is based upon a unique 

missionary motivation. Out of gratitude and indebtedness to those who introduced 

the gospel to them, they wish to return the favour in acknowledging a reciprocal 

obligation to bring the gospel back to their former missionary heartlands, which are 

increasingly losing the Christian foundations (Park 1997:330; Währisch-Oblau 

2009:259-260; K. Kim 2015:51-52).

Underlying this reciprocal obligation is a positive appreciation of the missionary 

endeavours made by their former mission hosts in the nineteenth and twentieth 

century (Burgess 2011:434). However, as Adedibu (2013:415) points out, such a 

positive appreciation has been made among reverse missionaries to the point of 

overlooking the mistakes that the former Western missionaries made. Here I am 

particularly thinking of the relationship between Western missionary initiatives and 

colonialism, and the consequent negative impact on missionary practice.

As briefly discussed in chapter 7, during the period of colonialism, Western 

missionary movements were substantially entangled with the political and economic 

Western expansion (Newbigin 1978:5-6; Walls 1996:21; Bevans and Schroeder 

2004:214-216). Consequently, despite their undeniable contribution to the history of 
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Christian mission, Western missionaries have received heavy criticism for their 

conscious or unconscious colonial and imperialistic tendencies (Adedibu 2013:415; 

Guder 2015:23, 65). In this context, ‘colonial and imperialistic tendencies’ do not 

necessarily denote a literal exercise of overt political and economic power for the 

promotion of colonialism or for the conversion of non-Western people. Rather, they 

represent Western missionaries’ paternalistic attitudes towards non-Western 

counterparts in their missionary work: non-Western people’s religion, culture, politics 

and any related aspects need to be challenged and corrected by Western Christian 

practice (Robert 2009:93-94; Marsh and Currin 2013:5).

Evidently, this criticism closely pertains to a postcolonial critique of Christian mission 

(Ustorf 2008:229-234; Reppenhagen 2014:328-329). According to this critique, 

Western missionary endeavours were based upon superiority claims in the 

transmission of Christianity: Western missionaries considered their ways of 

understanding and practising their faith to be timelessly and universally valid (Grube 

2017:76-80); and thus their faith experience needed to be introduced to and 

professed by the non-Western ‘other’, who differed from them ‘in religious, cultural, 

moral, political or related aspects’ (Grube 2017:80). In other words, Western 

missionary movements substantially consisted in missionary attempts to stereotype 

the faith experience of non-Western counterparts (Robert 2009:95).

An obvious consequence of this postcolonial critique for reverse mission is that the 

dominant concept of mission as bringing the gospel back is questionable if it is to 

replicate such colonial and hegemonic missionary practice (K. Kim 2015:49-50). 

More specifically, this concept of reverse mission is critically flawed insofar as it is 
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based upon the superiority claims of what are now non-Western Christian practices 

over contemporary Western culture.

My study demonstrates how reverse missionary attempts can be particularly 

challenged in England when they are based upon such colonial and hegemonic 

missionary practice. More precisely, it shows us how reverse missionary endeavours 

in a colonial and hegemonic fashion can be seriously called into question in the 

context of religious PEC in England.

As highlighted in 8.4.1, religious PEC represent one of the key missionary cohorts for 

non-Western reverse missionaries to engage with in England. According to this study 

of KMs’ experience, religious PEC are on a Christian faith journey in increasingly de-

institutionalised ways, somewhere on a spectrum between a non-Christian faith 

journey and an orthodox Christian one (see 5.1.2). This study also shows that KMs 

have come to a critical conclusion after years of missionary engagement with those 

PEC: the key to doing mission among them is to encourage and support their faith 

journeys in any available way wherever they take place (see 5.2). However, most 

importantly, my study further reveals that in so doing, KMs have found their inherited 

missionary thoughts and practices highly restrictive and thus have profoundly 

reviewed and reconstructed them (see 6.3).

As discussed throughout chapter 6, I refer to KMs’ inherited missionary thoughts and 

practices as a ‘solid missionary mindset’ - a firmly developed missionary conviction 

about what mission is and how to pursue it. At the heart of this missionary conviction 

is a ‘McDonaldized’ missionary attempt (see 6.4.1). This missionary attempt is based 

upon a rational management model such as McDonald’s with its four key 
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characteristics: efficiency, calculability, predictability, and control. Accordingly, this 

McDonaldized missionary attempt substantially reflects colonial and hegemonic 

missionary efforts - to offer missionaries’ Christian practices as an efficient and 

optimum means for people’s faith journey while attempting to measure and control 

their faith experience by means of church meetings, programmes and events.

My study shows that such a McDonaldized missionary practice among religious PEC 

has two critical weaknesses: first, it has little or no understanding of those PEC’s 

faith experience and, second, it confines mission among them to the missionaries’ 

own missionary agenda.

First, this missionary practice does not allow reverse missionaries to pay attention to 

religious PEC’s unique faith experience adequately, sufficiently or seriously. As 

highlighted in 6.2.1, this missionary practice used to lead KMs only to a particular 

way of dealing with religious PEC: by the standard of their Christian practices, KMs 

considered religious PEC’s Christian experience as invalid.

This way of treating religious PEC reflects what Währisch-Oblau (2009:254-255) 

refers to as ‘the classical symbolic mapping’. By this, she points to the Western 

missionaries’ fashion of framing their views of non-Western counterparts in the 

nineteenth and twentieth century: ‘The ‘mission field’ is always deficient, problematic, 

negatively associated, so that the Gospel message the missionary brings can be 

projected as meeting needs, solving problems, and “bringing good into the 

world”’ (Währisch-Oblau 2009:255). Such symbolic mapping provides missionaries 

with the rationale for giving little or no attention to non-Western people’s faith 

experience.
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An obvious consequence of using this classical symbolic mapping for reverse 

missionaries is that it may lead them to fail to give necessary attention not only to 

religious PEC’s faith experience but, more importantly, to God’s redemptive 

intervention within it. As discussed throughout chapter 7, this intervention of God has 

not been either adequately explored or accounted for by existing theological views. 

In short, this symbolic mapping can trap reverse missionaries into a missionary 

engagement with religious PEC in which little or no interest is involved in the 

reflection on or discovery of what God is currently doing among them for their 

engagement with the salvific work of Christ. In other words, it is likely to lead reverse 

missionaries to mission with little or no consideration of such a work of God.

Second, the lack of this consideration, in turn, may relegate reverse missionary 

endeavours among religious PEC to a ‘human-centric’ missionary practice. By this, I 

mean a missionary attempt that is conditioned predominantly by one’s own 

interpretation of what God is doing among people rather than by God himself. 

Underlying this human-centric missionary practice is a problematic characterisation 

of missio Dei as highlighted in 8.2.1: while mission theologians and practitioners 

conceive mission in terms of participation in the work of God, their confidence in their 

own understanding of God’s work and their practice in pursuing it leads them to 

overlook or even override what God is actually planning and doing (see chapter 7 for 

more details). In other words, a ‘human-centric’ missionary practice implies a 

missionary enterprise that revolves around human agency rather than God’s agency.

The consequence of this human-centric missionary practice for reverse missionary 

endeavours among religious PEC is clear: it limits God’s work among those PEC to 

reverse missionaries’ own missionary agenda. For example, before the liquefaction 
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of their inherited missionary mindset, KMs focused only on integrating those PEC 

into a church-oriented faith journey. As shown in 6.3.2, this approach, however, was 

not only unsuccessful, but also led KMs to overlook God’s intervention in religious 

PEC’s faith journeys on the fringe of the church.

In sum, this study suggests that the reverse missionaries’ concept of mission as 

bringing the gospel back is questionable. More precisely, this concept of mission 

could become a colonial and hegemonic missionary practice in the context of 

religions PEC in two ways. First, it could trap reverse missionaries into the classical 

symbolic mapping which does not allow them to pay adequate attention to those 

PEC’s unique faith experience and thus God’s unknown redemptive intervention 

within such faith experience. Second, it could lead reverse missionaries to a human-

centric missionary practice, which confines what God is doing among those PEC and 

how to pursue it to their own missionary agenda. In the next section, I will discuss 

what my study suggests how reverse missionaries may deal with these two 

weaknesses.

8.4.3 Mission as process as a way forward for reverse mission

Finally, this study suggests a way to overcome the colonial and hegemonic 

tendencies that are highlighted in 8.4.2 in the reverse missionary engagement with 

religious PEC. More precisely, it suggests mission as process, which is discussed in 

8.2, as a way forward for reverse missionaries to overcome the two weaknesses 

they face in their engagement with religious PEC.
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As is highlighted in 8.2.4, the significance of mission as process is that it leads 

missionaries to reflect on their own missionary thoughts and practices in the light of 

God’s ongoing work among religious PEC. In other words, it is to make missionary 

endeavours among those PEC open, attuned and responsive to God’s current work 

among them. Such a characterisation of mission as process helps reverse 

missionaries to relevantly engage with religious PEC in two distinctive ways. I will 

explain both ways in the following.

a) A new form of symbolic mapping

First, mission as process leads reverse missionaries to develop a new form of 

symbolic mapping for their missionary engagement with religious PEC. As 

highlighted in 8.4.2, a factor that could drive reverse mission to be a colonial and 

hegemonic missionary practice is the old symbolic mapping. In the context of 

religious PEC, this symbolic mapping leads reverse missionaries to pay little or no 

attention to the unorthodox faith experience of those PEC. In so doing, the primary 

danger is that reverse missionaries overlook God’s redemptive intervention within 

such faith experience. In short, the old symbolic mapping implies that there is no 

such work of God going on at all.

Mission as process leads reverse missionaries to critically confront this fashion of 

symbolic mapping by drawing their attention to what God is doing among religious 

PEC. As highlighted in 8.2.1, the concept of mission as process is built up from KMs’ 

own missionary experience of religious PEC, which presents a distinctive view of 

God’s work in the context of those PEC’s unique Christian engagement: there is his 
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undisclosed missionary intervention so that they can engage with the redemptive 

work of Christ (see 7.3.1 for more details).

Consequently, this way of framing God’s work among religious PEC profoundly 

challenges the way of treating those PEC’s faith experience. Their faith experience 

may appear to be decadent or deficient by the standard of missionaries’ Christian 

practices. However, in the light of God’s unknown interaction with them, their faith 

experience is not necessarily invalid but rather in need of further attention and 

exploration.

This way of treating religious PEC’s faith experience implies a new form of symbolic 

mapping for reverse missionaries. More precisely, it leads them to shift the way they 

position themselves in their missionary interaction with religious PEC: reverse 

missionaries no longer contrast themselves with those PEC in a hierarchical 

relationship in which they become superior ‘givers’ or ‘teachers’ of Christian practices 

while PEC are made to be inferior ’receivers’, or ‘students’.

Instead, reverse missionaries form a horizontal relationship with religious PEC: 

reverse missionaries become ‘peers’ with those PEC in their unorthodox Christian 

engagement. In this relationship, reverse missionaries and religious PEC are ‘co-

journeyers’ who explore and discover God’s unknown redemptive interaction with 

those PEC. In such exploration and discovery, both are at the receiving end of such 

work of God: religious PEC are the object of what he is planning and doing in their 

unique Christian experience (see 7.3.1); reverse missionaries are also the object of 

this work of God, in the light of which their missionary thoughts and practices for 

those PEC are constantly to be reviewed and renewed (see 8.2.4).
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This new form of symbolic mapping thus implies what Grube (2017) refers to as ‘a 

two-way street’ communication in his discussion of the intercultural theological 

interaction between Western and non-Western Christians: ‘The roles of giver and 

receiver are not fixed but interchangeable, … In principle, all participants in the 

communication can learn from this exchange’ (83). This interchangeability also lies at 

the heart of a horizontal missionary interaction between reverse missionaries and 

religious PEC: both become giver and receiver at the same time. For example, 

reverse missionaries not only make missionary endeavours among religious PEC; 

but they also gain from those PEC vital theological insights about God’s undisclosed 

redemptive work, by which they turn their missionary endeavours into a part of his 

ongoing interaction with PEC. Meanwhile, religious PEC not only give reverse 

missionaries such insights about God’s work but also receive a further and more 

overt manifestation of such a work of God from reverse missionaries if those 

missionaries are in line with what God is planning and doing.

Whereas Grube discusses two-way communication as a means to foster the 

interaction between different voices of Christianity, I am concerned with the 

interaction between missionaries and the people they are engaging with. In my 

view, the purpose and intention of intercultural theological discourses is to create a 

space for interaction in which different voices of Christianity from Western and non-

Western cultures are to learn from each other rather than to be imposed over one 

another (Reppenhagen 2014:331-332; Wrogemann 2016:15-20; Grube 2017:85-88). 

By contrast, the purpose and intention of reverse missionaries’ interaction with 

religious PEC is to explore God’s ongoing work among those PEC and to participate 

in it. Nonetheless, Grube’s discussion of two-way communication captures the key 
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nature of the new symbolic mapping that mission as process suggests to reverse 

missionaries for their engagement with religious PEC.

A crucial consequence of this development of symbolic mapping for reverse 

missionaries is that religious PEC are no longer simply the objects of mission. 

Instead, religious PEC are a key catalyst enabling reverse missionaries to become 

participants in God’s missionary work in the context of those PEC. In other words, if 

reverse missionaries brush aside religious PEC’s faith experience, marginalise God’s 

possible ongoing activity within it, and thus fail to take part in such a work of God, 

then they fail to be ‘missionaries’ to those PEC in contemporary English society.

b) Missio Dei-oriented reverse missionary practice

Second, mission as process leads reverse missionary engagement with religious 

PEC to be informed by the fundamental insight that missio Dei originally offered - to 

place God as the active subject in mission. As highlighted in 8.4.2, another factor 

that could cause reverse mission to be colonial and hegemonic in the context of 

religious PEC is human-centric missionary practice. Underlying this human-centric 

missionary practice is a problematic characterisation of missio Dei as pointed out in 

8.2.1: the material content of both God’s work and participation in it is substantially 

conditioned not by God but by those who pursue such a work of God (Flett 

2010:43-48).

Mission as process leads reverse missionaries to overcome this human centredness. 

More precisely, it does so by drawing attention to the conditional and limited 

character of their understanding of what God is doing and how to engage with it. As 
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pointed out in 8.2.3, mission as process is grounded upon KMs’ missionary 

experience of religious PEC, at the heart of which lies KMs’ liquefaction of their solid 

(inherited) missionary mindset (see chapter 6 for more details).

This liquefaction represents a self-reflective process, through which KMs 

acknowledge that their inherited missionary thoughts and practices are a locally 

conditioned expression of missionary obedience to God in Korea, and thus that their 

missionary mindset is to be profoundly reviewed and revised if they are to engage 

with God’s particular work in the context of religious PEC in contemporary England. 

At the same time, this liquefaction also represents a process of self-recognition, 

through which KMs acknowledge that they are not fully able to understand what God 

is doing among religious PEC and how to become involved in it. Accordingly, their 

approach to this work of God is limited, partial or fallible.

This double acknowledgement arising out of KMs’ liquefaction puts great emphasis 

on one’s constant search for God’s work beyond one’s own theological views (see 

7.4.3). Precisely, this search becomes a process of reducing human agency in one's 

attempts to interpret and pursue God’s missionary activity. Also, it becomes a 

process of reinforcing God’s agency in one’s missionary endeavours. In short, 

mission as process is a critical impetus to inform one’s expression of missionary 

obedience as substantially God-centric.

The implication of mission as process for reverse missionaries is thus clear in the 

context of religious PEC: it leads them to reflect on their reverse missionary practice 

in the light of the original intention of missio Dei. More precisely, it makes them 

critically review what it means to ‘bring the gospel back’ to religious PEC in their 
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constant search for God's ongoing work among those PEC. As highlighted in chapter 

7, the idea of missio Dei derived from attempts to extricate mission from every 

colonialist association in search of an adequate theological fashion (Sarisky 

2014:259). This original intention, however, has been lost in the development of the 

two major approaches to missio Dei, in which mission theologians have incorporated 

into its characterisation their favourite views on ‘the nature of God himself and of his 

act in the world’ (Flett 2010:43). My argument here is that by mission as process, 

missionaries' theological views can be critically examined through their constant 

reflection on God’s ongoing activity in the given context (see 8.2). In the same way, 

mission as process also exposes reverse missionaries to an examination of their 

theological views on the missionary work of God behind their dominant mission 

concept of bringing the gospel back to religious PEC.

8.5 Methodological suggestions for further studies

In this research, I have focused on the task of looking for insights for a relevant 

missionary engagement with PEC in contemporary England. Following the research 

design and procedures as explained in chapter 4, I have done so by drawing 

attention to missionary accounts of nine purposively selected non-diasporic KMs in 

their encounter with religious PEC. The methodological considerations involved here 

(see chapter 1 for more details) imply that the primary data collected and analysed in 

this study are qualitative in nature. Inevitably, the scope and characteristics of the 

missionary experience of religious PEC illustrated in this study have been 
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substantially informed and narrowed down by my choice of those nine specific KMs. 

This choice also has significantly informed and conditioned my subsequent findings 

and discussions on theological insights for a relevant missionary engagement with 

religious PEC.

While the nine selected KMs undoubtedly have presented significant and meaningful 

accounts of their lived missionary experience, I am also aware that those accounts 

consist mainly in their shifting missionary thoughts and practices in their encounter 

with religious PEC (see chapter 6). On the one hand, this focus on KMs' shift has 

enabled this study to clearly highlight that: a) it is important to contemplate God’s 

undisclosed redemptive interaction with religious PEC in their unique Christian 

experience and that; b) a journey of seeking and engaging with such a work of God 

is the key to making relevant missionary endeavours among those PEC. On the 

other hand, however, the focus on KMs’ shifting experience has led this study to pay 

much less attention to the nature or criteria of how God makes such redemptive 

engagement with religious PEC. In other words, the study has not been able to offer 

theological insights about God's work among those PEC in much depth.

In this respect, further studies on theological insights for such a work of God will be 

valuable to advance the discussions on relevant missionary engagement with 

religious PEC. For this task, it is necessary to find ways to sample, collect and 

analyse missionary accounts which substantially attend to such theological insights. 

In so doing, the purpose would be to look into broad and extensive missionary 

endeavours to seek and engage with God’s intervention in the lives of religious PEC. 

The key to this task is thus to draw attention to a wide variety of ongoing missionary 
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encounters with religious PEC. Here I would like to take account of four particular 

methodological considerations for this task.

First, the study of missionary experience of religious PEC in contemporary England 

could be considerably expanded by giving attention to missionaries and mission 

practitioners other than KMs. In England, there are an increasing number of non-

Western missionaries from countries other than Korea, working among the native 

English population. Approaching these missionaries would allow a wider sampling of 

those who make missionary interactions with religious PEC. Necessarily, a wider 

sampling of missionaries other than KMs would also imply the broader sampling of 

religious PEC. For example, a study of Nigerian or Brazilian missionaries would not 

only provide a great variety of missionary encounter with religious PEC but also a 

more varied collection of religious PEC groups in terms of the nature and 

characteristics of their Christian connections.

Second, expanding the study scope from KMs to other missionaries and mission 

practitioners in turn would allow a comparative study of missionary experience of 

religious PEC between missionaries from different countries and cultures. In such a 

research design it would be valuable to compare and contrast the way missionaries 

from different countries or cultures understand religious PEC’s unique Christian 

connection, reflect on God's intervention within it and thus take part in mission. 

Doing so would also bring an opportunity for further discussions on one’s missionary 

reflection upon God’s work among religious PEC in the light of the reflections of 

others. In other words, there would be a possibility of intercultural theological 

discourse on a missionary practice in the context of religious PEC.
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Third, it is necessary to develop sampling methods for the recruitment of 

missionaries by paying attention to those who do mission works among religious 

PEC beyond the local church context. As discussed in the sampling process (see 

4.1), the focus of my purposive sampling was on the recruitment of those KMs who 

could offer illuminative missionary experience of PEC. In so doing, this approach 

naturally led this study to sample KMs who are involved with PEC predominantly in 

the local church setting. In other words, this study has been particularly limited to 

looking into missionary interactions with religious PEC that are predominantly 

captured in the local church context. Such a limitation, however, implies that this 

study has not been able to address missionaries' interactions with religious PEC who 

have far fewer connections with the local church. I acknowledge from my own 

sampling experience that a local church involvement is no doubt a potential 

missionary context which provides missionaries with rich access to religious PEC. 

However, for further and wider study of missionary experience of PEC, we should not 

restrict our attention to the local church context.

Finally, the study of the missionary experience of religious PEC could be more 

specifically divided up in terms of the nature and characteristics of their Christian 

connections. Drawing on the sociological view of de-institutionalisation theories (see 

chapter 3), this study has particularly focused on KMs’ missionary experience of 

religious PEC, who, unlike cultural PEC, have a religious vibrancy underlying their 

Christian connections. However, as shown in chapter 5, KMs’ accounts reveal that 

those PEC vary among themselves in their religious vibrancy and engagement with 

Christianity. Accordingly, it is necessary to develop further studies on missionary 
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experience, which draw specific attention to each individual sub-group of religious 

PEC.

Concluding remarks

This research has explored KMs' reverse missionary experience in England, in 

search of missiological insights for relevant and adequate missionary endeavours in 

that context. In so doing, this study has drawn our attention to religious PEC as a 

crucial mission field to be engaged with in contemporary English society. It has also 

critically assessed the lived missionary experience of nine non-diasporic KMs who 

have been closely involved with that mission field.

This study suggests KMs’ critical Christocentric-Trinitarian approach to missio Dei as 

a theological insight for an appropriate missionary engagement with religious PEC. 

This approach to missio Dei has been derived from my sociological and theological 

reflection upon KMs’ experience of breaking away from their inherited missionary 

mindset in their encounter with religious PEC.

At the heart of this Christocentric-Trinitarian approach to missio Dei is a concept of 

mission as process - to conceive mission as a process of opening to, exploring and 

thus engaging with what God is planning and doing among religious PEC. In this 

fashion of conceptualising mission, I argue that we need to be prepared to ‘liquify’ 

our own missionary mindset in order to make our missionary endeavours be of use 

to this work of God. In this liquefaction, our uncertainty about how God carries out 
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such a work and in what ways we participate in it is not only unavoidable, but also 

desirable. Such uncertainty is a great impetus for our contemplation and discernment 

of God's ongoing work among religious PEC beyond our own missionary thoughts 

and practices. The engagement in this work of God is thus a journey in and of itself - 

a journey of participating in his missionary endeavour towards religious PEC, of 

which our missionary efforts must become a part.

In this respect, my study also invites us to innovatively re-imagine the church for her 

participation in such a work of God. In other words, it draws our attention to the need 

to develop the ‘missional’ church for this work of God. In doing so, the key is to 

constantly seek her existence in a place where she may engage with God’s 

interactions with religious PEC both through and beyond the gathering of his 

missionary people. This study highlights an example of such a missional church, 

drawing on KMs’ long-term and relational interactions with religious PEC. Such 

interactions reflect an attempt to express the church that attends to God’s ongoing 

work among those PEC where they are, while offering them an encounter with his 

missionary people, by which God can nourish their faith journey. This attempt is, 

however, far from a model or design to be simply copied by other missionary 

encounters with religious PEC. It reflects KMs’ particular missionary engagement 

with the particular religious PEC they have encountered. It involves KMs’ search for 

God’s work among those PEC. The shape, structure, and dynamic of the missional 

church will thus have to emerge from our constant exploration and discernment of 

God’s work among the religious PEC we encounter.

Finally, this study draws non-Western missionaries’ attention to the importance of 

engaging with God’s work among religious PEC and of the consequent missiological 
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and ecclesiological insights into contemporary England. In so doing, this study 

invites them to recognise, review and remove colonial and hegemonic tendencies 

when they approach religious PEC with their dominant concept of mission as 

‘bringing the gospel back’. This re-conceptualisation requires non-Western 

missionaries to become ‘peers’ with those PEC in their unique faith journeys, 

exploring and discovering God’s interaction with them. In this review, non-Western 

missionaries are also encouraged to place God as the acting subject in their 

missionary endeavours among those PEC. If this review is taken seriously, further 

fresh insights could be found for adequate and relevant reverse missionary 

engagement with religious PEC. 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Appendix 2 Sample of Pilot Interview Field Notes

An extract from Chris’ pilot interview field notes
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Appendix 3 Questionnaire37

Introduction

Many thanks for your participation. This survey is designed for a study of Korean 
missionaries in contemporary English society. The study aims to understand what 
missionary endeavours they make among the people they encounter.

Regarding confidentiality, your details are going to be kept anonymous. Any 
information given will be treated with the strictest confidentiality until it is destroyed at 
the end of the study. The analysis of the information that you provide will be readily 
available to you on request. You are also free to request that your data be withdrawn 
at any time of the research should you so wish.

You may be contacted for interview afterwards but only with your permission. You 
are more than welcome to provide further comments if you wish.

Questions

A. Personal Background

1. Age                                             ❍ Under 20       ❍ 20 - 29           ❍ 30 - 39
                       ❍ 40 - 49          ❍ 50 - 59           ❍ 60 or over

❍ I’d rather not answer

2. Gender                                        ❍ Male             ❍ Female           ❍ I’d rather not answer
3. Are you a pastor?                       ❍ Yes               ❍ No                   ❍ Training pastor

❍ I’d rather not answer

4. Who is your sending body? (Choose more than one if applicable)  ❍ I came on my own
                   ❍ Denomination

 The questionnaire was originally designed and conducted in the Korean language. This 37

questionnaire is translated into English for the purpose of presentation.
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                                                          ❍ Missionary organisation             ❍ Other
❍ I’d rather not answer

5. Have you been trained as a missionary?
If so, how long? (in years)           ❍ None            ❍ Under 1            ❍ 1 - 2         ❍ Over 2

❍ I’d rather not answer

6. Who supports you financially? (Choose more than one if applicable)
❍ Self-supporting                         ❍ Personal sponsors
❍ Denomination       ❍ Church in England

    ❍ Church in Korea ❍ Missionary organisation       ❍ Other
    ❍ I’d rather not answer

7. How long have you been in UK? (in years)         ❍ Under 2            ❍ 2 - 3              ❍ 4 - 5
❍ 6 - 7             ❍ 8 - 9                 ❍ 10 or over
❍ I’d rather not answer

8.  What is your visa status?            ❍ I’d rather not say        ❍ Working (Tier 1)
❍ Minister of Religion (Tier 2)      ❍ Student (Tier 4)

    ❍ Temporary Worker (Tier 5)        ❍ Permanent visa or Citizenship ❍ Other

9. Have you previously been a missionary in other countries? If yes how long? (in years)               
❍ None     ❍ Under 2              ❍ 2 - 3                ❍ 4 - 5               ❍ 6 - 7             

      ❍ 8 - 9           ❍ 10 or over          ❍ I’d rather not answer

10.Did you work in the church in Korea? If yes, how long? (in years)
    ❍ None         ❍ Under 2          ❍ 2 - 3             ❍ 4 - 5                  ❍ 6 - 7
    ❍ 8 - 9                ❍ 10 or over        ❍ I’d rather not answer

B. Missionary Experience

11.Which of the following engagements are you involved with currently? (Choose 
more than one if applicable)

   ❍ English-speaking local church ❍ Working independently
   ❍ Chaplaincy ❍ Missionary organisation
   ❍ Other                    ❍ I’d rather not answer

12.What percentage of people among whom you do your works are local English people? 
(*local English people: those who were born and brought up in England)
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       ___________

13.Do you have special target(s) in your mission engagement? (Choose more than one if 
applicable)

   ❍ No, I don’t have any ❍ Local people ❍ Muslims
   ❍ Homeless people ❍ Nominal Christian ❍ Other
   ❍ I’d rather not answer
14.Do you engage in any of the following mission activities? Please tick the average 

amount of hours per week you spend doing them.

C. People You Meet

15. How often do you spend time with the following groups of people? (please only consider 
among the local English people)

Hours per week 0 1-2 3-4 5-6 7 +

Preaching ❍ ❍ ❍ ❍ ❍

Leading a Bible study or  
a small group for discipleship ❍ ❍ ❍ ❍ ❍

Pastoral care ❍ ❍ ❍ ❍ ❍

Evangelism (door to door, street, etc.) ❍ ❍ ❍ ❍ ❍

Community outreach 
(meal invitation, mum & toddler, youth club, music 

class, etc.)
❍ ❍ ❍ ❍ ❍

Community work such as supporting 
 elders, disabled, the poor, etc. ❍ ❍ ❍ ❍ ❍

 Advocacy work/promoting social justice ❍ ❍ ❍ ❍ ❍

Other work ❍ ❍ ❍ ❍ ❍

Never

A 
couple 

of 
times 
a year

Once 
or 

twice 
a 

month

Once 
a 

week

Twice 
or 

more 
a 

week

Group1: People who have no religion ❍ ❍ ❍ ❍ ❍

Group 2: People who have other religions apart 
from Christianity  

❍ ❍ ❍ ❍ ❍

Group 3: People who say they are Christian but 
hardly go to church

❍ ❍ ❍ ❍ ❍

Group 4: People who have a Christian 
upbringing but don’t go to church apart from 

special occasions such as funerals, weddings, 
Christmas, Easter, etc.

❍ ❍ ❍ ❍ ❍

�326



16. Please write here freely if you experienced any challenges or difficulties in your 
missionary involvement with group 3, 4, 5, and 6.

      ___________________________________________

D. Further comment

17.How much have you revised the followings since coming to England?

18. Would you be happy to be interviewed if asked later?     ❍ Yes               ❍ No

19. Please feel free to offer any other relevant comments regarding your missionary 
experience.

      ______________________________________________

This is end of the questionnaire. Thank you very much for your participation. 

Group 5: People who hardly go to church, but 
not consciously opposed to church or Christianity

❍ ❍ ❍ ❍ ❍

Group 6: People who hardly attend the church 
but continue to pursue journeys of faith

❍ ❍ ❍ ❍ ❍

  Not at all 

1 2 3 4

Completely  

5

What is mission ❍ ❍ ❍ ❍ ❍

What is church ❍ ❍ ❍ ❍ ❍

What is mature faith ❍ ❍ ❍ ❍ ❍

Understanding of people in England ❍ ❍ ❍ ❍ ❍

Mission strategy or mission approach ❍ ❍ ❍ ❍ ❍

Kinds of missionary activities ❍ ❍ ❍ ❍ ❍
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Appendix 4 Coding and Interpreting the Collected 
Data from the Questionnaire

Coding schedule

Coding manual
% of English people with whom you are involved in your missionary work

1. 76 - 100%: Very likely 
2. 51 - 75%: Likely
3. 26 - 50% : Unlikely
4. 0 - 25%: Very unlikely

Primary target people group

1. Nominal Christians and/or local people only: Very likely
2. Multiple target groups including nominal Christians or local people: Likely
3. Multiple target groups including Muslims or others: Unlikely
4. Muslims or others only: Very unlikely

Frequency of meeting people who say they are Christian but do not go to church very 
often

1. Twice or more a week: Very likely
2. Once a week / Once or twice a month: Likely
3. A couple of times a year: Unlikely
4. Never / Don’t know: Very unlikely

Frequency of meeting people who have church upbringing but go to church only for 
special occasions

1. Twice or more a week: Very likely
2. Once a week / Once or twice a month: Likely
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Respondent 
number 

% of 
English 
people 

with whom 
you are 

involved in 
your 

missionary 
work

Primary 
target 
people 
group

Frequency 
of meeting 
people who 
say they are 

Christian 
but do not 

go to 
church very 

often

Frequency 
of meeting 
people who 
have church 
upbringing 
but go to 

church only 
for special 
occasions

Frequency of 
meeting 

people who 
do not go to 
church very 
often but are 

not 
consciously 

opposed to it

Frequency 
of meeting 
people who 
are irregular 
churchgoers 

but 
concerned 
with faith 
journey

Willingness 
to 

participate 
in the 

interviews



3. A couple of times a year: Unlikely
4. Never / Don’t know: Very unlikely

Frequency of meeting people who do not go to church very often but are not 
consciously opposed to it

1. Twice or more a week: Very likely
2. Once a week / Once or twice a month: Likely
3. A couple of times a year: Unlikely
4. Never / Don’t know: Very unlikely

Frequency of meeting people who are irregular churchgoers but concerned with faith 
journey

1. Twice or more a week: Very likely
2. Once a week / Once or twice a month: Likely
3. A couple of times a year: Unlikely
4. Never / Don’t know: Very unlikely

Willing to participate in the interviews?

Y. Yes
N. No

Completed coding schedule

Respondent 
number 

% of 
English 
people 

with whom 
you are 

involved in 
your 

missionary 
work

Primary 
target 
people 
group

Frequency 
of meeting 
people who 
say they are 

Christian 
but do not 

go to 
church very 

often

Frequency 
of meeting 
people who 
have church 
upbringing 
but go to 

church only 
for special 
occasions

Frequency of 
meeting 

people who 
do not go to 
church very 
often but are 

not 
consciously 
opposed to it

Frequency 
of meeting 
people who 
are irregular 
churchgoers 

but 
concerned 
with faith 
journey

Willingness 
to 

participate 
in the 

interviews

1 4 4 4 4 4 4 Y

2 1 1 2 2 2 2 N

3 4 1 2 4 4 2 N

4 3 4 3 3 3 3 N

5 2 1 3 2 4 4 N

6 1 1 2 2 2 2 N

7 2 1 1 1 1 1 Y

8 1 1 2 2 2 2 Y

9 2 1 2 2 1 3 Y

10 1 1 2 4 4 4 N
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Interpretation of the coding
The purpose of this questionnaire is to highlight respondents who may have rich 
missionary engagement with PEC. As pointed out in 4.1.2 a), this questionnaire is 
designed to highlight their approximate interactions with PEC due to the analytic 
limitation of a standardised survey method. So in the process of interpreting the 
coding, I categorise respondents into three groups as below.

11 1 1 2 2 2 2 Y

12 4 4 3 3 3 4 Y

13 3 4 2 4 4 4 Y

14 1 3 3 3 4 4 Y

15 2 1 3 2 2 2 Y

16 1 1 4 4 2 3 N

17 2 1 2 3 3 4 Y

18 2 2 2 2 2 2 Y

19 1 1 1 1 1 2 N

20 1 1 2 2 3 3 Y

21 1 1 3 3 3 4 N

22 1 1 3 2 2 2 Y

23 4 2 2 2 2 4 N

24 4 2 3 3 3 4 N

25 2 1 2 2 2 2 Y

26 3 4 3 3 3 3 N

Groups

Group A Group B Group C

Respondents who clearly 
have many high rating 
items and thus are likely to 
have rich missionary 
engagement with PEC

Respondents who have 
both high and low rating 
items and thus may or may 
not have rich missionary 
engagement with PEC

Respondents who clearly 
have low rating items and 
thus are unlikely to have 
rich missionary 
engagement with PEC

Rules for the 
categorisation

• They mostly have rating 
1 or 2 items.

• They may have one or 
two items of rating 3 or 
4.

• They have one or more 
items of rating 1 or 2

• They have one or more 
items of rating 3 or 4

• They mostly have rating 
3 or 4 items.

• They may have one 
item of rating 1 or 2.

Respondents 
number

2, 6, 7, 8, 9, 11, 15, 18, 19, 
20, 22, 25

3, 5, 10,  16, 17, 21, 23, 24 1, 4, 12, 13, 14, 26

Total 12 8 6
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Appendix 5 In-depth Interview Guide38

Introduction and written consent
Many thanks for your participation in the interview. The interview focuses on how you 
do your mission to people who say they are Christian but do not go to church very 
often, or similar to those people in England. Regarding confidentiality, your details 
are going to be kept anonymous. Each interview will be recorded first and then 
transcribed. Both recorded transcribed interview files will be kept only in a usb. Any 
information given will be treated with the strictest confidentiality until it is destroyed at 
the end of the study. The analysis of the information that you provide will be readily 
available to you on request. You are also free to request that your data be withdrawn 
at any time of the research should you so wish.

Part One
A. Opening Talk

• How did you join the missionary work in England?
• What missionary work(s) are you currently involved with?

Part Two
B. KMs’ observation of the people

• Do you know any English people who are like this? (showing section cards of 
PEC)

• those who regard themselves as Christian, but do not attend the 
church very often;

• those who are familiar with church because of their upbringing, but 
go to church only for special occasions, such as Christmas;

 This interview guide was originally in Korean and then translated for the presentation here.38
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• those who are not against the idea of coming to church and 
sometimes come to church along with their family;

• those who hardly come to church but still seem to show some 
serious interest in the faith

• Please tell me about them freely.

• [probe] who are they?
• [probe] how [when and where] did you come to know them?
• [probe] do they go to church? (religious activities)
• [probe] do they recognise themselves as Christian? (religious 

identity)
• [probe] what kinds of beliefs do you think they have? (religious 

beliefs)
• [prompt] God / Bible / life after death / angels

C. KMs’ understanding of PEC they encountered

• Do you think they have the Christian faith? [or Do you think they are 
Christian?]

⁃ [probe] if ‘yes’, ‘no’ or ‘don’t know’, why?

⁃ [probe] do you think they are different from non-believers and If so, 
why?

⁃ [probe] is there something that you didn’t know about them before?

⁃ [prompt] whether they really believe anything

⁃ [prompt] why do they e.g. pray or go to church occasionally

⁃ [prompt] why they describe themselves as Christian

• Do you think they are religious?

• [probe] what do you think is being religious/religiosity?

• [prompt] desire for or dependency on God / search 
for meaning of life

• [probe] if ‘yes’, in what ways do you think they are religious? [or 
what kind of religious dimensions do you think they have?]

• [probe] if ‘no’ or ‘don’t’, why?

• [probe] Is there something that you didn’t know about them 
regarding religiosity?
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• Please share freely about them regarding religiosity.

Part Three
D. KMs’ missionary engagement

• What missionary works [did you do / are you doing] towards them?

• [probe] what / how / why are you doing?

• [probe] if ‘I used to do’: what did you use to do and why did you 
stop carrying on?

• How do you find your missionary involvement with them?

• [prompt] ok / having some concerns / struggling / 
challenging / 

• [probe] if experience any challenges of difficulties, please share 
freely about them.

• [prompt] rare chance to engage with them / building 
relationship / their attitude / language

• What attempts did you make regarding challenges or difficulties you 
experienced?

• [probe] what / how / why did you do?

• [probe] what was inadequate to do?

• [probe] what was appropriate and relevant to do?

E. KMs’ missionary reflections

• What is your missionary goal for them?

• [prompt] bringing them to church / brining them to 
Christ / keeping concerns and support for them / 
building the faith community to which they can 
belong / building a church for them

• What kind of Christian life would you like see from them?

• [probe] is church important for them?
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• Please tell me freely what you think about your own missionary engagement 
with them.

• What do you think is mission for them?

Closing
F. Closing talk

• Please feel free to tell anything else that you would like to.

• Please feel free to ask any questions regarding this research.
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Appendix 6 Sample of an Interview Transcript

An extract from Philip’s interview transcript (page 8)

Transcript Comments
어떤?

Focus. 그 노인분들 blind elderly people. 일주일에 
한번씩 모셔다가 인제 모임 갖는거 있어. City Council
에서 support하고. 나는 4년전에 정식 staff되서, 재정
도 맡아서 하고 있거든. 

어떤 성격의 모임이니까?

거기에도 교회는 안다니는데 자신은 크리스챤(gentle 
laugh)분이 계시기 때문에, 그분들하고 또 신앙적인 얘
기도 하고. -

목사님이 이 모임을 사역의 일부분으로 보세요?

그렇지. 왜냐면 그 노인분들한테도 돌아가시전에 예수
님을 만나야하니까. 모르시는 분들도 계시고. 일단 적대
감을 가지고 있는 분들은 별로 없는 거 같얘. 근데, (p) 
거기게 대한 필요성이라던가 신앙에 대한 그런 부분들
이 그냥 삶 가운데 묻혀져 있어서 특별한 갈망이 없으
셔.

삶 가운데 묻혀져 있다는 말이 -

그니까 내가 이제 다 죽을 때 됐는데, 그런게 필요치 않
다는, 그러니까 지금 이대로 살다 가시는거. 그리니까 
내가 신앙이, 뭐, 내 삶에 그렇게 영향력이 있다고 생각
을 안하시는거지.기독교적인 믿음이라든가, 그런 뭐, 구
원이라든가 그런 것들이. 그니까 얘기를 하면 그런거에 
대한 거부반응은 없는데, 근데 뭐 그렇게 관심을 갖는 
분은 없어. 근데 실례로 지난번에 여행을 한번 갔었거
든. 거기서 노인 할아버지가 이제 술을 좀 과하게 드셨
어.

Philip is involved with a 
meeting called FOCUS

Philip recognises self-
described Christians who 
don’t go to church in FOCUS

Philip talks with them about 
faith matters

Philip thinks they hardly know 
Jesus

Philip thinks they have little or 
no opposition to Christianity

Philip thinks they don’t treat 
faith importantly

Philip thinks they are not 
interested in faith and hardly 
expect anything from it for 
them
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An extract from Philip’s interview transcript (page 8) - translated

Transcript Comments

What kind of involvement?

I am helping a group called FOCUS. It’s a 

meeting of blind elderly people. Once a week we 
meet together. The city council supports this 

meeting and I became staff 4 years ago. I’m in 
charge of finance for the group.

What kind of meeting is that?

There are also people who say they are Christian 
(gentle laugh), but don’t go to church. I somehow 

talk with them about the faith matters from time to 
time.

Do you regard this as part of your mission?

Yes, because they need to believe in Jesus 
before they die. Some don’t know about Jesus at 

all. At least they don’t seem to be opposed to 
Christianity. However, (p), they don’t see the 

need of faith or beliefs. Such things are buried 
under the life.

What do you mean by ‘buried under the life’?

It’s like, ‘I haven’t got long to live, and I don’t 
need such thing as Jesus, I just carry on to live 

as it is now’. They don’t think things like Christian 
faith and salvation have influence on their lives. 

They don’t really mind me talking about the faith, 
but they are not really interested. Some time ago 

we all went a trip together. There, Nelson, an 
elderly person, drank a little too much.

Philip is involved with a 
meeting called FOCUS

Philip recognises self-
described Christians who 
don’t go to church in 
FOCUS

Philip talks with them about 
faith matters

Philip thinks they hardly 
know Jesus

Philip thinks they have little 
or no opposition to 
Christianity

Philip thinks they don’t treat 
faith importantly

Philip thinks they are not 
interested in faith and 
hardly expect anything from 
it for them
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