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Abstract

The “Call of God”: Korean American Women'’s Activiamthe Pacific Northwest

Nina Young Kim

Chair of the Supervisory Committee:
Professor Shirley Yee, PhD
Dr. Priti Ramamurthy
This study examines the multidimensional historiKofean American Christian
women’s activism in the Pacific Northwest betwe8A@ and 2012. Few scholars have explored
Korean American women’s experience in Americargrelis history especially the relationship
between activism and religion among Korean Amerizamen® Using an intersectional
perspective that takes into account various dinoerssof Korean American Christian women
activists reveals a distinct gendered, raced, ahgious narrative of Korean American history in
the Pacific Northwest. This study also analyzesdéarBible women'’s histories to explain the
importance of Korean American Christian activistmen’s current involvement. | argue that
Korean American Christian women’s gendered, raaed,religious activism, challenge

conventional understandings of Korean Americarohystthe purpose of activism, and the

relationship between activism and religion.

! For the purposes of this study, | use a Protestaai¢rstanding of religion. The way | use the walibion here is a single
organization with members that subscribe to ba#itidal belief of a Divine God, salvation througésiis Christ.
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Introduction: Korean American Christian Women’s Activism in the Pacific Northwest
If it were not God, if it's not Jesus, | wouldni this. | get that message through the Bible and |
got the sense of a call. This is God’s work... Aricsihot God, if it's not Jesus, | won't do this.
It's a heck of a job, one heck of a work. | prepseemons and write articles and books. | teach
Bible classes so | prepare for the Bible class agship and, you name it, | do it. There’s no
dull moment.
- Julie
Julie’s statement illustrates how influential hetiéf in God is as she engages in pastoral
leadership and teaches Bible classes. Embeddedieis statement is the message that her
activism, without God, would not exist. There iszkationship between religion and activism
that is expressed repeatedly among Korean Amevicgmnen activists, like Julie, in the Pacific
Northwest. This relationship is described primahblythe phrase, “Call of God.” Thus, this study
is entitled, “The Call of God: Korean American WamgeActivism in the Pacific Northwest”
and focuses on the relationship between Korean Eareactivist women and Christianity. The
twenty Christian womeninterviewed in this study used phrases such as teen called by
God” or “There is a call of God on my life...” touktrate the practical implication of scripture
and relationship with God to their lives. The us¢hese phrases reveals the connection between
what Christian women are doing (activism) and wheytare (identity).
Korean American Christian women activists draw upBdslical scriptures such as Isaiah
4%, indicating that their life purpose is closely oested to, even inspired by, God'’s will. This

study examines Korean American Christian womervist’s experiences in Washington State,

specifically those who reside in the King, Piermag Snohomish counties. Currently, all three

21n Isaiah 43:1. God is speaking through the profgaah saying the following to God’s people, “Butw, O Jacob, listen to
the LorD who created you. O Israel, the one who formedsays, ‘Do not be afraid, for | have ransomed ycave called you
by name; you are mine.” This is from the New Ligifiranslation of the Christian Bible.



counties contain large numbers of Korean AmericAosording to the 2010 US Census,
Washington State contains th& largest Korean American population in the ¥S.

My study examines the multidimensional history afr&an American Christian women’s
activism in the Pacific Northwest between 1940 20#13. Korean American women'’s activist
histories and experiences are largely underrepregem Korean American scholarship and
general US history. This study addresses this lgaugh an examination of the complexities of
Korean American women activist experiences and teéigious value$.Using intersectionality
theory, | take into account various dimensions ofé¢an American Christian women activist
experiences that reveal a distinct gendered, racetireligious narrative of Korean American
history in the Pacific Northwest. | argue that KameAmerican Christian women’s gendered,
raced, and religious activism challenges conveationderstandings of Korean American
history, the purpose of activism, and the relatigm¥etween activism and religion. More
specifically, | argue that the impact of religiontiates, drives, and sustains Korean American
women'’s activism. Korean American Christian wometivists use religiohand spiritualit{ to

affect social change in Korean American commungied the surrounding Puget Sound area.

3 California, New York, New Jersey, lllinois, Wasbpton, and Texas have the highest numbers of Kokeagricans in the
United States. California has the highest numbétaréan Americans residing in its borders with 0885,225 Korean
Americans and New York trailing behind with 153,808rean American residents total. Washington nuedbat 80,049
Korean Americans total in the state in 2010. A gtafithe 2000 US Census from Eui-Yung Yu’s, “Kordmpulation in the
United States, 2000. Demographic CharacteristidsSotio-Economic StatusIn thelnternational Journal of Korean Studies.
Vol VI:1. (Los Angeles, CA: Korean American Coaditi — Census Information Center, 2002). 71-107estttat Korean
American women outnumber Korean American men ir2théo 54 year age bracket. This situation isnsa@ when it comes to
Korean Americans ages 15 and younger. The reasgithghyounger generations have more males thandsratso reflects
immigration patterns but the immigration patterffatier Koreans also reflect Korean culture’s naiéd preference. The
author argues that sex-selective abortions, althdlegal, contribute to a less number of youngerdan immigrant girls
immigrating to the US.

% For the purposes of this study, we will use a&@int understanding: Single organization with memsithat subscribe to basic
Biblical belief of a Divine God, salvation througbsus Christ.

5 The term religion describes the institution tlegtches and affirms religious beliefs. In other vgpmwhen we think of ‘religion,’
we typically think of churches or places of worship

5 According to the field of theology, primarily deéid by feminist theologians, spirituality is a wafybeing rather than a
building or place of worship. As a holistic apprbdo religious beliefs, spirituality provides a msaof thinking through, being,
and acting in a religious capacity apart from tusibns.



This study addresses the following questions. Vidhathe multidimensional experiences
and histories of Korean American women in the Fadlbrthwest? What kind of raced, classed,
gendered, and religious narratives are a parteseistories? How has activism developed
among Korean American women activists and for vgoaposes? What forms of activism are
Korean American women activists involved in anavttat extent does religion shape the
perspectives and actions of these women? Whahargotial, political, and economic changes
that have shaped Korean American women’s activisthsérategies of resistance over time?
Why is this history significant to our understarghrof gender, race, religion, and social change?
In order to answer these questions, my study ceatatt analyzes the activism of Korean
American women in the Pacific Northwest and therededo which a Christian identity
influences their activist strategies.

A Christian identity influences each of the twerdgrean American activist women
living in the Pacific Northwest. In order to integw these women, | employed the snowball
method and networked using existing social and gaobnal relationships. Geographically,
Korean American women subjects live in WashingttateS Korean American Christian activist
women primarily live in the Seattle region. Theyelias far north as Lynnwood, as far south as

Tacoma. A number of Korean American women subjaisis live in Bellevue, WA.

7 According to the 2000 US Census compiled by theekio American Coalition of California, the citigsSeattle (4,863),
Federal Way (4,417), Tacoma (2,748), Lakewood @,2Bellevue (2,131), and Shoreline (1,390) arduithed in the top 100
cities that Korean Americans reside in. this infation was compiled in cooperation with the Centerndorean-American and
Korean Studies in Los Angeles, Cal State UniverSigshington is currently ranked five of ten statét the highest Korean
population of 57,507 Korean residents. Accordinth®2009 American Community Survey conducted leyls Census
department, from the year 2000 to 2009, the KoAgarrican population has grown from 58,438 to 57,50% most significant
population jump occurred between 1990 and 2000 wieiKorean American population increased from 28 ® 56,438. The
birth of second generation Korean Americans anceaming number of Koreans sponsoring family membxgptain this
increase in population numbers. This pattern can la¢ explained by the attractive nature of enémegur opportunities among
small business orders in the Pacific Northwest.
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Korean American women activists also come fromregeaof socioeconomic backgrounds. A
majority consider themselves middle class. Howeakkryere born into families that experienced
financial struggles early on in their childhoodsisl was especially true among the subjects
whose parents were first generation Korean immigranAmerica’

The majority of the subjects identified as secoedegation Korean Americans. About
half identified as 1.5 generation. Julie identifeexla first generation Korean American because

she was the first in her family to immigrate to th8. While most Korean American women and

8 Source: Northwest US Travel. “Map of the State afshington.”About.com. Gonw.about.com/od/mapswa/giNgton-
State-Map-Gallery/Washington-State-Map.htm. KorAarericans reside primarily between Tacoma and Lysoovfor several
reasons. One reason is their early immigratiorepatb the state. A majority of Korean Americarestigularly Korean military
brides, resides in Tacoma. The Joint Base Lewis#c@ is located in Tacoma, WA. Many military wiv@sonsored Korean
families and thus many reside in Tacoma. One ofehsons for the large number of Korean Americarsg in the Lynnwood
area also has to do with the growth of Korean owmegsinesses, restaurants, and churches. The Karearican Historical
Society will publish details about this informationa publication to be released by November of2@¥e are still compiling
this information through oral histories and arckive



their families were sponsored through a relatikastproviding entry into the US, one Korean
American woman immigrated to the US with her husbaithout a sponsorshib.

Korean American women activists are involved in yntacets of the workplace. Of the
twenty Korean American activist women | interview#tree are pastors. One is a youth pastor,
the second is a lead pastor who founded a locatbhand the third is a care pastor. One Korean
American woman is a university administrator. Thaee businesswomen. Five are involved with
nonprofit work while two are local government oféits. Four work in the medical industry. Two
are stay-at-home mothers. All the Korean Americamen activists volunteer at a local church
and a community organization.

The ages of the subjects range from 23 to 77. Megrg attending a local university or
community college at the time of the interviews.nyidound that higher education provided one
or more avenues for participation in community\astn. Korean American activist, Cheryl, for
example, aspires to return to law school. Like @hather Korean American businesswomen
supplement their day job by working as a mentathim evenings or weekends. Those who had
been in the paid labor force for longer were bettererbally expressing their satisfaction about
their paid work and volunteer work.

Korean American Christian women are highly invahand often multitask. All the
Korean American Christian women activists inteneelare involved in multiple volunteer
opportunities or community projects in Washingtaat& All are currently involved in a local

Korean American or non-ethnic-specific church ia Buget Sound region. They are involved in

® Sponsorship is a term used immigration law andigration history. The definition of sponsorshist#nanged throughout US
history. Various immigrant populations have alsaqticed it in different ways. Sponsorship spedifiéorean immigration
history to America is otherwise known as “familyinéfication”. The specifics are outlined in the SdBnmigration and
Nationality Act. This act made it possible for U8zens (of any racial/ethnic background) or pereraresidents to sponsor
family members. Korean Americans who were separfated family members began sponsoring or providiffgcial documents
to petition their family members from Korea to livethe US. Citizens or permanent residents of Koréescent living in the US
could sponsor a spouse, immediate family membddreh, siblings, and refugees. This is how my p&severe brought over
from South Korea to the US. My aunt, who married\american Gl, became a US citizen in the early K9@&he then sponsored
my father, her brother, to come to the US in thiéyekd70s.



a variety of community service projects and mimstisuch as youth leadership, children’s
ministry, bible studies, community outreach, funsirey, and preaching. Korean American
women activists volunteer in multiple ways espégias it concerns their local church and they
quickly respond to the immediate needs of the lobalch.

Korean American women’s activism also includesiagder work with nonprofit
organizations and social service organizatiSr8ome combine their paid work with volunteer
work and find ways to bring them into relationshiph one another. Grace’s paid work can also
be considered volunteer work. As a pastor, Grgeastoring and community service are easily
relatable. Often the line between her paid work\awldnteer work is blurred. She does not
always expect to be paid for some of the work sih@ does as a pastor. For example, Grace is
always seen as a pastor, even when she is involhvedommunity outreach event. Her
involvement is seen as a part of her pastoral wikis, even though Grace enacts unpaid labor,
her actions are viewed as part of her paid pastovek.

For others, the line between paid work and voluntewk (work done without an
expectation of payment) is clearer but Korean Anariwomen activists attempt to bring them
into relationship with one another often. For exampngie works as a fundraising coordinator
at a local nonprofit organization. Although the amgation she works for is highly involved in
social services for the Seattle community, shedtiengorks on financial paperwork. She expects
to be paid for it. While this work eventually leadsbringing communities together, she often
does not get to interact with the people she igihg! Instead, she finds other avenues in the

organization where she can participate in directad@ervice provisions, without the expectation

19 volunteer work is any type of labor, work, andgervices done without any expectation of paymentuiteer work and paid
work are done with similar passions or purposesy thiffer in terms of expectation of payment. Vdker work is done with the
expectation that the volunteer is not paid for wthay/ do.
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of payment for her work. Angie does this to bridgeonnect the two types of work together.
She feels that one without the other is not enough.

Korean American Christian activist women are oréhavsome time been involved in
several local Korean American and non-ethnic specifurches primarily in the Puget Sound
region. The churches that Korean American womemest active include: Bellevue Korean
Presbyterian Church, The City Church, Quest Chusglunjae Church, Bellevue Sarang
Church, Seattle New Life Church, Presbyterian ChWw&A, United Presbyterian Church of
Seattle (Yunhap), Full Gospel Tacoma First Chuacid the Missional Community. Most of

these churches are located in the King, SnohoraisRierce Counties.

Figure 1: The City Church, Kirkland Campus** Figure 2: Bellevue Korean Presbytan Church'?
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1 This image was taken from the Bellevue KoreanBtesian Church website at www.bellevuekpc.com

12 This image was taken from a public website calletive Rain at www.activerain.com/blogsview/25461t66-city/church-
kirkland-wa-

13 The image was taken from the Washington State ipat of Transportation. www.wsdot.wa.gov
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In addition to church involvement, Korean Americanristian activist women are
primarily involved with non-profit and/or “Para” akch organization! Some organizations are
faith based, while others are not. For exampléh fadsed organizations include the Seattle
Union Gospel Mission, One Day’s Wages 8@inistry, various homeless ministries across
King County, MOPS (Mothers of Preschoolers), Sataais Purse, Bible Study Fellowship, and
Youth With a Mission. These organizations are fpansnt about their commitment to the
Christian gospel and the implications of the gospéheir everyday community involvement.

Other organizations are not always affiliated vatltocal church or religion. These
organizations include Women of Washington, KoreasmW¥n’s Association, King County
Republican party, Ballard Food Bank, King Countynizeratic party, Korean American
Coalition — Washington, Morning Star Korean Cult@anter, Korean American Professional
Society, Seattle Children’s Theatre, Korean Studessociation, LINK (Liberty in North

Korea), Kollaboration Seattle, and Asian Counsefind Referral Services.

Figure 3: Image of Korean American wmen in the Korean Women's Association of Tacom&,

14 para church organizations are social and polioalips that are not accountable to a particularathor church leadership.
Para church organizations work with churches adividuals across various denominations. Korean Agaarwomen’s Para
church organizations provide social services togddarAmerican communities and others. | describa Blaurch organizations
further in Chapter 3.

15 This image was taken from the Korean Women’s Assion website aivww.kwaonline.org
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KAC. Washington Chapter

Figure 5: Dance anduin performance by performers from Morning Star*’

The primary goal of these organizations is to pe\gocial services or education to the
community. Even though these are not faith-basgdrozations, Korean American activist

women still use their religious beliefs as readonsheir continual involvement.

16 This image was taken from their national websitiéacnational.com
" This image was taken from a blog called, Of Patamhémportance at ofparamount.blogspot.com/2016i06y-ryu-
campaign-kick-off-rousing.html. This is a blog aei by Representative Cindy Ryu.
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Methods

One of the most effective approaches to understgriorean American Christian
activist women'’s activism is to conduct a qualitatand ethnographic study. It is one of the
most effective because it centers the perspeciindsxperiences of whomever the study
addresses. This study centers the stories of Kgke@rican women activists in the Pacific
Northwest by following the tradition @hifting the centeran idea that scholar bell hooks is best
known forX® Shifting the center simply means that when wescmlars, write about
marginalized communities, we begin with their petjves and experiences.

This qualitative and ethnographic study included bistories that are drawn from one-
to-one interviews. Without personal narratives hiedstories of Korean American women, this
study would be incomplete. Personal narrativesarelin American women reflect histories and
experiences that have historically been relegatdlde margins of academia. The details of
Korean American women'’s histories are often igndrgdnainstream historians and theologians.
They are also marginalized within a larger umbrefl&sian American history. The inclusion of
Korean American women'’s oral histories remedies ¢faip in scholarship and furthers the
visibility of their lives in America?’

Oral history interviews are different due to thepntphasis placed on the formation of
questions that guide the researthThese oral history interviews required that thesjions
were constructed ahead of time. | also revisiteglséhquestions after the first couple of

interviews. | also posed the questions differetpending on the interviewee’s responses. |

18 pell hooks, otherwise known as Gloria Jean Watlire author and feminist activist. The perspectif/shifting the center is
dicsussed in her bookeminist Theory: From Margin to CenteCambridge, MA: South End Press, 1984 and 200fetOt
feminist scholars such as Margaret L. AndersenRatdcia Hill Collins have built upon this perspeetin the following
anthology, Andersen, Margaret L. and Patricia Bifllins. Race, Class, and Gender: An Anthology Edition. Belmont, CA:
Wadsworth Publishing, 1995.

19 An oral history interview is a qualitative methddht most social scientists use to validate desditaut historical events or
simply to create biographies about their reseantiests.

20 vow, Valerie.Recording Oral History: A Guide for the Humaniteasd Social Scienceg™ Edition. Walnut Creek, CA:
AltaMira Press, 2005. 8.
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ended up questioning my assumptions about the kafdanswers that | wanted from the
interviews and allow for hypotheses to occur orgalty. This also helped me to better
understand how the approaches | used, impact theview subject and resulting data.

Oral history is an ethnographic method that is ssaey for recording interpretations
made by Korean American women activists about lo&drean American women activist
histories. Oral histories are not only about anviididial but also provide historical evidence for
the existence of a given community. In other woaita) histories are important because they are,
“reflections of an individuals’ personal experiencand as records... [are] reflections of
collective memory and storytelling?® Individual oral histories collected from Korean Aritan
Christian activist women validate their own stor@esl also reveal a collective memory of events
and significant moments about Korean American @andistory. Korean American Christian
activist women'’s narratives help to further expldna formation of Korean American churched
communities, the creation of Korean American woraggmbups, and provide a narrative about
Korean Bible women in Washington State.

Emily Honig claims that oral histories are intetekexplanations of history and they
require analysié® | examined the factors that construct the adtivisratives such as race, class,
religion, gender, and immigration. By doing softempt to better understand how Korean
American women activists negotiate meanings of,rgeader, and religion as individuals but
also as activists among communities. Examiningofactuch as religion and gender provides
some insight into how Korean American women adsvieeologize as well. | also examine the
degree to which religious beliefs influence the svéhyat Korean American women choose

particular kinds of avenues of activism. Secontltyrew conclusions about why or how these

21 Honig, Emily. “Striking Lives: Oral History and ¢iPolitics of Memory. In Journal of Women'’s History{Spring, 1997): 139-
157.
2 |bid.
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factors might produce similar or different narrasvamong Korean American women. | analyzed
whether these narratives are in conflict with onether, hoping for a diverse and unique Korean
American women'’s activist history.

In order to retrieve oral histories, | establishel&tionships with various members of the
Korean American community. Growing up as a Koreamefcan person in the Pacific
Northwest, | was part of the Korean American comityuin Lynnwood for most of my
adolescent years. Korean Americans often identiibd | was by remembering who my parents
are. This is a common way of relating to one anoth&hus, one of my goals was to establish an
individual reputation and identity as a researcied returning community memb®rHaving
established my identity as a researcher and contynom@mber, | met and built friendships with
as many members of the Korean American communitgassible. It was important to foster
trust as a researcher and as a community member.

Through informal participant observations at comityuavents, | met Korean American
and non-Korean American individuals that | coulceap to about this research topic. For
example, | attended an Asian American women’'s aenfee in 2009 at Seattle Pacific
University. At the conference, | found a network sfcond generation Asian American and
Korean American Christian activist women. | was mvéh sincere curiosity and overwhelming
support. As a result, informal participant obseors resulted in referrals for research subjects.

A few of the participant observations were conddicé various cultural, social, and

political events where | immersed myself in the cmmity and anticipated a greater number of

2 Many community members knew who my mother waskewhuse she had a respected reputation, they ehijagjscussion
with me in a positive way. Community members evamambered me as a young child and often treat rifié ass a family
member. Because | speak Korean, many of them vis&werare willing to talk with me.

24 say “returning member” because | way away fronmdém American community in the Pacific Northwestftur years
during college.
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Korean American women activists and community vtders attende€s.While this method
was useful in the early stages of participant némrent, it became increasingly difficult to
sustain due to time constraints and an inabilityigit multiple events simultaneously. Thus, |
relied primarily on a second method of snowball glmg.

Snowball sampling is a method that identifies aitiein” or “hard to reach” populatidh.
Through the existing activist network, which inobad Korean Americans and non Korean
Americans, | took “advantage of the social netwooksdentified respondents.%2* Although
Korean American women activists are very activethe Pacific Northwest, they can be
considered a hard to reach population for sevesdans. First, it is their constant involvement
in community activity and balancing work and honife that makes it difficult for them to
participate in an interview. Korean American wonaativists who were mothers and had a full
time job were more likely to ask for a phone or énexchange rather than an in-person
interview. Second, although this study includesan8 2° generation Korean American women
whose primary language is English, some first getraar Korean American women were wary
of their English speaking skills. | reassured thdmat the interviews could be conducted in
English and Korean.

| developed an open line of communication with savenembers, which aided in the
snowballing process. Respondents were the primamguctors of referrals; however, some of
the conductors also surprisingly included non-Koreamerican men who had developed

significant professional relationships of trust andtual respect with Korean American women

% | drew some conclusions about where Korean Amenwamen involved themselves, their reasons foiigipating, and the
significance of their contribution to their commties. Korean American Christian women activistgipgrated in a wide array
of community events. Some events were explicitlyi€tan while others were not affiliated with argligious organization.

26 Rowland Atkinson and John Flint. “Accessing Hida@erd Hard-to-Reach Populations: Snowball Researehegies”.Social
Research Updatésuilford, United Kingdom: University of Surrey, 2D0The snowball sampling method is a, “techniquengh
one subject gives the researcher the name of amaibgect who in turn provides more referrals toeotpossible subjects.”
Atkinson and Flint, 1.

27 Atkinson and Flint, 1.
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active in the communit§? As Atkinson and Flint points out, those who hawme form of local
social power provide access to similarly situatedearch subjectS. This is true of the
respondents that referred a majority of the reseaubjects to this study. One respondent is a
male professor at a highly regarded university. pdisition in the community is respected among
Asian American communities throughout the PacifiertNwest. He has demonstrated a strong
support of Korean American women activists. Anotrespondent is a leader at a local non-
denominational church in Bellevue, WA. He referrad to Korean American women activists
who worked in the local churches in the area. While true that these male respondents have
social power, the Korean American women whom theferred came from varying social
statuses.

My relative insider status is also a critical comeot of the project. The fact that | am a
second generation Korean American church womaiitéded this prospect by enabling me to
quickly establish a sense of familiarity and trdsbr example, a few of the research subjects
agreed to interview with me after | explained whads in more detail and how | could relate to
the research topic. Research subjects were alse@ mager to participate in a one-to-one
interview once they understood the importance efrésearch.

| use this study to affirm and encourage Korean Atae women’s experiences and
histories as valid and intellectual. Jung Ha Kimy mxperience as a co-ethnic research
exemplifies that, “I learned to rely on my ‘comma@ense’ as a hyphenated person for
understanding other hyphenated people and theisteations of reality.?® As a Korean

American woman scholar interviewing other Korean ekitan women, | use my lens as a

28| refer to respondents as individuals, Korean rmm-Korean American women and men who | contaaiegdssible research
subject referrals.

*Atkinson and Flint, 2

30 Kim, Jung HaBridge-Markers and Cross Bearers: Korean Americaonwen and the Churcitlanta: Scholars Press, 1997.
30.
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Korean American woman as a point of reference omm@sther window through which to
understand how others who are similarly positioalsth see and experience the world. | am a
scholar who can identify with the individuals | gy

As a co-ethnic researcher, | thought it was impurta collect research data through oral
history interviews with Korean American Christiaromven. | collected this data between the
months of June 2011 to August 2012. The interviewse conducted in two languages, English
and Korean. As | had anticipated, both the inteveileand the subjects used a combination of
Korean and English, also known by the street slakgnglish.” Konglish is a hybrid language
purposefully used by second generation Korean Asaes in the 21 century. Sometimes
Konglish is used to convey a message when the ppate Korean or English word is not
available. Konglish is used as a bridge languaged®n first, 1.5, second and third generation
Koreans and Korean Americans. It is also used ark@ngan Americans when they do not want
non-Korean speaking individuals to understand whey are saying. Konglish appears as or is
spoken when one English word and one Korean wombnsbined to produce a similar or new
meaning. The first half of the word could be Koreard the second half of the word could be
English and vice versa. Konglish is also spokemsiyig Korean words and English words all in
one sentence to form an idea. The intervieweeslamked Konglish during the interviews.
Historically, Konglish was understood among Koré&arguage scholars as a, “variant of English
spoken by Korean immigrants in the U8 Others like Robert J. Dickey defines Konglish as a
Koreanized interpretation of English or English d®wused in Korean gramm#rAs yet, there

is very little written about the use of Konglishabybrid language.

31| ee, Iksop and Robert Ramsey. “The Korean LangtidgeThe Journal of Asian Studiegol. 60.4. (November, 2001): 1212-
1214,

321t is difficult to find literature about “KonglishMany scholars refer to it briefly but there e comprehensive studies done
by scholars about Konglish specifically. Robertk®ig is the Publications committee chair for KOTES@®lrea Teachers of
English to Speakers of Other Languages), a prafieabbrganization for teachers of English in Sdttiea. According to
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Each interview was recorded and transcribed. Trgtgms were sent to the
interviewees for review and final approval for usehis study. | asked each Korean American
woman activist to review her interview transcripdarom the twenty transcribed interviews, |
chose five to present as testimonial stories. Thadlenges of language barriers or questions of
authenticity were smaller obstacles than expecléé. challenges | faced are common among
researchers who conduct interviews. A few challerigeluded the constant concern or worry of
having enough interview data. The majority of imtew subjects, who verbally offered to do a
second interview if needed, offset this concern.

Another challenge was navigating the line betweenein and American socio-cultural
cues when conducting the interviews. Korean Amesceonstantly navigate two sets of social
cues or rules, one Korean, one American and astarviewer | was not exempt from either one.
For example, when interviewing Korean American wanodder than | was, | was careful to
properly address and speak with formality. Whene#@th younger Korean American women
either my age or younger, | could speak casualhe ifitersection of both Korean and American
cultural cues could best be seen in interviews wathnger Korean American women who lived
in America for most of their lives. Interviews withem were dictated more by American social
rules than Korean ones. Interviews do not occum imacuum outside of social or cultural
meaning. Within an interview, certain social anttumal meaning was navigated.

Another method useful to this study was the anslgEkey texts that included
scholarship by historians, theologians, criticakeréheorists, feminist thinkers, and sociologists
produced between 1970 and 2012. Utilizing theses teglped place this research into broader

literature about gendered, raced, and religioudild®ries. Reviewing this literature also

Dickey, there are six types of Konglish, loanwotugrid terms, truncated, pseudo-loanwords, falidoa (use of English), and
corruptions (The use of an English word for anotheaning).
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revealed gaps and areas of research about topicartee from the intersection of race, gender,
religion, and activism. Useful theories from keyttehelped the analysis of interview data and
informed my written content.

In addition to key texts, | used historical arcluvédistorical archives are a primary
source of Korean American Christian women’s historythe Pacific Northwest. Historical
archives include organizational archives, localrchwarchives, and public archives. The archives
| accessed were useful because they provided safemiation about individual Korean
American women otherwise unavailable through curasademic scholarship. Since a majority
of contemporary scholarship focuses on Korean Araas in Hawaii, New York or California,
local archives provided some basis for informatregarding local activism and histories of
Korean American women. A local archive | mainly solted was housed in Korean the Wing
Luke Asian Museum, which is relatively unknown he tpublic.

Initially, 1 hoped that local church archives andganizational archives provided
information about where, what, and how Korean Awg®ri women participated in the
community. | expected that local churches wouldehdetailed records of Korean American
women’s involvement. However, accessing local chuacchives proved difficult® Local
churches contained very little details about Kor@arerican women’s involvement. | found that
speaking to a Korean American woman was more udélrean American women interviewed,
had and continue to have, a vast network of frieiqpdsand relationships that could never be

recorded in an archive alone. Ironically, mosthe& tvomen organizers and volunteers kept track

*In order to access local church archives, there warltiple steps that | had to take. First, | hmédtablish a relationship of
trust with leaders that had the power to make thiizes available and accessible. After establglitiese kinds of relationships,
| had to organize coordinate times where | coutiklthrough the archives. The archives availablesvedten written in the
Korean language. Archived texts like service progg@and event programs do not list who organizeateats. Therefore, it is
very difficult to identify whether Korean Americavomen were involved in events or responsible ferabnstruction of the
programs. Local church archives typically hold semmotes provided by the pastor, video recordifighkemessages in the case
that they have the technology, and minimal pictafeshurch events. These images are for churclonlse
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of their involvement verbally. Scholars tend to week this history because it is the kind of
history that is transmitted personally throughistar
Significance of the Study

This study of Korean American Christian women’'s\wasm is meaningful for several
reasons. First, Korean American Christian womeaots/sm raises questions about the role and
impact of religion among Korean Americans in the 8gholars of Korean American history
can no longer ignore the role and influence of §tfamity in the lives of Christian or non-
Christian Korean Americans. This is especially @an®ng early 2‘bcentury Korean women
and contemporary Korean American women. This sisidiye first that examines the intersection
of race, gender, religion, and activism about KnrAaerican women activists.

This study is also valuable because of its geogcapbpecificity. Current research about
Korean American women is limited to Korean Amerigammen living in regions such as Los
Angeles and New York City. Very little concerns léan American women in the Pacific
Northwest. As a scholar living in America, of Konedescent, it is important to serve the Korean
American community through academia. One way teesthris community is by helping to make
visible and available the histories of Korean Aroani women’s activism previously obscured in
academic work. Currently, there is little reseamblut the histories of Korean American women
and their contributions to the one of the largestd@n populations in the Pacific Northwest.

This study is also distinct because it is the Btstly of Korean American women’s
histories and activism in the Pacific NorthwestialisAmerican scholars Ronald Takaki once
claimed that studies about Asian Americans havetiradendency to be California-centric. This
pattern is also applicable to Korean Americanss Bhuidy departs from this pattern in order to

extend the history of Korean Americans, and by msiten, Asian Americans in the US.
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Korean American Christian women'’s activist historyghe Pacific Northwest challenges
a mainstream perspective that communities livinthenPacific Northwest are the most
unchurched or least spiritually involved in Ameri€ascussions among politicians, research
among scholars, and mainstream news media repojptaitnalists, pastors, and church leaders
nation-wide argued that the Pacific Northwest, ipatarly Seattle, has a minimal amount of
church-related participation. In an article pubdidhnResponsexriter Jeffery Overstreet cited
two American Religious ldentification Surveys conthd in 2001 and 2008 by Barry A. Kosmin
& Professor Egon Mayer to argue that religiousipguation in Washington is minimal in
comparison to the national averad&hese surveys and Overstreet's thoughts illustmate
inaccurate observation. They argue that attendeincieurch on a Sunday accurately represents
the level of religiosity, belief in God, or involrreent in religious related activity. This survey
does not consider small group participation, outinea, community events, and fundraisers,
which should be evaluated as avenues of churchverent. The claim that a majority of the
population in Washington seems to be the most ucbled is not the most accurate
conclusion®® Had survey conductors considered the historicalcamtemporary involvement of
Korean American women in Protestant and Catholicdtes, the statistics they provided might
have looked different. Korean American Christiamvenm'’s activist history challenges the

dominant understanding that the Pacific Northweshé least churched in America.

34 Overstreet, Jeffery. “Stronger Together: SPU'skRerCenter Joins Partners in a Movement to

Transform Seattle.” IIResponse: Engaging the Culture, Changing the Waftd. 32.1. (Seattle Pacific University: 2009).
Accessed September 2010. http://www.spu.edu/deptsaponse/winter2k9/features/stronger-together.asp

Overstreet claimed that the first survey conduate2D01, found that Washington State is one ofe¢hst churched states in the
US. Overstreet also identified in Kosmin's and M&ysecond survey, that there was a downward teémthurch involvement,
regardless of denomination among residents of Wkgsbm. Overstreet is a magazine editor, bloggdtewrand film reviewer.
He is a part of the Chrysostom Society, an orgdioaaf Christian writers.

35 Both surveys do not consider race, class, or gendts analysis. Neither survey presented the aatvhich particular groups
with respect to race nor did gender attend chuactchurch related gatherings among Washington eessd Disregarding race,
class, and gender results in a possible misrepsasam of churchgoer attendance.
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Lastly, this study expands scholarship about homdgeand gender roles are
constructed, understood, and shaped by religiatifitions) and spirituality (personal
relationship with God). Religion and spiritualityo areas of analysis, are interconnected and
distinguishable among Korean American Christianvettwomen. Korean American Christian
activist women, intentionally or unintentionallyyestion gender and gender roles in Christian
Korean American communities and in their own féifin A prominent Korean American
scholar, Jung Ha Kim claimed that one of the difichallenges that Korean American women
face is patriarchy within Korean and Korean Amaticaurches’® The Korean American
women activists | interviewed expressed similafidifties. Concerns ranged from issues of
legitimacy as a female leader amongst male leagerastithority on Biblical knowledge
guestioned by laity, to questioning one’s own &piio work.

Terminology

In the following chapters, | use several terms tiesd explanation. These terms are
discipline specific. They are, ‘Korean American 8tian woman activist’, 3t generation Korean
American, second generation Korean American, abdé@neration Korean American, Pacific
Northwest, and activism. First, the term ‘Korean &ioan Christian woman activist’ is an
identity category that describes the ethnicityerad religious preference of a particular group
of people of color in the US. All participants s&léntified as Korean American women.

The terms first, second, and 1.5 generation casxpkined together. *igeneration”
simply describes the immigrant generation. Firstegation Koreans are the first in their family

to immigrate to the US. The terf"@jeneration usually refers to American born chitdoéthe

36 Kim, Jung HaBridge-Markers and Cross Bearers: Korean Americaonwen and the Churcitlanta: Scholars Press, 1997.
30. In institutions such as the “Kyo hye,” Kim aegithat Korean American women faced several diffiesias aresult of
patriarchy. Patriarchy supported the limited praowbf women as pastors, designated gender spé¢asfics, and
affected the ways that women related to God. Kim, 1
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1% generation. Korean Americans who are of the segenération are automatically American
citizens®’ Second generation Korean Americans grow up spgakimglish in public and at

home. They also speak some Korean but this degandether their parents taught and spoke
Korean on a regular basis. Second-generation Kokearicans usually view themselves as
American whereas the first generation tends tdtsemselves more as Koreans who live in the
US. 1.5-generation Korean Americans are a uniqae@rThe term refers to a variety of Korean
Americans in the US. Typically a 1.5-generationsperis a person born in Korea and moves to
the US as infants or young children. All generagiohKorean Americans can include
multiracial Koreans and Korean adoptees.

The Pacific Northwest typically refers to the gexgrical region of Washington, Oregon,
British Columbia, Alaska, and Idaho. For the pugsosf this study, | use the term, ‘Pacific
Northwest’ to refer to the King, Pierce, and SnoimCounties in Washington State. This study
does not include Korean Americans in Oregon, Bri@®lumbia, Alaska, or Idaho.

Lastly, there is “activism.” Activism is defined several ways and usually includes
political organizing. Activism can also be rightsadiscontent that describes actions that
originate from recognition that there are injustitieat need to be addressed from a spiritual and
holistic perspectivé® Activism is also an action or multiple actions fbe purpose of
challenging and transforming an inequality or ogpien for the good of everyone. However,

activism also includes movements to maintain inetyusuch as white supremacist movements.

37 This is true according to the idea of jus solt t@ans you are a citizen when you're born on Acaerisoil.

%8 Righteous discontent is a term coined by EvelymoRs Higginbotham who wroighteous Discontent: The Women'’s
Movement in the Black Baptist Church, 1880-192@mbridge, MA: Harvard University Press, 1993jiR¢ous discontent is a
term that describes how African American churchworagued against racial and gender discriminatid® many Protestant
Christians, many believe that they are righteouthout guilt, and should resist oppression. Blasurchwomen in
Higginbotham'’s work believe that because they mfi@eous, they become discontent with injusticas@iacontent is a part of
organizing for racial self-help and social changgviasm.
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Some may have argued, and rightly so, that whipeesnacist is not good for everyone because
it furthers racial and class inequality. Thus,\astn is subjective.

The 7" Annual Practical Activism Conference at the Unsigrof California Santa Clara
describes activism as practical. Activism can bprastical as participating in discussions that
raises awareness about social issues. The irany #fus discussion of activism is that activism
is difficult to define. Even scholarship producedgthnic Studies discusses examples of
activism but does not give an exact definition diawit is* Thus, | interviewed study
participants about their definitions of activisndasonstructed a definition applicable to this
study. Activism is an action or multiple actionstlone takes, aligned with one’s life purpose or
calling, in order to affect change in society antture. Korean American Christian women
activists describe the nuances and specificitiehapters four through six.

Introduction of the Chapters

Chapter 1 provides a literature review of scholgrsibout Korean American history
about Korean American women from the fields of Kerémerican Studies, Asian American
Studies, Women and Gender Studies, Sociology, astofy. | analyze this literature to further
develop Korean American women'’s history as a fiekso analyze literature about Korean
American Christian women'’s history specific to thectivism. This chapter concludes with a
discussion of the gaps and how my study addresses ef them.

Chapter 2 introduces the reader to Korean Amengamen’s history with a focus on the
relationship between religion and activism. Thigulier gives an in-depth description of the
historical context that first generation Korean vaamand subsequent Korean generations

experienced in the United States. | also providewaview of the history of Korea’s initial

39 Liu, Michael, Kim Geron, and Tracy Lafhe Snake Dance of Asian American Activism: ContsnWision, and Power.
Lanham: Rotman & Littlefield Publishers, Inc., 2008&ples, Nancy, E€Community Activism and Feminist Politics: Organigin
Across Race, Class, and Gendgew York & London: Routledge, 1998.
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interaction with Christianity. | briefly describ@Ww early Korean women participated in
Christianity and exercised their beliefs as theygeated from Korea to the US.

Korean American women’s activism is one threatisfory nested within Asian
American activist women’s history. Chapter 3 prés@md analyzes five types of activism
common among Korean American Christian women ativirom 1900 to 1960s and includes
some examples of contemporary Korean American wésraivisms to challenge previous
notions of US women’s activism. | conclude this oflea with a discussion of four areas in
literature about Korean American women'’s histogt tban be expandéf.

In Chapter 4, | argue that Korean American Chnmstimmen’s (Bible women) civic
participation presents Korean American Christiama&a as activists, rather than passive
churchwomen. In other words, | redefine Korean Aicaar Christian women'’s activism as a
labor of compassion that is comparable to 18tH, a8d early 26 century Korean Bible
women’s community work> Their history and experiences are part of a lasgeral change
movement that centers religion and reveals thestrational relationship between contemporary
Korean American women’s activism and early KorednldBwomen'’s activism through time.

Chapter 5 and 6 presents and analyzes the liviegeoty Korean American Christian
women activists or contemporary Korean Americandiomen, living in the Pacific
Northwest. | argue that contemporary Korean AmariCaristian women activists are
community builders and without their activism, fiditical, social, and economic development

and success of Korean American communities wouldaavhere it is today. Using each

40 These four areas are: The interaction betweenatofenerican women activists and feminist activi&mrean American
women’s student activism, Korean American womeimhtipal activism concerning North and South Korgenlitics, and
Korean American women'’s local and national politioaolvement.

1 The term, labor of compassion, was coined by Hemékim in her work with Korean American church wamia New York.
Kim, Jung Ha. “The Labor of Compassion: Voices blu@&hes Korean American Women.” In

New Spiritual Homes: Religion and Asian Americdbavid K. Yoo, ed. Honolulu, Hawai'i: Universityf élawai’i Press. 202 —
217.
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woman’s stories about race, gender, activism, ahgion, | explain the importance of the use of
religion and religious expression in social chaagevism. Through their stories, scholars and
community members can better understand that oelsgexpression and spirituality are also
reasons for activism in the Pacific Northwest.

In the tradition of oral story telling prevalentearly Korean culture and used widely by
Korean women throughout Korean and Korean Ameristory, Chapters 7 and 8 presents five
testimonial stories by Korean American Christiaiivé&t women living in Washington State.
Included in each testimonial story are words ofdeia or advice for the readers. This practice of
sharing stories among Korean American women islairto what ordained elder and scholar,
Rosetta Ross discussed about African American wamelgious practices, testifying and
witnessing®? Like African American women who use testimoniads‘@erbal affirmations of
belief and narratives of divine interaction wittdirary life...”*® Korean American women
activists express their stories about God, actiyesmal everyday life that produces a more
empowering narrative of religion and gender. Thfeeean American women pastoral
testimonial stories are presented in chapter 7pt@n& contains three testimonial stories by
Korean American women active in the Pacific Nortetx@mmunity. These stories are meant to
inspire and encourage activists and community mesneidiences for these chapters include
Korean American Christian women, Korean Americamm&a activists, community members,
and scholars interested in research at the int®vseaf religion, gender, race, and activism.

The conclusion offers a summary of the study’smpaiints and methods. The conclusion

also emphasizes why this study is important. | disouss Korean American women'’s theology

42 Ross, RosettaVitnessing & Testifying: Black Women, Religion, &l Rights Minneapolis, MN: Fortress Press, 2003.
Testifying and witnessing, Ross says, are a wayAfrcan American women, “cast everyday life asrea by asserting divine
intervention in ordinary circumstances.” 13.

3 Ross, 13.
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with a little more depth. | end this chapter witlegtions for colleagues and community

members interested in furthering scholarship abeligion, race, and gender.
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Chapter 1: Influential Perspectives & Literature Review

In 2008, a scholar of Korean American women'’s Imstali M. Kim stated that, “Korean
American history has remained a relatively unchiareritory.”* Scholars committed to
recovering and analyzing the histories of KoreaneAioan women has taken this statement
seriously. Korean American women'’s history now appen interdisciplinary scholarship that
draws from Korean American Studies, Asian AmeriSamdies, Sociology, History, Religion,
and Women Studies. This scholarship attempts temehderstand Korean American women’s
histories. An analysis of interdisciplinary schelaip about Korean American women helps
contextualize the experiences of Korean Americanstén women and their activist histories.

In Asian American Historiographyjstorian Sucheng Chan divides Asian American
history into four periods of which the fourth ietimost applicable to this stud/Following the
1980s, there was a proliferation of autobiographras oral histories, which Chan defines as the
fourth period. This period coincides with an in@ea amount of scholarship about Korean
American women. Thus, the work | review here inelsigcholarship produced from the 1990s
until the present. Before | analyze the scholardhppesent key theoretical frameworks that | use
to understand Korean American Christian women’sdgpces.

The first and most important theoretical framewisrktersectionality® Using

intersectionality, | incorporate a woman-centereatd@n subjectivity. | also use the theoretical

4 Kim, Lili M. “Doing Korean American History in th&wenty-First Century.” Idournal of Asian American Studies
Baltimore, MD: Johns Hopkins University Press. @2008): 199-209.

%5 Chan, Sucheng. “Asian American Historiography.Pecific Historical ReviewVol. 65.3. (August 1996): 363-399. The third
period refers to scholarship written in the 196Dthe 1980s. Social scientists began to reviséeeadholarship about ethnic
groups, particularly that of Asian Americans. Thegated a plethora of critical writings about Asfsmericans, including
Korean Americans. It was during the latter parthi$ period that writing about Asian American wongerd activism emerged,
but writing about Korean American women was solatking.

48 1n 1989, feminist thinker and writer Kimberlé Csiaw coined the term intersectionality. The thedrintersectionality aids

in the study of social, political, and economicdstwf the interactions of multiple systems of catéptions like race, class, and
gender. This theory helps to understand inequbétier. In feminist literature, intersectionaligyprimarily used to analyze
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frameworks of Asian American theology astifting the cente?’ Using these theoretical
frameworks, it is important that the research sttbjand their experiences become of the center
of intellectual inquiry rather than the marginsioherican society® The goal of both theoretical
perspectives is to shift the center so that there&pces of the marginalized become the new
center of scholarly examinatidi. The presumed center, experiences and historiehitd,

male, and Americans written primarily by similagjuated individuals, have been the long-
standing tradition in scholarly analysis. Shiftthg center now places marginalized communities
such as Korean American women, at the center afiadiz inquiry.

Relatedly, scholars critical of religion argue tiddristianity is and has always been part
of the center of scholarly inquiry and a dominaustitution and religion in the United States.
While this may be true, the various expressionsveayk that marginalized communities
throughout American history have practiced Chmstiahas not been part of the center.
Primarily white, male, and conservative interprieta, practices, theologies, and expressions of
Christianity are more commonplace in scholarshipualbeligion. Less common is research
about how Christianity is practiced among margireadi groups like Korean American women.
Research about Korean American women activist éxpegs emerges as Korean American
scholars argue that their theologizing and religiptactices matter. In order to effectively
analyze and understand the multi-layered expergeaot&orean American women, the theory of

intersectionality proves most useful.

oppressions that arise from the relationships batwace, class, and gender. The way | use int@ysatity is different because |
use a woman-centered Korean subjectivity to cahteranalysis about Korean American women. In amfdlitb analyzing race,
class, and gender, | also consider systems of@aragjons like nationhood and religion.

4T hooks, bellFeminist Theory: From Margin to Cente€ambridge, MA: South End Press, 1984 and 2000.

“8 |n social science scholarship, the margins aermed to as economic, social, political, sexua| sligious, among other
categories, identities in spaces that are oftearigghby mainstream scholarship, media, and inwtitatof power.

49 Collins, Patricia Hill. “Shifting the Center: Rgd@lass, and Feminist Theorizing.” Women in

Culture: A Women'’s Studies Anthologiycinda Joy Peace, ed. Malden, MA: Blackwell Pstilig Inc., 1998. 231-243. Shifting
the center is the idea that the center, as a sggumver, needs to be shifted over to experienndshéstories of people of color
and communities that have been marginalized orgghim academic work or mainstream US culture.
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Intersectionality that incorporates a woman-cemtdéterean subjectivity argues that we
need to center the experiences of the marginalizedr accounts of US history. Marginalized
experiences in America, including Korean Americamven’s experiences have long been
relegated to the margins of gender studies andestad religion. Korean American Christian
activist women do not experience life events ay cated, or gendered, or religious people. An
examination of one category is not adequate entaghderstand their experiences. They
always experience their lives as women, as Chmnistiand as activists. While one identity
category may be more prominent in their persoretification, their experiences are
characterized by multiple identity categori®s.

Rebecca Y. Kim’s research about Korean Americamgekcal students uses
intersectionality to analyze the meanings of ratienicity, and religion and how they shape the
ways that Korean Americans students begin andisusigir involvement in evangelical
organizations! Kim analyzed the meanings of race, ethnicity, aaligion, as experienced and
understood by Korean American evangelical studientescribe how and why Korean
Americans participate in religious activity. AlthgluKim does not identify gender as an
important analytic, she nevertheless uses an ettosial framework to provide a multi-layered
analysis of student evangelicals. This analysii@hges and adds to scholarship about Korean
American students and religious activism on collegmpuses.

Jung Ha Kim examined how race, religion, and gemtersected in the lives of Korean

American women in the church. Bridge-Makers and Cross-Beardfsm asked, what does it

50| use intersectionality to underscore the inflleeaad role of religion as well as race, class,gerdtler. Like feminist theorist,
Marilyn Frye who analyzed gender oppression intdiseally and claimed that “women” experience oggien in multiple
ways, | argue that Korean American women histaiegsesent a social, political, and economic picthet shows how multiple
wires intersect. Without this intersectional anaysignificant portions of their histories can drale been ignored or omitted.
51 Kim, RebeccaGod's New Whiz Kids?: Korean American EvangelicaisCampusNew York and London: New York
University Press, 2006.
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mean to be a woman in the context of a Korean-Agaarchurch? In this ethnographic study

of Korean American women in a church she calledd'ikye,” Kim analyzed how values of
gender and gender roles impacted Korean Americdrkanean immigrant women’s
participation in Korean American churches. Kim glad that the way the church valued gender
limited the leadership and non-leadership rolesMomen. The Kyo-hye typically assigned
domestic tasks to Korean women members while respitities such as pastoral care were
assigned to Korean men. In response, Korean Anrevicenen used the limited space of the
church for self-empowerment by creating avenuesfgusvomen.

In this study, | expand intersectionality theorydmnsidering religion and activist The
use of intersectional theory, as mutually constigytis beneficial because it challenges how
theologians understand and conceptualize KorearriBamewomen'’s experiences and histories.
In the field of Theology, Korean American womenistbries have been subsumed under general
histories of Korean Americans. In research aboutKi American church history, Korean
American women have largely been ignored and mizenhi

In the field of Women or Gender Studies, usingrsgetionality to examine race,
religion, gender, and activism together has hawhgdr trajectory. For example, Shirley Yee’s
exploration of the history of free Black women dhdir abolitionist activism in the early to mid-

19" century analyzed race, gender, and activism ickBlgomen abolitionists’ interaction with

52 Kim, Jung HaBridge-Makers and Cross-Bearers: Korean Americam&fo and the Churclitlanta: Scholars, Press. 1997.
%3 Kimberlé Crenshaw's understanding of intersectipnabout U.S. Black women is useful to this stufyKorean American
women because of the anecdotal comparisons madedieKorean American women and Black women. Stuahiesit Black
women’s experiences are pertinent to Korean Amenigamen’s history and experiences for several madeirst, these studies
highlight commonalities between Black women’s aratd@n American women'’s experiences in the US. Hate of both
groups need the theory of intersectionality to us@®d the depth of these histories and the impfaetligion and church
between these social groups. Religion and the bhaiso play an important role in Black women’sgiglus history and Korean
American women'’s religious history in the U.S. Sfieally, Christianity shaped the ways that Blackmen and Korean
American women resist oppression and enact soeéalge as gendered, raced, and religious beings.
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faith-based organizations, churches, and otheiitaiyo$t believers? Although religion is not
explicitly mentioned as a category of analysiss & prominent factor described in the
experiences of Black women activists, such as Eiafiibman and Sarah-Mapps Douglass.
Another example is Evelynn Brooks Higginbothamisdst of Black churchwomen between
1880 and 1928 Brooks Higginbotham argued that Black churchwomsed the Bible to resist
racism and to fight for the rights of Black wom&tne explained that Black churchwomen
“developed a distinct discourse of resistarierhis discourse of resistance was exercised
through the avenues they created in Baptist chsrche

Asian American Studies, more specifically, Koreanegkican Studies has given some
attention to religion. There are studies about lidorAmericans and church life. However,
intersectional research that examines religiondgerrace, and activism in the lives of Korean
American women is absent. This study is the foatte an intersectional theory to analyze
Korean American women’s activism that considergji@h, gender, and race together.

| use intersectional theory to analyze the expeasrof Korean American women
activists who are at the margins of Korean Americlaurches and non-ethnic specific churches.
Being Christian in a predominantly Christian natixe the US affords some religious
privileges®” However, if one is a member of the marginalizeddge or race in a predominantly

white church, this Christian privilege is mitigatéd other words, while Korean Americans

54Yee, ShirleyBlack Women Abolitionists: A Study in Activism,88860 Knoxville: The University of Tennessee Press,
1992.

%5 Brooks Higginbotham, EvelyniRighteous Discontent: The Women’s Movement in kekBBaptist Church, 1880 — 1920.
Cambridge, MA: Harvard University Press, 1993.

% Brooks Higginbotham, 2.

57 One privilege of being Christian is to find a Restant church in almost every neighborhood in estaie. Having access to a
religious institution is a privilege. Another ptliege is finding the Christian Bible in most booksta There are bookstores and
outlets that sell Christian literature and Bibl€sen there is the privilege of practicing Christleslidays with the entire nation.
The privilege of practicing one’s religion withoastracism or public disgrace is also available hoiEians in the US. There are
many more privileges. It is also important to rerhemthough that these privileges afforded to Clarist are typically associated
with privilege attached to whiteness. It is prigiéel associated with whiteness that helped opemaittain Christian
bookstores and other bookstores.
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enjoy privileges associated with Christianity, tixys that they experience privileges associated
with Christianity is different® Similarly, if Korean American women activists aetive in a
Korean American church that does not recognizetméributions or involvement of women, the
presumed privileged position of being a Christitso dakes on a different meaning. By using
intersectionality to examine the meanings of rgesder, religion, and activism, | argue that
Korean American women activists inhabit the margihshurches yet they also create various
forms of activism and community work from theseiposs of marginality.

Young |. Song states, “Using a woman-centered jgetsfe doesn’t simply amount to a
recipe of add women and sti”’Gender, as well as religion or activism, is aegnal category
in the lives of Korean American Christian women axdmining the meanings of gender,
religion, and activisms broadens the scope ofrdgsarch. It is “a philosophy based on values of
individual worth, an inherent connectedness torgth@ncern with collective wellbeing as well
as a perspective that living is an ongoing prot&sghus, this study recognizes the individuality
of each Korean American Christian woman and how g&cson’s activism influences others.

While theologians, historians, and sociologistsehdone much work in recording and
analyzing Korean American religious activity, a dered intersectional perspective can always
be improved. This woman-centered perspective aheustudy of Korean American Christian
women activists would help make their experienbespries, and lives more visible, especially

in the field of Korean American Studies. This stubgs this woman-centered perspective to

%8 privilege is contingent on gender, race, and clssexample, Korean American women involved predominantly white
church may experience the privilege of accessjbilitowever, accessibility does not mean that Korsarerican women will
always be treated based on meanings associatedaws@hethnicity, or class. More specifically, KameAmerican women have
access to participate in predominantly white chesdbut sometimes face racism from church membéis.i just one example
of privilege being contingent on meanings of race.

% Song, Young In. “A Woman Centered PerspectiveK@rean American Women Today.” In

Korean American Women: From Tradition to Modern Féem Young In Song and Ailee Moon, eds. Westport: §eae
Publishers, 1998. 6.

% song, 6.
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show how religion interacts with race and gendgsrtmuce various types of activism prevalent
among Korean American Christian activist women.

Part of this intersectional perspective includegaan-centered perspective that first
positions Korean American women as subjects ingkearch. Second, it argues that Korean
American women’s gender consciousness is a prectarsbeir long-term activism. Each
Korean American woman subject in this study devetb@ gender consciousness that eventually
aided involvement in activism. The first stage ehder consciousness was the recognition of
inequality followed by a choice to conform or résksach activist interviewed was able to
identify some type of inequality in her life andasesult, they chose to respond. When activists
investigated these issues further, their knowlesdgmut the topic expanded. The activists then
exercised empowerment strategies that includedingrkith others. All Korean American
women activists interviewed in this study were ilwed in some form of social justice work.
Korean American women have at some level, madesctmus decision to help others and by
extension; they address a relevant social issue pifdcess of developing a gender consciousness
that leads to activism, is also a strategy usedsgn American theologians with respect to
thinking about their racial and religious idenstie

Asian American theology analyzes Korean Americamen’s experiences by giving
specific attention to the meanings of race, ettyiand culture with respect to religion. Asian
American theology is coupled with evangelical thegyl®® Evangelical theology is a close kin to
Asian American theology when employed by theologieommitted to producing scholarship
about marginalized communities. In this way, bath@mmitted to centering the lives of

Korean American women with respect to their diffies and triumphs in life. Evangelical

51 Evangelical theory believes that believers in deshare the gospel to others because it is aymsitid life changing way to
influence others. Evangelical theory believes itaSrriptura, which means that the Christian Biddatains words divinely
written through prophets directly from God. Thead#gg can also be understood as religious reflestio
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theology is used by Korean American theologiansetiber understand the impact of religion in
the lives of Korean Americar?$ Evangelical theology is informed by evangelicaaty

drawing from a culmination of years of studying Qieristian Bible. Evangelical theology is an
active commitment to the restoration of people o relationships with God and with others.
The Korean American women | interviewed use evaogktheology to interpret their
experiences and to participate in activism.

Evangelical theology is also coupled with my relatil commitment to God. | have
entitled this study, “The Call of God” also becaulsan relate to this idea of “calling”. |
understand how deeply connected one’s life purposeall” is with one’s relationship with
their deity. The call of God, which is typically derstood as a “purpose in life,” is an important
aspect and a significant motivating factor amonge&o American Christian women activists.
Most often, Korean American women align their astiwork with doing what they believe God
has called them to do. Their activism is spiritaiadl political. The two cannot be separated.
Thus, evangelical theology allows for an analy$ithe depth of spiritual commitment among
Korean American women activists and their activism.

Relatedly, Asian American theology (ies) is notutaversal, monolithic pan-Asian
American theology® It is often difficult to choose one theology thuate would refer to ahe
Asian American Theology. It is however possibledentify general characteristics of Asian
American Theologies as described in Jonathan Taork.>*

According to Tan, Asian American Theologies isarfework that helps us to understand

Asian American history with respect to religiontimee ways. First, Asian American Theologies

62 Although evangelical theology is used by Korean Aigans, it does not only apply to Korean Americalisy theologian can
and have applied this theology.
% Tan, Jonathan Yintroducing Asian American Theologiddaryknoll: Orbis Book, 2008. 77.
64 i
Ibid.
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analyzes the relationship between the researchiktharresearchel.In other words, Asian
American Theologies allows for a dialectical anayaf this relationship. This practice is similar
to the practice that feminist scholars use whep #malyze their relationship to research
subjects. The main difference is that Asian Ameri€aeologies pays specific attention to the
spiritual dimensions of the researcher and subjédisin American Theologies also raises
guestions about how Korean American women negagiatieunderstand their beliefs about the
gospel and its impact on their communities. Asianefican theological framework also accepts
Korean American Women'’s Theology and Evangelicadibgy as valid forms of theology and
theologizing by Korean American women.

An Asian American theological framework also enemas analytical reflection in the
research of the relationship between the subjacithe researcher’s religious beliefs. Asian
American theologies are also, “intercultural andteatual theological reflections concerning the
significance and implications of the Christian gelspn the distinct life experiences and realities
of Asian Americans...* Asian American theology does not exist withoueaamination of the
histories and experiences of Asian Americans. TThezgAsian American theological
framework provides a tool of reflection that alloars analysis of the ways that Korean
American women negotiate and interpret their befieEarlier theologies suggest and even
argue for a separation and distancing of resedsctedigious beliefs from that of their study’s

participants. These theologies assume that thaness can objectively separate their beliefs

% Specifically, Asian American Theologies are useésxplain the nuances of Asian American experiendésreligion and
spirituality. In other words, they are critical lexftions about the lives of Asian Americans by Asfanerican Christians. For
example, Asian American theology might explain ¢benmonalities or differences between the life eiqreres of Asian
Americans with the gospel. Asian American theol(igg) are unique because they are dedicated spkifio analyzing
meanings of race, class, gender (and other saafiedjorizations) associated with Asian Americané waspect to religion and
spirituality. Like Black liberation theology or waamist theology that interprets religion and spaiity in light of meanings of
gSender or race, Asian American theologies are déglicto understanding Asian American Christian Bgpees and histories.
Tan, 77.
%" The two phrases, “the gospel” and “the gospekstid” are often used interchangeably. The gospisfs is the story of
Jesus’ birth, life, death, resurrection and theltegy action of salvation made possible throughrigsurrection.
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when employing research methods. Asian Americaoldigges argue that rather than assuming
an objective state, the researcher instead, slamatyze their religious perspective and analyze
its implications to their study. They should als@alyze how it influences their relationship to the
subject, the data content, and the general outadrie research. Using this method allows for a
more in-depth gendered, raced, and religious inééapion of the research.

Korean American women live out their Christian 8ugased on Christian principles and
the gospel of Jesus found in the Bible. The wonwtiviats interviewed in this study consult
multiple versions of the Christian Bible such as lew King James, New Living Testament,
New International, The Message, Amplified, amongynathers. The differences between these
versions depend on the editor and for what purptheesersions will be used. Many theologians
have attempted to provide an accurate translafitimeoBible for contemporary readers. For
example, the Amplified version of the Christian Bilexpands verses with more explanatory
words to emphasize the meanings of each scripturgtdidy. The New Living and New
International versions use a more contemporaryoers English for younger readers. Pastor
Eugene Peterson, the creator of The Message, husasast contemporary phrases and wording
in the English language, edits the Message versigime Christian Bible. Korean American
women activists use these versions and the trauskarean version¥,

The Christian Bible is imperative to the walk, espece, and expression of a Christian
person. The ‘walk’ is described as the daily joyrtieat a believer participates as an expression
of their faith. Scriptures are often presentedntaabeliever before conversion. Once converted,
the Christian Bible is used as a guideline fomlgui This is a general practice among all Christian

believers, regardless of denomination. Among Korearerican Christian women the Christian

% Korean Americans activists use the Message velsoause it is accessible to a range of audiefibey. might also use the
New Living or New International versions as thegde the Bible to youth.
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Bible is sacred. Korean American Protestant womew the Bible as the only infallible word of
God. To them, only the Bible is divinely inspiretdeexempt from errot’

The first thirty-nine books of the Bible (includirtige Torah) are considered the Old
Testament and the latter twenty-seven books arsidered the New TestaméefiBoth the Old
Testament and New Testament are believed to destrbirth, death, and resurrection of
Jesus. Many evangelicals including the Korean Acaariwvomen interviewed in this study also
believe that over three hundred prophesies abMéssiah, or Savior, were fulfilled in Jesus’
lifetime. The reason why the New Testament is eagrmportance to Christian believers, study
participants included, is the new covenant that [gace as a result of Jesus’ death and
resurrectiorf* The Old and New Testaments are important for easan; its testimony of Jesus
signifies salvation and a new life.

Korean American women activists believe in Jesal/ation, the Christian Bible and its
emphasis on faith and grace alone like other Ganstdo. The women activists interviewed
study the impact and influence of the Bible, theaisl of grace and faith and apply it to their
activism. In other words, all of the Korean Amenaaomen interviewed claimed that these
factors influence their reasons for participatingctivism.

This leads us to Korean American women'’s theologrased by the researcher and
research subject¥ Korean American women'’s theology asks the follapjuestions: What is a
Korean American woman'’s theology? Who defines ¢biscept? In what kind of context does a

Korean American woman’s theology take shape andderstood? How is Korean American

5 An exception is Mormonism, which considers thel®is one of two inspired sacred texts.

®The Torah is the Jewish name for the first fivelkmof the Bible.

L Christian believers believe that the New Coveimatpromise based on a prophesy by Jeremiahémien 31:33 in the Old
Testament, and written hundreds of years latemagai_uke, one of Jesus’ disciples and then agatigbrews 7:22 of whom
Paul is guessed to be the author.

2 A Korean American theology contributes to thedief theology by expanding its attention to issolesace and gender. This
contribution also helps to explain the diversityrelfgious and activist expression among Christiemmunities, specific to the
Pacific Northwest.
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women’s activism influenced by religion, specifigahe gospel of Jesus? Does the relationship
between religious practice and activism changevéng activist’'s view or influence religion?
And broadly, what implications does a Korean Amamigvomen’s theology concerning
activism, have on the fields of theology and reiit A Korean American women'’s theology
centers the lives of Korean American activist womdro practice their religious beliefs in and
outside church institutions.

As Asian American theology “moves Asian Americarri€ians to the center of

theologizing,”

Korean American theology moves Korean Americansiians to the center of
research about Korean American history. Korean Acaarwomen theologians’ work against
“gender blind” thinking has become a problematiooman Korean American Studies and
Religion in 20" century research. Research about Korean Amerieanwas not clearly marked,
yet most of the scholarship about Korean Americaas about Korean American men. In other
words, there was an unacknowledged gender focwslpré in Korean American history
especially about Korean American religion(s) arebtbgy. Thus, writings about Korean
American women'’s history are especially poignarthm2£' century.

Korean American women'’s historical research andingiis primarily ethnographic
using methods such as oral history collection terinews, the use of historical archives, and
participant observations. These oral historiedhiaat information, and data from participant
observations appear primarily in secondary work &xamines an issue in Korean American
history. Minimal quantitative research; provideuatble information on population
demographics of Korean Americans across the Uitates. The second most common way that

research about Korean American women appearsagghrautobiographies. Korean American

women, scholars and community members, write thasabiographies. They are often the ones

Tan, 81.
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recording, transcribing, and including Korean Arnan women'’s stories in their research. These
autobiographies describe and analyze the expesasfdeorean immigrant and Korean
American women activists, Christians, mothers,tiins, laborers, ministers, and others.
Delores Williams once noted that theologians, “..tHeir attempt to talk to and about
religious communities, ought to give readers soemss of their autobiographies. This can help
an audience discern what leads the theologian tbel&ind of theology she doe&.This
statement is applicable to Korean American schaldus write about Korean American women.
Autobiographical work engages the audience espgddhe research is closely connected to
the communities they learn about, speak to, orkspbaut. Jung Ha Kim said, “To a person or
community in need of recovering a sense of subjiggtiilue mainly to historical erasure...self-
reflections and autobiographies are viable meamsaddiming wholeness, rather than producing
privacy.” "> Kim re-interpreted the idea of autobiography msst jas practice of revealing of
private information but also as a way of reclaiming pieces of history that was erased.
Autobiography helps to reinterpret, re-imagine, ansome cases, change accounts of history.
Sociologist Ai Ra Kim posed a broad yet plaguingsjion about Korean American
women'’s history: What are the experiences of Kor&arerican immigrant women like in the
US7° 1 also ask, why are their experiences importanistas scholars of gender and race
studies? Only a few scholars of Korean Americatohyshave attempted to address these
guestions and they do so through an examinatidineomultiple facets of Korean immigrant

women'’s journeys to and in America.

" williams, Delores SSisters in the Wilderness: The Challenge of Wom&us-Talk Maryknoll, New York: Orbis Books,
1995. Ix.

S Kim, Jung Ha“But Who Do You Say That | Am?” (Matt 16:15): A Gblbed Korean American Woman'’s Autobiographical
Inquiry. In Journeys at the Margins: Toward an autobiographi€akology in American-Asian PerspectiPeter C. Phan and
Jung Young Lee, eds. Collegeville, Minnesota: Thergical Press, 1999. 23-40.

8 Kim, Ai Ra. Women Struggling For a New Life: The Role of Refigh the Cultural Passage from Korea to Amerisaw
York: State University of New York Press, 1996.
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In Kim’s attempt to answer this question, she exadithe lives of Koreaitse (first
generation) women in two contexts. Kim analyzesekgeriences of Korean women during the
Yi Dynasty in Korea from 1450 to 1750 to show tlggd gender boundaries that prevailed. Kim
also describes Korean women’s experiences durgigjthurneys to the US particular between
1945 and 2000. Kim’s work was one of the first &scribe how Korean woman'’s identities were
constructed at the intersection of immigrationgragender, and religion. Kim also used
philosopher George Mead’s theory of self to intetfprow Korean women understood
themselves as immigrants in the United St&tel&im argued that their involvement in Korean
immigrant churches affected how they adjusted teeAcan society.

Korean women during the Yi Dynasty were primarypected to be caretakers and

nurturer, due to the influence of Confucianism. rEheas a clear line positioning Korean women

as the caretakers and the inside house peforE(AtE), while the Korean man was the

outside mature adultfZ0{£).”® As Christianity (Protestantism) was introducedrean

women, expectations about their gender roles bagahange. According to Kim, Korean
women’s introduction to Christianity and educatercouraged them to immigrate. Korean
women, especially upper class women, in Confuateiesy were typically relegated to the
private, domestic area. They were not encouragéavel across the country or internationally.
However, Christian missionaries encouraged Koreamen to immigrate for the opportunity to
study and practice their religious beliefs. Kimoatkescribed how Korean women, once in

America, used their religious beliefs to deal witbntest, and resist oppressions.

7 George Herbert Mead was a philosopher and sdwalist from the late 1or early 28" century. Known best for her work in
philosophy, publishetMind, Self, and Society from the Standpoint of @&®ehaviorist George Herbert Mead’s theory of self
explains that there is no disconnection betweerakfmrces and its impact on social members. Irepthords, society affects
people and people affects society. People begufetttify whom they are based on the dialecticaitrehship of impact between
%eople and the social factors that arise from ttogas environment. Kim, 2.

Kim, 9.
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Like Ai Ra Kim, Jung Ha Kim provides historical eence of Christian influence among
Korean women. However, she focuses more on Koreargrant women’s sociohistorical
experiences in the United States, particularlynmib@nces of Korean American churchwomen’s
experience$? Kim was one of the first scholars to argue thsiualy about Korean American
women and immigration has much to do with religeom analyzed the influence of Christianity
in the daily lives of Korean ilse (first generatjamomen in America. Kim’'s work explained four
causes of Korean women’s immigration to the US: fidhe of Christian missionaries; famine
and social unrest in Korea, reunification of faesli(including military and picture brides), and
education. All were affected in some way by religas an institution or spirituality as a practice.

Kim’s study also clearly critiqued patriarchy in ¥@an immigrant churches, describing it
as a double-edged sword. One on side was itsyatalinaintain and perpetuate patriarchy while,
on the other, was its ability to serve as a powexnfa positive aspect in the lives of Korean
women. Kim claimed that Korean immigrant women'’stiggpation in Korean American
churches shaped and influenced the process oftacaion. Therefore, Christianity acted as a
survival tool in Korean women’s adjustment to Anaarn life. This is true among present-day
Korean American Christian women in the Pacific Harest.

Although there were early Korean women presereTfirst wave of Koreans in the US,
most of the scholarship, with the exception ofwlmek by Ai Ra Kim and Jung Ha Kim, ignores
gender or age. For example, Korean immigratiorohysivritten by scholars like Wayne
Patterson, Yo-Jun Yun, Hyung-Chan Kim, and llpydn&im do not include any information

about Korean American women or Korean Americarhéirtnarrative§® Although their work is

®Kim, Jung HaBridge-Makers and Cross Bearers: Korean Americamio and the Churci\tlanta, Georgia: Scholars Press,
1997.

8 \Wayne Patterson has conducted much research ibrean American history. His work includes chapiaranthologies and
edited books. The works | specifically refer toéhare, “The First Attempt to Obtain Korean LabofersHawaii, 1896-1897.”

In The Korean Diaspora: Historical and Sociologicau8ies of Korean Immigration and Assimilation in NoAmerica Santa
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very important in building a Korean American histaf archive, it creates a type of historical
narrative that erases the experiences of Korearnridarewomen and children. Research by
scholars Hyung-Chan Kim and Jai P. Ryu present deapbic numbers of Korean American
women and children in the U.S., these quantitagtueies only reveal numbers from which we
draw value$! Numbers do not analyze gendered meanings of Kaneuigrant history. These
studies lead us to raise questions about why thebets are the way they are, they do not
present a holistic picture of the lived experienackEKorean American women and children.
Thus, when Ai Ra Kim asks, what does the histori{@fean immigrant women'’s history look
like? The answer lies in the work of Korean Amemniggzomen scholars who have taken up the
project of archiving and re-presenting Korean Armeamiwomen’s histories.

One of the aspects of Korean American women’s hesdhat scholars reviewed and re-
presented is how their work histories are an exarapbkurvival activism. Scholarship about
Korean American women provided some detail abaeit thiork histories. Many if not all-
Korean women immigrants in the US in the earlﬂ?I 26ntury participated in some form of wage

work and in some cases, unpaid domestic work.

Barbara, CA and Oxford, England: ABC-Clio, Inc. 798-32. | also refer to Patterson’s edited boak Wiun-Bok Lee titled,
Korean American Relations 1866-199bany, New York. State University of New Yorke2s, 1999. His work is important in
that it has uncovered much of Korean American hystioat is needed in the field. Yun, Yo-Jun. “Badistory of Korean
Immigration to America.” InThe Korean Diaspora: Historical and Sociologicali8ies of Korean Immigration and Assimilation
in North America Santa Barbara, CA and Oxford, England: ABC-Qle, 1977. 33-46. Hyung-Chan Kim has also been a
pioneer writer of Korean American history. Kim isdwn for the wide range of Korean American histtigat he researches.
The absence of a gendered analysis in some ofdrislike, “The History and Role of the Church iretKorean American
Community,” has inspired some questions such ag,amawomen left out? This work is published'me Korean Diaspora:
Historical and Sociological Studies of Korean Imraigpn and Assimilation in North Americ8anta Barbara, CA and Oxford,
England: ABC-Clio, Inc. 1977. 47-64. Scholar llpgoh Kim has dedicated most of his life writing abKorean American
history. There is an interview narrative providetbugh the East-West Center Oral History Projeat tan be found at
www.eastwestcenter.oréim’s work is unreservedly a work of recoveringii€¢an American history. In, “A Century of Korean
Immigration to the United States: 1903-2003,” psiidid inkorean-Americans: Past, Present, and FutiEkzabeth, New
Jersey: Hollym. 2004, Kim outlines waves of Koré&@migration and includes the numbers of Korean woingmigrants as
well. However, there is no further gendered analgisat contributes new information or ways of ustirding Korean
American women'’s history.

81 Kim, Hyung-Chan Kim. “Some Aspects of Social Demagghy of Korean Americans.” [fihe Korean Diaspora: Historical
and Sociological Studies of Korean Immigration &ss$imilation in North AmericeSanta Barbara, CA and Oxford, England:
ABC-Clio, Inc. 1977. 109-128. Ryu, Jai P. “Koream#®America: A Demographic Analysis.” fhe Korean Diaspora: Historical
and Sociological Studies of Korean Immigration &ssimilation in North AmericeSanta Barbara, CA and Oxford, England:
ABC-Clio, Inc. 1977. 205-228.
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Korean American women have always been involvearrost every type of work in the
US. Work includes plantation labor, farming, snimalkiness, manufacturing, and other service
oriented work. Much of the scholarship producethn1990s about Korean American women in
Hawaii and California focused primarily on work @oon sugar plantations or in entrepreneurial
small businesses.

The histories of Korean women'’s labor on suganfal@gons are best seen in the stories of
Korean picture brides. Korean American scholar élan Chai developed much of this using
oral histories and archival wofk Chai presented individual histories and detailealysis of
Korean picture brides’ lives in Hawaii. Chai expledl the gendered nature of their work and
home life. The details that Chai provided showed@wthe plantation work was like and how
Korean picture brides formed their ways of resgsppressive marriage or work life.

Miliann Kang and Miriam Ching Yoon Louie also prded intersectional analysis of the
types of work Korean American women have done.aviii Kang examined Korean immigrant
women’s work in the nail salon industry. Kang usedinist methodology to argue that
meanings of gender, race, and class shape unemwael pelations between Korean immigrant
women and American women customé&t$he also conducted in-depth interviews with nail
salon workers. Using the theory of emotional latpArlie RussellHochschild, Kang argued
that Korean immigrant women used “emotional lalzott! “body labor” in nail salon work.

While emotional and body labor are seen as denwdisis of an unequal power relationship,

82 Chai, Alice Yun. "Korean Women in Hawaii." Women in New Worldsfilah F. Thomas and Rosemary Skinner Keller, eds
Nashville, Tenn., 1981, 328-344. Alice Yun ChaiictBre Brides: Feminist Analysis of Life Historie§ Hawaii's Early
Immigrant Women from Japan, Okinawa, and KoreaSeéeking Common Grounbonna Gabaccia, ed. Westport, CN: Praeger
Publishing, 1992. 123-138. 123-138. Alice Yun CHAlomen’s History in Public: ‘Picture Brides’ ofddvaii. In\WWomen'’s
Studies QuarterlyVol 16.5. New York: The Feminist Press at theyClhiversity of New York, 1998. 51-62.

83 Kang, Miliann. “Korean Immigrant Women’s Work ihet Nail Salon Industry: Gender, Race, and ClasiserService Sector.”
In Korean Americans: Past, Present, and Futuhgyong J. Kim, ed. Elizabeth, NJ: Hollym Intetiwzaal Corp., 2004. 150-179.
Kang, 158.

84 Hochschild, Arlie RussellThe Managed Heart: Commercialization of Human FeelLondon, UK: University of California
Press, 2012. According to Kang, body labor is & typgendered work where Korean immigrant womerntlisie own bodies to
serve primarily working class and wealthier womermnd around the New York area. Kang, 151.
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these types are also a part of Korean women’s@etneurial skills. Nail salons are a type of
entrepreneurial business that Korean immigrant wouse to surviv&® They draw from this
business experience to inform how they work and tiay participate in the larger Korean
American community.

Kang’'s work is useful to the scholarship about Korédmerican women because it
imagines Korean American women as having agentyamwork place. Kang understood
Korean women'’s labor and the Korean women themsealsesntrepreneurial and having agency.
As a result, Kang offered a lens through which ae gnderstand Korean women’s work having
agency in the context of a nail salon. This worsgnts a feminist perspective about Korean
women’s work. It also challenges scholars, acyishd community members to recognize and
fully understand the value of emotional and phydedaor that nail salon workers do.

Miriam Ching Yoon Louie offers another analysidloé activist dimension of Korean
immigrant worker’s experiences. Yoon Louie desaiB®rean women’s historical involvement
in minjungactivism and their ability to translate that iat@vorkers’ rights movement in the Los
Angeles are&® As more Korean immigrant women faced health hagdeodv pay, discrimination
based on sex and age, as well as racism, they theldnguage and avenues of expression that
helped petition for better working conditions. Ugiihe method of interviews, Louie presented
stories of Korean immigrant women workers’ expecesithat described workplace inequality.
These stories represented how resilient Korean grant women were.

Modern Korean American women’s work is primarilg@nmbination of unpaid

community work and paid full time or part time wdgbor. An example of a Korean American

8| argue that entrepreneurship among Korean Amerigamen is a medium of activism. They use theiiiresses to survive
which relates to survival activism.

8 Minjung means mass or common people, Louie, 12@e#&nh women were involved in minjung feminist moeatand a
minjung labor movement in Korea in the laté"2@ntury. Ching Yoon Louie, Miriam. “Each Day | Gtome with A New
Would in My Heart: Korean Immigrant Women Workerg1"Sweatshop Warriors: Immigrant Women Workers Tak#en
Global Factory Cambridge, MA: South End Press, 2001. 123-178.
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woman whose work is paid and unpaid is Martha Co€H For example, scholars could
analyze how Ch’oe engages in paid and unpaid wobetter recognize and explain
contemporary 21 century Korean American women’s work experien¥és.need to ask
guestions like: Have the working conditions amoagtemporary Korean American women
improved? If so, in what ways? If not, how come?atypes of work and work related issues
do they face today as second and third generatoyadt American women? There is very little
scholarship that addresses their work experiences.

Related to questions about Korean American womenoik experiences are questions
about Korean American women'’s agency as women.|&achof Korean American women’s
history have asked a common question: What is Kofgaerican women'’s relationship to
feminism? Scholars of Korean American women’s msamdress feminism in light of Korean
American women'’s experiences in two ways. Firdiptars examine what feminism means to
Korean American women through an analysis of Korearerican women’s responses to US
based feminisms. Scholars like Ai Ra Kim and ANaen Chai also tried to understand what
feminism offers to Korean American women throughaaalysis of feminist organizing in
Korean women'’s histor§?

Korean American women’s organizing resembles feshorganizing in Korea. Korean

American women have learned from earlier historiofean women’s activism. This

87 Martha’s last name is spelled, Ch'oe. Ch’'oe isgfh Iprofile businesswoman and community activisthia Puget Sound
region. Kim, Hyung-Chan, e@istinguished Asian Americans: A Biographical Doctary. Westport, CT: Greenwood
Publishing Group, Inc. | describe in detail the liff Martha Ch’oe in chapter 3.

88 put the word “feminist,” in quotation marks beisa there are several definitions of ‘feminismtthanalyze. First, feminism,
as it concerns Korean American women living intf2 can more easily be narrowed down to a westéinitilen of equality
between women and men. This has been the usualtiefithat is agreed upon by a majority of feminfsnkers and activists.
The nuances of this definition are important togkieemind as well. When scholars analyze feminisra hon-western context,
two things happen; first we begin to question whaefeminism is primarily western project. The Kareantext begs the
question, has feminism or feminist actions occuimeldorean history long before Western white worteseled the thinking or
action as feminist? Thus, if | analyze feminisnKiorea with a primarily western perspective, amitipgpating in colonialist
feminism? | think that the scholars that do engaigle that question can provide some important timsigbout this.
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knowledge informs their activism in U8In other words, since the word “feminism” is
primarily a western terminology, literature thatexnes “feminist activism” among Korean
women is cautious in its use because of its redbtikecent emergence in scholarship about
Korean women. The idea of equality between womehnaen existed in Korea long before the
term “feminism” was popularized in US scholarshijpat gender. Literature about American-
born Korean American women and feminism revealsttiar initial interaction with feminism
occurred in the mid-20century. Korean American women used, rejectecepeted, or created
their own brands of US feminisms to make sensaefiorld around them.

While the term “feminism” is limited in its scopgcholars use feminist theorizing to
analyze women'’s activisms. For example, historiineAYang Murray, using feminist thinking,
analyzed Korean immigrant women’s organizing amiortpe US. Murray argued that modern
Korean American women should look to examples afeldao immigrant women’s organizing as
a model for feminist strategizird.Murray used autobiographies of early Korean woiseh
cited Eui-Young Yu’s work on Korean ilse women toyide examples of Korean women’s
organizing. Murray urges contemporary Korean Angriszomen to use the ways that they
organized as a model for contemporary feminist magag. Korean immigrant women
participated in leadership building activities getsevered through tremendous challenges. One
of the salient arguments and critiques that Mumaygle was that the history, leadership styles,

and active involvement of Korean immigrant womealignged white middle class “traditional

89 Scholars who are interested in this history carsati the work of Alice Yun Chai and her analysi&orean comfort women.
“Korean Feminist and Human Rights Politics; The fdghindae/Jugunianfu (“Comfort Women”) Movemenh’Klorean
American Women: From Tradition to Modern Feminidfoung I. Song and Ailee Moon, eds. Westport, Gamticut: Praeger
Publishing, 1998. 237-254.

% Murray, Alice Yang. “llse Women and the Early KareAmerican Community: Redefining the Origins ofrfitgist
Empowerment.In Korean American Women Living in Two Culturess Eoung In Song and Ailee Modios Angeles, CA:
Academia Koreana Keimyung-Baylo University Pre997L 14-27.
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views of ‘feminist’ agency and consciousness-.First wave feminist thinking assumed that all
women could relate to domestic life and its reatsaiWhile Korean immigrant women have a
shared burden of domestic responsibilities, firav@feminist’s conceptualization of agency was
different than that of Korean immigrant women.

Early Korean immigrant women were constantly inealvn community through work
and social service simultaneously, which providelifi@rent lens through which they
understood agency and how they related to the vawddnd them. Murray argued that although
Korean women’s organizing was not defined as feshia Korean American feminist reading of
their work provides modern Korean American womethwi tradition of feminist thinking from
which to draw.

Relatedly, Young I. Song used a behavioral psydemtapproach to further analyze
Korean American women’s response to sexism in KoAgaerican and American communities.
From Song’s perspective, Korean American womerspaase to sexism was a form of Korean
American women'’s feminism. Song argues that Korsaerican women can relate to and
identify with feminism or feminist organizing. K@ae American women'’s interpretations of
gender, sexism, and inequality shape and consrtygte of Korean American feminism. It is
not the idea of equality between the sexes thatagily drives their feminism. Rather, it is the
everyday responses to concerns such as commurnldiynigy survival, and resisting inequality
resulting from racism and oppression, that constitiorean American women’s feminism

Instead of asking, do Korean American women idgiais feminists? The better question
to ask is, how have Korean American women deak wgues of inequality and sexism? To
what extent does their resistance to inequalitgteréheir own brands of feminism? This leads us

back to the question Alice Murray posed earliem Gaeodern Korean American women create

*lyang, 15.
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their own versions of feminisms and how so? WHhile possible that modern Korean American
women are creating feminisms, literature has yeiddress this question in-depth.

An extension of this study of Korean American Cimiis women’s activism would
include an analysis of their activism and interphetm as an example of contemporary
feminism. There are challenges with this as wedin @ scholar identify or define Korean
American Christian women'’s activism as feminist wlitiee activists themselves do not identify
their community work as feminist? What challengesild arise in doing so?

Another topic that ethnographic scholarship abourtelén American women has
addressed is identity construction primarily thriodlge analysis of autobiographies.
Autobiographies about Korean American women aiengte and deeply personal. Sandra Lim’s
autobiographyGrowing Up and Living in Two Culturé$is an analytical narrative of
race/ethnicity, culture, gender, and identity cangton for a hyphenated Korean American
woman. Lim stated, “It [hyphenated identity] putsuyin the middle, and it's always hard being
caught in the middle. No one wants to be in a ‘l®y#ted state for long. For me, | feel as I'm
continuously coming to terms... | suspect that il ¥ a life-long process...the conflicts that
come with living with two cultures..®® Living in two cultures or at the intersection waéwo
cultures meet describes much of Korean American evosnexperiences of identity construction.

Korean American scholar Kristine Kim described phenomenon as a multicultural
experiencé” Lim and Kim illustrate how living in two culturé&orean and American),
contributes to challenges as a result of the iatgien of meanings of race/ethnicity, gender, and

sexuality. Korean American women find that theme difficult contradictions between these two

92 |im, Sandra. “Growing up and Living in Two Cultst&In Korean American Women Living in Two Culturésung In Song
and Ailee Moon, eds. Los Angeles, CA: Academia lkkaeKeimyung-Baylo University Press, 1997. 252-258.
93 ;

Lim, 253.
94 Kim, Kristine. “Building Ethnic Identity and Pridéarough Multicultural Experiences.” liorean American Women Living in
Two CulturesYoung In Song and Ailee Moon, eds. Los Angeles; Bcademia Koreana Keimyung-Baylo University Press
1997. 279-289.
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cultures and while they negotiate these contramhstithey try to construct an identity that
makes the most sense. In chapters five and sikhistaries from Korean American women
activists in the Pacific Northwest show how theggple with living in or between two cultures.
Some of this identity construction also occurs oré&an American churches. Literature
about Korean American identity construction andrchas are minimal. Even though Protestant
and Catholic narratives dominate literature arauaB@rean American women, church, and
religion, less is mentioned about constructionslehtity. Additionally, little is known about
Korean American women'’s involvement in religiousditions such as Confucianism and
Buddhism. While it is of great importance to acktenge and analyze various religious
traditions in the lives of Korean American womene®f the reasons for this focused attention
on Christianity was that a vast majority of Koreaomen immigrants in America were Christian
Therefore, much of the scholarship about Korean ieae women reflected this pattern. Also,
literatures about religion and Korean American worage a recent phenomenon. As a result,
recovering and reinterpreting histories of Christiain the lives of Korean American women is
an unfinished project. It has been primarily Kor@american women scholars and theologians
that have taken the responsibility to addressuhfsished historical excavation.
Interdisciplinary literature about Korean Americaomen presents an important overview of
their histories. This literature review also corntetized Korean American Christian women’s

experiences as part of a larger Korean Americaotyis
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Chapter 2: A Historical Context of Korean American Women and Christianity

This chapter traces the history of Korean AmeriCanistian women’s activism and
religion from the early 1900s to 2012. | begin wath overview of Korea'’s interaction with
Christianity and how Christianity influenced Koreammigration to the US. | also describe how
Korean immigrant women'’s participation in Christigrshaped their reasons to go to the US.

The influence of Christianity among Koreans begiady in Korean history. Some
historical records claim that Catholicism was idtroed to Koreans as early as 1592 through a
Jesuit missionary named Francis Xavieit was not until the late f8century that Christianity
(Protestantism and Catholicism) became influemid&orean society. Historian James

Grayson’s work found that Koreans were self-evamngdlas early as 1777 A Confucian

scholar, Yi SunghunQ|& &, Peter)converted to Catholicism during his visit to BegjilJpon

his return to Korea, he shared the Christian gaspiimily and community members.

Beginning with evangelical missionaries like Yhi@tianity was accepted as a social
and religious movement in Korea. Missionary Yi leglgvangelize thousands of Koreans. As
the numbers of foreign missionaries began to irsg@aer time, the population of Protestant and
Catholic Christian converts also grew. By the ma&DQs, with the help of Protestant Bible
women and local Korean women missionaries, a largerber of Koreans converted to
Christianity. The early participation of Korean Bilwomen and Korean women in general
escalated the Christianization of Koreans in Kof&aistianity became known as a religion for

the masses.

% | ee, Soo-Young. God'€hosen People: Protestant Narratives of Korean Araes and American National Identitnn
Arbor: University of Michigan Press, 2008.

% Grayson, James Huntley. “A Quarter-Millennium dfritianity in Korea”. InChristianity in Korea Robert E. Buswell Jr. and
Timothy S. Lee, eds. Honolulu: University of Haw#&tess, 2006. 7-28.
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Catholicism and the consultation of Matthieu Redirue Doctrine of the Lord of
Heavenshaped initial interactions between Koreans ands@anity’’ The widespread
acceptance of Catholicism or Protestantism depeadduww open Korea'’s leadership was to
what they saw as a “foreign” religion. Every timehange in leadership and approach to
religious practice occurred, Korea’s approach tas@ianity (Catholicism & Protestantism)
changed. One of the results of the changing demgrdanature of acceptance of Christianity was
the persecution of Koreans converts. Governmedelsaand community members who wanted
to hold onto Confucianism as the main religion peuted many Korean converts and
missionaries and local converfsAccording to L. George Paik, 1866 is noted asayére®
year for the persecution of Korean Catholics. Wgidholic missionaries were able to create a
Roman church, the Korean government’s hostilityirsggaCatholicism and their inability to teach
converts Scripture accurately impeded their effirtsonvert Koreans to Catholicism.

Protestant Christianity had a slightly differergtbry in Korea. Early Protestant
missionaries like John Ross and Alexander Williamiearned from the early ventures of
Catholic missionaries and found other ways to cariereans:>°® Williamson took advantage
of the times when Koreans and Chinese came todldeng ports. He sold books to them and
shared the gospel. John Ross took a different apprdross learned the Korean language to
communicate directly with Korean people. Ross tinenslated the book of Luke into the Korean

language so that Koreans could read the gospéhéonselves.

97 Matthieu Ricci was an Italian Jesuit missionariking, China. His books were brought to Koreaugh Chong To-Won in
1631 where Korean scholars studied the text.

% Christian converts were threatened in multiple svajhey experience psychological and physical nicde Many
were also martyred because they professed a beli&bd.

% paik, L. GeorgeThe History of Protestant Missions in Korea: 1832tQ Seoul, Korea: Yonsei University Press, 1970. 48.
190 3ohn Ross was a Scotch Protestant missionarynasstg Northeast China. Alexander Williamson was a Scotch
missionary to China. Williams was part of the Londdissionary Society.
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Following these early missionaries many Americaininese, Scottish, and Japanese
Protestants, and Catholic missionaries continuevémgelize Confucian Korean society by
influencing Korean social norms. American missioestike Horace N. Allen and American
Bible women shared the Christian gospel acros®uarsocioeconomic classes. The spread of
Christianity among Koreans would not have beeniptess/ithout the much-needed help of
Korean women and men. American missionaries whouesa Christian principles influenced
community leaders, members, and church leadersveZsion of influential community leaders
resulted in a change among people of various scarmemic classes and how they interacted
with one another. For example, Korean convertsagptiee Gospel using scriptures such as
Galatians 3:26-28" to argue for people of different classes to tozs another equally and to be
treated equally. This push for equality eventuadfluenced larger social reform. Converts
argued that because believers became sons andteaughGod through their faith in Jesus,
everyone should be treated with the same decerttyespect.

According to these evangelicals, God viewed eathgn as equal in social and
economic standing. Converts used this interpretdbargue that if all believers were equal,
Korean cultural norms and laws could not add tdedract value from a person because of his or
her class status. No one could be devalued oreaisttl because of their economic status.
Christians were to treat each other with respedhity interactions with one another. When
offering social services of any kind, no one wabeanistreated or offered fewer services

because of their class or religious affiliation.

10%7ondervan New King James Bible. Fully Revised. Btbmas Nelson Publishers, gen. ed. Grand RapidsZafidervan,
2008. Galatians 3:26-29. For you are all sons augjlters of God through faith in Christ Jesus.dSomany of you as were
baptized into Christ have put on Christ. Thereggher Jew nor Greek, there is neither slave rem, fthere is neither male nor
female; for you are all one in Christ Jesus. Angbifiare Christ’s, then you are Abraham'’s seed, and hetsraing to the
promise.
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Christianity in some ways challenged and replaoasting social norms and values
among Korean people. Confucianism was introducébteans when the Han Dynasty of China
colonized some areas of Korea. Confucianism waptadas the main religion during the
Choson (Yi, 1392-1910) dynasty. Confucianism inflced many social norms. For example,
Confucian thinking about women defined them asasefaclass. As a result, Confucianism
demanded that Korean women submit to the men inltfes first their father, husband, and then
son. Korean women were also relegated to the dosrsgstere. A majority of upper class
Korean women were limited in their social, politiand economic power as a result of
Confucian dictates of about what women could oldatoot do. Working class women however
were treated differently. While wealthier Koreanmen were expected to stay in the domestic
sphere and had limited mobility, working and poar&an women moved somewhat freely yet
were still expected to respect and maintain idé&onfucian womanhood. According to
Confucian ideology, Korean women of all classesevgsen as property and servants to the men;
the only exceptions were Ki-Saeng women (entertg)reg Man Sins (shamans) who were
typically working class Korean women. In Korean @mman society, shamans were more likely
women. These women enjoyed more mobility and weea sis mediums for contact with
ancestors or for fortune telling.

Christianity was often used to challenge Confuthanking about gender roles. Korean
Bible women and Korean women converts believedvloemhen were meant to live personal and
public lives unlimited by strict gender roles tiinfucianism place upon them. The term “Bible
women” refers to Korean women, Korean immigrant wwamand Korean American women who
are spiritual leaders in their communities. Biblemen also act as missionaries, teach others

about the Bible, and serve their community in pcattvays. Bible women were “quasi-
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ministers, who combined the role of evangelistchea, public health educator, and social
worker.”%?| discuss this history further in chapter four abiorean women and Korean
American Bible women.

While Korean Christian converts challenged thassayof Confucian society, some also
dealt with the racism of American white missionari@merican missionaries’ narratives or
missionaries’ religious account were replete wabist one-dimensional characterizations of
Korean women. Some Christian missionaries’ accooik®rean women in Confucian society
described them as either, “quiet and peaceablelgieapd “helpless victims” of Confucian
“evil” or “poor” or “lazy”. For example, one Methagt Henry G. Appelenzer is quoted in a
report as saying, “They (Koreans) are poor as ¢haorice, lazy as dogs, dirty as pigs, ravenous
as wolves, and proud as hypocrites®”

In the same report Henry G. Appelenzer also $aid,here is much to be admired in
them (Koreans). They are reaching out for somettiirg do not have'®® In both cases,
Confucianism was depicted as evil, practiced bygéas, and always in opposition to
Christianity. In addition, according to some Amananissionaries, Korean women were seen as
the weaker sex and therefore more susceptibleing lvectimized by Confucianism. Jung Ha
Kim argued that, “a more integrated and holistidenstanding of so-called ‘traditional’ Korean
women can be achieved only through listening toatteunts of women’s experiences in the
Confucian society and reconstructing a more bakhfreality’.”*% The first problem was that
often the accounts of Korean women’s experiences wetten from American missionaries’

perspective. Second, the way foreign missionamesgived and depicted Korean women’s

102 H
Ibid, 76.
193 Hunt Jr., 59. From Everett N. Hunt JiPsotestant Pioneers in KoreMaryknoll, New York: Orbis Books, 1980.
104
Hunt Jr., 59.
195 This idea is discussed among theologians but fipebi by Jung Ha Kim, 11.
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experiences were limited. The voices and perspestv Korean women living during that era
about their own social conditions were either absepresented in a limited way.

While many Korean people converted to Christigrayme practiced Christianity in
different ways. In other words, while foreign m@saries and Korean Bible women preached
that evangelical Christianity was the only rigHtgen, some constructed their own versions of
Christianity. Some fused Confucianism and EvangéReotestant Christianity together. This
version of Christianity is also known as Confucesd Christianity or Christianized
Confucianism™®® They adapted some Confucian beliefs to Christjamitvice versa in order to
practice religious beliefs that best suited thepezience.

In some Korean Protestant church settings, pastad laymen used interpretations of
Scripture about submissiveness, combined with idé&onfucian womanhood, to associate
women'’s primary roles with the private or domespbere. For example, some Korean pastors
or influential church members referred to scripsuiiee 1 Corinthians 14:34-35, “Women should
be silent during the church meetings. It is nofpgrdor them to speak. They should be
submissive, just as the law says. If they havequrmestions, they should ask their husbands at
home, for it is improper for women to speak in affumeetings*’ Some pastors also used
these verses to argue that Korean women shouldenpastors. This reveals three things. First,
Christian pastors were not in agreement with hawptae should or could be applied to real
life. Second, these verses were taken out of wsshecontext and applied to a social context that
was different than originally implied in scripturBhird, pastors and leaders in Korean churches
had an enormous amount of power that influencednesnbers’ perspectives about gender,

gender roles, and other social rules.

106 Kim, 12.
197 This scripture is cited from the New Living Traasbn version of the Christian Bible.
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Contemporary Pentecostal and Evangelical Chrisien Korean pastors argue that this
scripture was misinterpreté® Theologically, many argue that Apostle Paul hapecific
reason for the statement in 1 Corinthians. Theyngd that Paul was not arguing that women
should not be pastors or preachers but ratherttialife of Paul demonstrates otherwise. Paul
worked alongside women pastors and leaders liksei®a and Junea. Some pastors argue that
the verse represents one of Paul’'s secondary thiesloAs a secondary theology, it cannot be
taken as a literal commandment. Therefore, it shaot be applied directly to the gender roles
of Korean women and men.

Korean Bible women argued that scripture verses et contradict other scripture
verses. This is aligned with Evangelical teachibgu the Bible. They pointed out many
instances where Jesus worked alongside women pdstepread the gospel. They also pointed
out other instances where God used specific woikerDleborah (a judge), Mary (a woman who
was known to be ‘possessed’), and Esther (persd:dete) as public leaders. By arguing that
God appointed women leaders evidenced by storiggiBible, Korean Bible women argued
that women'’s roles are not to be limited to the dstic sphere. In fact, Korean Bible women
convinced some Korean pastors and fellow lay mesiteat women'’s leadership and public
service was based on Biblical principle and justifoy Scriptures. They argued that Korean
women were supposed to hold leadership positiottseichurch. Korean Bible women and
foreign women missionaries’ work demonstrated thuth. Korean Bible women leaders and
pastors challenged Korean male pastors’ concepébaost gender roles and leadership in and

outside of the church.

108 pentecostalism is a movement within Christiarittis an evangeical movement that emphasizes askitonship with God.
The term Pentecostal is drawn from story of thedhualescribed in the book of Acts. The Pentecastalement in the US has
its roots in the Azusa street revivals of the eaf90s. Pentecostalism believes in the baptisteofHoly Spirit with the
evidence of speaking in tongues. Pentecostalsviedliet the Bible is the infallible word of God. &halso believe that it is
necessary for those who believe in Jesus Chrisiz¢ept Him as Lord and Savior.
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Korean Bible women exercised leadership along®icegn missionaries, especially
women missionaries. Missionaries, both men and wpiinem Japan, Korea, and America
(specifically Anglo Americans) converted many Korgaluring the early i@century. Although
much of the initial work on Christianizing Koreapaid little attention to questions about gender
or the role of women, scholarship written in thie 14990s and early 2000s showed that women
and women’s networks were needed to spread thesgosp

Foreign missionaries and Korean Bible women in Karentinued this role, in different
ways in America?® One of the goals of early missionary work in Koreas to convert mothers,
single women, and girls. Missionaries believed thamen had a unique influence in the
conversion of others. Converting mothers was basdtie idea that “mothers exercise influence
over future generations* When Korean mothers were converted, usually tildreim, spouses,
and other family members would convert. The intamdl targeting of evangelizing Korean
women resulted in many conversions in th® a8d 28" centuries™**

Korean Bible women were more effective evangelistome cases than foreign
missionaries in Korea. Korean women spread infaomatbout Christianity through their
established networks quickly. Korean women usedkgatherings, creeks where women came
to do laundry, and marketplaces to communicatenmétion to one another. The context in

which they were able to establish their networktarat as well. In the aftermath of the Sino-

199 Chai, 76.

10 Clark, Allen D.A History of the Church in Kore&eoul: Christian Literature Society of Korea. 29912.

11 This history of intentionally evangelizing Koreamthers, is also similar to the US Settlement hanseement and partly the
historical role of Christianity among African Ameain communities. US Settlement houses were form#ukilate 1880s of
which Jane Addams was a pioneering figure. Prontiwhite women like Jane Addams influenced many meidthss mothers
to help their surrounding communities. This strgtefievangelizing among mothers or women was sitridéstorical research
about the US Settlement movement indicates thvedist primarily used to solve the problem of povéry also was used to
assimilate immigrants into the labor force usingldie class values that were highly influenced byiEian thinking.
Particularly early white women also used settlenmemies as space for activism and social justice.Uthited Neighborhood
Centers of America state that these settlementdsduscame neighborhood centers and now operategrams to help youth,
senior folks, and immigrant populations. Among &&m American communities, historical research tedlshat the settlement
movement occurred partly to provide community soggavices. In a way, this could be seen as arraaist response to the
growing problems of red lining and poverty.
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Japanese war, Koreans believed that war and getisraption was caused by an imbalance in
the spiritual world. Many Koreans accepted theetatifear of evil spirits. In this context,
Christian missionaries began to spread messagesvaition and deliverance from evil spirits.
Korean women shared personal testimonies of salvaind peace. The messages of peace in
particular helped to draw people who experiencedtaa Korea. As Korean Bible women
visited several towns and cities, they quickly bksaed and used their networks to evangelize
more Koreans. Some Korean women, mainly those &iomiar class backgrounds felt called to
evangelize to poor and working class Koreans. Ctloeeean women established in Korean
upper class communities evangelized to other uglpss members of Korean society. Without
Korean women, American missionaries realized thattvangelization of Koreans would occur
at a slower pace. Korean Bible women and theiuerfte in the conversion of Koreans and later
Korean American women are discussed further intehdjpe.

Korean women in Korea and in the US are indisgaessommunity leaders,
missionaries, Bible Women or transmitters of ctu¢orean women influenced many people
and swayed public opinion on issues such as genbey, religion, and the expression of
religion? This is also true of Korean American activist wonie the Pacific Northwest.

Few scholars pay attention to the influence of marssries in the immigration choices of
Korean American women. The reality was that manyeldao women, who immigrated to the US
in the early 28 century, were Christian converts. Thus, the absefithe discussion of religion
is a curious one. Many of Korean women immigrantsverted to Christianity before their move

to the US. Others converted shortly after theivatin Hawaii or mainland US. Many of these

112 Chong, Kelly.Deliverance and Submission: Evangelical Women kad\egotiation of Patriarchy in South Korea
Cambridge: Harvard University Press, 2008.
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Korean women worked on sugar and fruit plantatiartdawaii or California. Many also helped
establish local churches or faith based women’spgo

Conventional Korean American women'’s history ia thS begins in the early 1900s
with the highest numbers migrating to the U.S. leetw1910 and 1924. This scholarship mainly
uses the picture bride phenomenon as the frametwarkderstand Korean women’s
immigration to the US. Korean women’s immigrationAmerica was not a linear process.
Rather, there were ebbs and flows to their pattermmigration.

Some historical records of the initial immigratiohKoreans to America are
contradictory because not all historians of Kor@american history offer similar evidence of
when Korean American women immigrated to the USio&us like Ai Ra Kim claim that
Korean women arrived in the US earlier than 190 &arliest Korean women immigrants
came individually to the US before 1900 and numthéess than five. These Korean women
resided in various cities across the US. Othersecaifiter 1910 in larger numbers proportionate
to the predominantly male Korean immigrant popolatiesiding in the mainland US and
Hawaii. According to early Korean American commymecords from Arirang and the Korean
American Museum, Korean immigrant women came to &liawn the S.S Gaelic as early as
January 1902 It is estimated that 120 Koreans arrived in Hawaithe S.S. Gaelic, many of
them women and children. The gender of the childvas not recorded. According to Alice
Chai, the first wave of Korean immigrant women camelawaii between 1903 and 1905.
Approximately 600 Korean women worked on Hawaiiagas plantation$™ Immigration to the

mainland US did not occur in significant numberslur®08 after the Gentleman’s Agreement

13 «Timeline” http://www.arirangeducation.com/maindiex.htm. Arirang: An Interactive Classroom, accdsimnuary 2011.
“Korean American History” http://www.kamuseum.okprea American Museum accessed January 2011.
114According to Seattle Korean American Historical i8bg about 7,333 women, men, and children immagab Hawaii
between 1903 and 1905.

62



was signed into la#*®> There is little written about why Korean womemiigrated to the US,
but most historians speculate that work and famaynification were prime motivations.

Ai Ra Kim found that Korean women resided in the &¥®n before 1908° Due to the
lack of accurate records, many of the individuatdries of Korean women in the laté"#nd

early 20" century are still unknown. However, Korean womeahsas Kim Chom-Dong

(25 8), otherwise known as Esther Pak, was the firseorwoman to study in America and

became “the first Korean female medical doctord90@’ **” Ha Nan-Sa -t Al) entered Ohio

Wesleyan Women'’s college in 1896 and received laehBlor's degree in English in 1900.
Helen Ahn was a Korean woman missionary. She vesthe wife of Changho Ahn who came
to the US earlier than 1902 and established teeKiorean church in the US® The extent of
their life experiences, community work, and labstdries in the US are still emerging.
According to Bang Weon Lee, Esther Pak’s parertsdiuced her to Christianity? In
1886, at the age of ten, Pak attended Ewha Sch@&gdul South Kore° She eventually met
Mary Scranton, who was also a leader in the Womiaateign Missionary Society in Korea. Pak
exercised her spiritual understanding and leadetsinough prayer meetings and served as a
medical assistant and interpreter. Esther evaregebnd used western medicine to help care for
other Koreans. At the age of 17, Esther married 8ao Park and began medical missions in

North Korea and eventually came to America to abler doctoral degree in medicine. Pak

115 The Gentlemen’s Agreement (1908) made it pos$isldapanese and Korean immigrant men (as Japaa#seals) to bring
picture brides to the US.

118 | ee, Bang Weon. “Esther Park (1877-1910): Life biedl Medical Mission Work”. IrkKorean Journal of Medical History
16:193-213. December 2007.

17 Kim, 50.

118 Chang, Chul TimKorean Ethnic Church Growth Phenomenon in the Wh@atesPaper presented at the American
Academy of Religion. Claremont, CA. March12, 2006.

119 ee, Bang Weon. “Esther Park (1877-1910): Life btedl Medical Mission Work”. IrkKorean Journal of Medical History
16:193-213. December 2007.

120 Ewha is also known as Ewha Hakda®g&} &t &). It originally opened as a mission school for yguirls. Mary F. Scranton,
a Methodist missionary, was its founder. In 191@h& Hakdang became an university in 1946. .
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graduated from the Women’s Medical College in Badtie in 1900. Pak was the, “sole Korean
missionary working in a foreign missionary Soci&ty’. She was the earlier Korean Bible
woman whose evangelism and medical service sereeddd Americans and Koreans.

The history of Korean women'’s entrance into theldg§an with women like Esther Pak
and continued with a larger group of Korean wonpacture brides. Historians refer to the initial
entrance of Korean women as the first wave of Kmrgamen’s immigration. Picture bride
practice, common among Korean, Chinese, and Japaeeple, was a form of arranged
marriage where women in Korea and Korean men itd®evould exchange pictures and agree
to a financially and socially suitable marriage r&m men had to prove to the US government
and to the bride’s family that they were able suppavife in America. After a period of
preparation, picture brides arrived in various pantWashington, New York, California, and
Hawaii to meet their husbandfs.

By 1910, Korea’s annexation by Japan encouraged tdarean picture brides to
immigrate to the US. Korean pictures brides wetegral among Korean American efforts for
Korea'’s independence. Korea’s annexation by Japeated a tremendous amount of political,
economic, and social unrest among Koreans. Resstaovements against Japanese
colonialism were common in Korea and the US. Actcwydo Sonia S. Sunoo, a US based
Korean resistance movement began in 1910 and yagieiv in Hawaii and the mainland U3%.
Some Koreans viewed immigration to the US as a oakti resistance against Japanese
colonialism in their everyday lives. To quell th@ging independence movements in the US

among Koreans, Japan granted Korean women exitifgseiorieave Korea. By granting the
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Chang, 7.
122 5cholars like Alice Chai, Sonia Sunoo, and othereén American women scholars recorded the lifhés of Korean
picture brides.
12 3Sunoo, Sonia S. “Korean Women Pioneers of thefieatdrthwest”. InOregon Historical QuarterlyVol. 79.1 (Spring
1978): 51-63.
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permits to Korean picture brides, Japan hopedatigolitical passions among overseas
Koreans.***

The Japanese government assumed that Korean mertheenain independence
organizers and that their passion for independemced immediately be pacified by the
presence of incoming Korean women. Another assumjield by the Japanese government was
that Korean women were unlikely to protest Japaalenization of Korea. These assumptions
proved incorrect. Korean immigrant women were sofrtbhe most outspoken resistance
activists. For example, Korean women of the Kordaomen's relief Society of Hawaii and
Korean Women'’s Patriotic Society in California radl to boycott Japanese goods and raised
funds for the Korean independence army. The inargggesence and involvement of Korean
women initiated and strengthened resistance orgeyweithin a thriving independence
movement in the US. Over a thousand Korean womtarezhthe US as picture brides and these
picture brides participated in activities that sfyty supported Korea’s independence movement.

The entrance of picture brides in the US markethgrortant moment in Korean
American women'’s history. These early pioneersteceanany opportunities in American
society for later Korean women who immigrated afftedm. Rising political, social, and
economic tensions between US, Korea, and Japanelti® Korean War began, influenced how
the US treated Korean women living in the US. Akdian exclusion laws stopped the
immigration of Korean women, including picture tmgdafter 1924. The Immigration Act of
1924 otherwise known as the Johnson-Reed Act “Odhre entry of ‘aliens ineligible to
citizenship’ that virtually ended Japanese immigrat*?> According to the Japanese, Koreans

were considered “Japanese nationals”. AlthouglRl#panese colonial government in Korea

124 5unoo, 51.
125 Chan, Suchenghsian Americans: An Interpretive Histofyew York Twayne Publishers, 1991. 55.
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previously allowed Korean women to move to the th8y no longer permitted Koreans to
emigrate. This legislation prevented Korean spoasespicture brides from entering the US.
This action also criminalized picture bride actnats illegal and unwelcomed. Any picture bride,
in the process of entering the US legally a few themarlier, was viewed as breaking US law.

As Japanese colonial rule in Korea ended in 1945la& Korean War (1950) followed
shortly after, US military presence on the Koreanipsula increased. US military men who
were sent on active duty to Korea contributed tthier interaction between US men and Korean
women. As a result, another wave of Korean womehyaning female children entered the US.
Like their predecessors, adult Korean women cantleet®S as war brides. According to Ai Ra
Kim, Korean women who married American servicemeteed the US between 1950 and 1975.
Kim estimated that a little over 28,000 war briclasnigrated to the US during this time. Kim
also estimated that 6,293 war orphans also camengrthe war orphans, female children
outnumbered male childréf®

Between 1945 and 1965, another group of 6,000 Kosaadents, women and men,
immigrated. Korean students came to study and moathem were Christian. These students
and highly skilled professionals were instrumeiahe creation and proliferation of new
churches between 1951 and 1973. Korean studenésfeser in number than their highly
skilled professionals counterparts. One of theaeasvhy there were not as many Korean
students was because education in the US wasikegevor those who had the finances. Many
Korean students came from privileged social anchecoc backgrounds unlike earlier Korean
women immigrants. Their family’s ability to pay ftreir education in America made it possible

for them to come to America. Korean female studeitts immigrated in the early 1900s to

126 Kim, 56.
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pursue American education in the US depended osioniary societies to provide for their
tuition and daily living expense$’

The post 1965 era in the US ushered in a timeavéasingly relaxed immigration
legislation and policies. Japan surrendered tatBend gave up control over Korea while the
US relaxed its policies on immigration from Soutbr&a. South Koreans continued to immigrate
to the US. During this time a third wave of Koreaomen immigrated. According to Kim,
Korean women made up two-thirds of the total nunttié¢orean immigrants after 1965
Many of these recent immigrant women were emplogetirsing or worked as physicians.
Others were entrepreneurs and small business owd@rse also worked in the manufacturing
sector. Unlike the class background of previousdlerstudents, Korean women who immigrated
after 1965 came from working class backgrounds.\WM#Hrthese women were married and came
with their families.

A majority of Korean immigrant women of whom Ai Ram calls “ilse,” came to
support their husband’s financial success or childreducatior’?® My mother’s experience,
along with extended female family members’ expergancorroborates this finding. My mother
accompanied my father to the US in the late 19dssapported the family while my father
attended a trade school. Kim stated, “Most of tlfgse women) worked incessantly and
supported their families while their husbands sddor advanced degrees!3?At the time of
her arrival my mother did not have children bushs worked full time, her financial earnings

helped with the costs of my father’s real estadss#s. It was physically difficult for my mother

127| jke Korean women who immigrated in the beginnifighe 1900s, many female students were Chrisanean women
students converted to Christianity and moved tdiBeKim found that among women students, persbel#fs in God and
interactions with American missionaries influentie€ir decision to study in America. Their persdoeliefs and the changing
political environments also helped facilitate thiscess of immigration.
128 e

Kim, 59.
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130|se describes Korean American women of the §jesteration living in America. Kim, 62.
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to work long hours with a limited English speakatdglity. Korean immigrant women like her
faced extreme economic and social hardship. Tipis tf economic survival is a common story
among Korean immigrant and first generation Kor&arerican women.

This is also true about Korean American women gvimthe Pacific Northwest. Data
from the US Census records indicate that largece&otnations of Korean American women live
in various areas of the US. The 1990 US Censusdeaadicated that Koreans and Korean
Americans travel around the US for seasonal wortisthy Korean American men move to areas
that employ them in work such as mining and fishiflgere are a larger number of Korean
Americans in California than other states, as alteds earlier Korean immigration patterns.
Recent census records showed that a growing nuofilk@rean Americans also now reside in
Georgia, lllinois, Pennsylvania, and Washingtoreas that are specifically marked as “Korea
towns” have rapidly growing Korean populations wslLAngeles, CA, Queens, New York, and
Federal Way, WA. While there are Korean Americanevery state, scholarship draws from and
applies mostly to Korean Americans living in Losg®&hes, New York City, and Hawaii, even
though there are growing populations of Korean Acagrs elsewhere such as Seattle or Federal
Way, Washington. The lack of scholarship about Kor&merican women in Washington is
puzzling given their high level of activism and {r@sence in the community.

Korean immigration is also characterized by a largenber of Christian converts and
Bible women. Korean Bible women and other Koreamigrant women found Korean
immigrant communities in the US very accepting lmfirch involvement. With the proliferation
of Korean immigrant and Korean American churchesfthe early 1900s to the 2g&entury,
Korean American women found it easier to becomelired in community so long as they were

willing to accept Christianity.
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There are several similarities among Korean Amar{christian women in the US
including their ability to create and sustain wonegy organizations, continual participation in
church work, and the establishment of extensive/oits and relationships. Each of the
similarities is interconnected. First, Korean Angan Christian women create and sustain
women-only organizations through various activisesh as fundraising, community building,
and providing other social services. Korean AmeriCaristian women in organizations like the
Young Women'’s Christian Association conduct simdativities as for example, Korean
military wives in their respective military orgaatzons.

Another similarity among Korean American Christi@amen is their continual
participation in church work. Due to the higher raenof church establishments in Korean
American communities, Korean American women areentiéely to be involved in church
related activities. When Korean American womenimavelved in the church community, their
responsibilities include organizing events, leadingall groups, providing pastoral care, home
visits, counseling, childcare, worship or music istity, and many others. Korean American
women are active in every ministry or arm of therch** Some even argue that without
Korean American women, Korean Americans churchaddvoease to operate properly. This is
because they are integral the operations of eanlstmyi. It is their physical, emotional, and
spiritual labor that sustains these ministries.

A third similarity is the establishment of extersivetworks and relationships. Korean

women create organizations and sustain them throelghonship building with one another.

131 Korean American woman activist Crystal describexistry in this way, “I consider my work as minigtt What activists do
for professional work and volunteer work are fofsninistry. Ministry is broadly defined as actiolog Christians to spread
their faith and encourage others. Korean Americamen activists view all they do as a part of miwisind a call on their lives.
Therefore it is difficult for them to differentiateetween work life, volunteerism, and how they likeir lives as Christians.
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They also network and create more relationshipisthiey then use to offer or receive help or
social services. | discuss this further in chapfieesand six.

While there are some similarities between KoreareAocan Christian women, there are
differences as well. For example, Korean Americansiian women have a longer history in
California and Hawar'i than Korean American Chastiwomen living in Washington State. This
is a result of immigration patterns. Early™€entury Korean immigrant women immigrated to
areas where they knew there was paid work. Theéwliiimmigrated to Hawaii or California
due to the availability of work on sugar plantasomhis is important because immigration leads
to community formation and the start of communitgivasm in that given region. Thus, Korean
American Christian women'’s history in Californiala;ger than their counterparts’ histories in
Washington State. This is important because ithefpunderstand why history of Koreans in the
Pacific Northwest is a relatively new one.

Korean American immigration history in Washingta@at® surfaces in the latter part of
the 1920s. A majority of Korean immigrants moved\ashington after their initial contracts
with Hawaiian plantations ended. Some emigrateoh fkmrea to Washington but that was not as
common. Nonetheless, Korean immigrants came to Wwgisim State for similar reasons as those
who moved to Oregon or Alaska. They came to workaoms, railroads, or canneries. Korean
American church communities were established agtnean American population increased.
Thus, the involvement of Korean American womenharch related activity in Washington
began later. Korean immigrants, who had alreadiigyaated in the establishment of churches in
Hawaii or California, helped to establish and biklotean American church communities

quickly in Washington State. Korean American womeme instrumental in this process. Like

70



Korean women immigrants, three of the twenty Kor@arerican women interviewed for this
study, originally resided in California before mogito the US.

Historians interested in Korean American women&dry should analyze the similarities
of early 20" century and later #0century populations of Korean Americans in differareas of
the US. This is important because it will providemparative and detailed histories of Korean
American women in the US. This comparative histtag explain how the differences among
Korean American Christian women in different statad at different times, influence the kinds
of community activism and networking abilities obkean American Christian women today. It

is important to trace these histories to understatter how activism changes over time.
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Chapter 3: Korean American Christian Women’s Activism

Korean American women’s activism is part of a ldraglition in Korean women’s
history. Korean women have challenged and resistedual power dynamics in Korean society
in many ways. While an analysis of Korean womegtsvast history is beyond the purview of
this study, Korean American Christian women'’s astivfollows in their predecessors’
footsteps. As stated earlier, Korean American @lansvomen’s activism is a part of their
everyday lives. It is because activism is normalizetheir lives that the ways they enact
activism and the kinds of activisms challengesribigon that US women'’s activism and

community service is without spiritual or religiouluence.

Activism is defined in many ways and is dependenthe context. It is typically
understood in the US as actions with the purposdanhging an oppressive situation. Amy
Blackstone defines activism as socially construadeds whereby we as humans create what
activism is and define its purpos&.Sarifa Moola describes activism as, “involvemenaction
to bring about change, be it social, political, iemvmental ...that takes the form of a
movement/s for true democracy, social justice-detérmination, and environmental
protection...*** Many Korean American women defined activism a®astwith the intent to
create social change in order to better the sdoatof Korean Americans and the downtrodden.
A definition offered by a Korean American Christianman activist in the Pacific Northwest
was that activism iacting on what you believe in to change a situatmrthe betterActivists,

believing that a vision of equality is attainalbelieve that there is an oppressive or unequal

132 Blackstone, Amy. “It's Just About Being Fair’: Aigism and the Politics of Volunteering in the Bse&€ancer Movement.”
In Gender & SocietyVol. 18.3. (June 2004): 350-368.

133 Moola, Sarifa. “Contemporary Activism: Shifting Mements, Changing Actors.” lgenda Feminist MedidNo 60. (2004):
39-40.
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practice or system that needs to change. Thergearral types of activisms practiced widely

among Korean immigrant women activists and KoreareAcan Christian women activists.

Korean American Christian women’s activism begathaearly 1900s and coincides
with their arrival in the US. There are five typdsactivism demonstrated by early and
contemporary Korean American Christian women: wosiehurch activism, survival activism,
independence organizing, activism specific to Koredlitary brides, and “Para” church
activism®** While early 28' century Korean immigrant women’s activism was éed¢hrough
their participation in the US based Korean indegeicé movement, many contemporary Korean
American women draw ideas from independence organactivities to enact activism about
human rights pertaining to North Korea.

Korean American women are involved in multiple angations and church institutions.
Women'’s church activism is activism occurs withie space of the church. One way that church
activism occurs is through their involvement inigas ministries of Korean American and
multi-ethnic churches. Another way that churchwastn is enacted is through the organization

of women-only gatherings. These women-only gatlysrare small groups and social

134 The term “Para” church is a term originating frémtestant church members who actively participammmunity service
outside of the church. The exact origins of thenter who coined it first is unknown however thesesdme speculation that the
term was coined sometime in the early 19th cerituBible societies and missionary groups. Haddefirelyy K. “Parachurch
Organizations.Religious Brodacastingluly 8, 1999, accessed May 23, 2013,
http://etext.lib.virginia.edu/relbroad/parachurdmh A common agreed upon characteristic about gawecbes or parachurch
ministries are that they are primarily not-for-ptaind engage in an array of community servicegmtsj Stiles J. Mack. “Nine
Marks of a Healthy Parachurch Ministr@"Marks: Building Healthy ChurcheMarch/April 2011, accessed May 23, 2013,
http://www.9marks.org/journal/nine-marks-healthygeehurch-ministry According to Reverend R.A. Bell, pastor of Heart
Baptist Church, para means ‘to be alongside’. &loee a para church is a group or ministry thatrates alongside a church but
focuses very specifically on a particular neechigitcommunity. Thus, a “Para” church is a ternt #gplies to any church or
organization whose members are Christian workingetwe communities. Abell, R.A. “What is A Para-gttuministry?”Heart
Baptist Church Pastor's Newspaper Articl&eptember 6, 2012, accessed May 23, 2013,
http://www.heartlandbaptistames.com/index.cfm/5080039/what_is_a_parachurch_ministry. Various safsohnd theologians
from Protestant and Catholic backgrounds contestrtbanings and use of the term Para church. lceatrarticle inChristianity
Today definitions of a para church is discussed indiye®astor James MacDonald discused leaving agiarech ministry
called the Gospel Coalition. In the article, MacRluhcritiques the Gospel Coalition for not beingamtable to one specific
church leader. This shows that one of the chairatitey of a para church ministry is that they dé ewerate under church
leadership. Moon, Ruth. “Behind James MacDonaldsighation from the Gospel Coalition.” In ChrisitgrToday, February

6, 2012, accessed May 23, 2013, http://www.chniffoday.com/ct/2012/februaryweb-only/james-maaldsresignation.html.
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fellowships. They use these women only gatherisgspaces to exercise leadership, encourage
cultural and ethnic awareness, and foster socta¢greneurship.

A second type of activism is “survival activism’défine survival activism as actions that
contribute to one’s daily and long-term survivabr Example, Korean picture brides engaged in
survival by working more than one job in order taka a living. This is an example of survival
activism. Survival activism are everyday actiongifgsms) such as work and care giving. Ji-
Yeon Yuh describes every day activisms or everydajstance as resistance that is, “woven into
the fabric of daily life...subtle, and rarely idergd as resistance.” Survival activism is rarely
recognized as a form of resistance among scholars) the lives of Korean picture brides, it is
an essential part of their activism.

A third type of activism among Korean American iStian women is independence
organizing. Part of independence organizing is &verent nationalism”. Historian Lili M. Kim
described “benevolent nationalism” as a nationaksipressed through services that met various
social and economic needs of Korean American conitiea®> Benevolent nationalism did not
advocate for a radical shift in American societycoltural practices. However, it did support the
complete eradication of Japanese influence in Kdrbare are some similarities between
independence organizing; “Para” church activityd ammen’s church activism. The same
Korean American women involved in one were involuethe others.

A fourth type is activism practiced by Korean Aman military wives. Korean
American Christian women who were married to Ameme Gl's, those of whom academics
would call military wives of World War 1l (1939-194, the Cold War (1945-1991) and the
Korean War (1950-1953), networked across stats mel created organizations that drew upon

highly organized communication network$e Soldier Brides Act of 1947 and the Immigration

135 Kim, 107.
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and Nationality Act of 1952 made it possible forrEan military brides to immigrate to the US
in the mid-28' century™® Korean American women in these organizations ifledtand
addressed areas of need among Korean American w@uoere military bride activists also
exercised infrapolitics. Infrapolitics were actidhat challenged power relations indirectly.
Although they participated in strikes or other farof visible activism, a less direct form of
activism that military brides exercised was infréges.>*” Infrapolitics is defined as, “forms of
resistance and practices that aim at unobtrusivegatiation of power relation$ Infrapolitics
re-negotiate power relations about gender or ratteout changing established institutions.
Lastly, Korean American Christian women engagetPara” church activism participate
in organizations that work alongside churches. &Pahurch activists work with church
members and people across various denominationsa@riofit organizations. These “Para”
church activists support Korean American commusigied provide social services. They also
provide language classes, promote and fund culsitn@ls, and offer vital social services that
help support these communities. “Para” church agtivs primarily done without the leadership
of a church pastor. Embedded in “Para” churchviti is the idea of belonging’® Korean
American Christian women activists participate ar&church activism to belong to a

community of their own or to create a communitydtners to belong in.

136 The Soldier Brides Act of 1947 was one of thre@adments to the War Brides At of 1945. The War &sidct allowed US
soldier, after World War I, to bring their “aliefdrides to the US. The Act originally excluded lesdhat were of Asian descent.
This is why the Soldier Brides Act included Asigosses. The Soldier Brides Act of 1957 eliminatzkrwhich allowed
Korean, among other Asian wives, to immigrate ®tI8. The Immigration and Nationality Act of 1952aiso known as the
McCarran Walter Act that supported the quota sydtem the Immigration Act of 1924. It allowed a da®f about 100 visas
from each Asian nation and emphasized family récatibn allowing those who were either married tdvad one parent of
Asian descent to immigrate. This act also supgdite immigration of highly skilled workers.

137 yyh, Ji Yeon. “Imagined Community: Sisterhood &wsistance among Korean Military Brides in Amerit@50 — 1996”. In
Asian/Pacific Islander American Women: A Historigaithology Shirley Hune and Gail Nomura, eds. New York & ton:
New York University Press, 2003.221- 236.

¥8yuh, 225.

139yuh, Ji-Yeon. “Imagined Community: Sisterhood &bistance among Korean Military Brides in Amerit®50-1996.” In
Asian/Pacific Islander American Women: A Historigalthology Shirley Hune and Gail Nomura, eds. New York & Hon:
New York University Pres, 2003. 221-236.
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Korean American Christian women’s activism isgical and meets the needs of
Korean American women, Korean American churched the surrounding Korean American
communities. 26 century women participated in church activism tigio the establishment of
church affiliated women'’s auxiliaries and indepamdegomen’s groups in Hawaii and on the
mainland US. These women created gatherings antiaaie@s for three reasons: To provide a
space where Korean American community members cmildely and freely practice their
religious beliefs; second to encourage a sociarenment where Korean American women and
Korean American men could interact with one anotiénout the watchful eye of their sugar
plantation employers; and third, to encourage comiyleaders who organize and champion
social causes important to Korean Americans.

Korean American churches were central places foe&wo Americans to exercise their
religious beliefs. Their religious beliefs alsoanhed cultural standards including gender roles.
According to Alice Chai, “The Korean churches pthes indispensable role in providing an
organizational basis: first for the maintenance pebetuation of Korean culture.** Korean
American Christian women used Biblical principlegnaintain and perpetuate aspects of
Korean culture concerning Korean gender roles amdlgred leadership in church. For example,
some Korean American Christian women (and men) 8#elccal notions of manhood and
womanhood to support Korean cultural standardsvi@at women and men could do in the
church and in the family.

Church activism also provided an avenue where theseen exercised some autonomy
and power. While most literature about the creatibchurches does not describe the
involvement of Korean American women, they in fattl help to create churches. Their

involvement as leaders afforded them some authioritiye church space but this autonomy and

140 chai, 81.
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power warrants analysis. While Korean American womplayed several roles in the church
community, they were still expected to take on dsteelated tasks. Korean American women
participated most in church activity that includsde taking and food preparation for church
fellowship** They were also in charge of providing food andettire for fellowship times.

Most often caretaking took the form of childcarendrat churches often call, children’s ministry.
Most, if not all, Korean American churches that lsaddren’s ministries were headed by
pastor’s wives or women’s small group leaders. Endder children, most often young daughters
of Korean American women members, were asked with the children’s ministry.

A large part of Korean American women’s churchwagm was their organization of and
participation in women-only gatherings. Women-ogd¢herings were primarily small groups or
social gatherings. Women-only gatherings were \@&ior a number of reasons; first they met
the needs of Korean American women. They sought etner for encouragement and support.
Without the existence of women-only gatheringsmal groups, Korean American women had
little space to meet apart from Korean American nidmus, women-only spaces provided much
needed interaction between Korean American wonmetind women-only spaces, Korean
American women encouraged one another’s pastoddleadership talents. They also provided
each other with constructive and supportive cetitiwhereas in many Korean American
churches, they experienced much criticism and tdcdupport by men.

Korean American women, who exercised leadershilfs sk these church spaces,
indirectly challenged male leadership and maleanetry in Korean churches. They did so
through preaching, teaching, and practicing thepkogd biblical hermeneutics. These were

practices previously reserved for male clergy. Bgreising these spiritual activities, they were

141 Fellowship times were designated times that oecliafter church service for the purpose of creatimgmunity and
reflecting about life in relationship to the receetmon.
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practicing theology long before most feminist tluggdns developed the idea of women'’s
theology in the field of gender studies. Throughrdéém American women'’s discussions of
leadership, callings and visions, many were engmdand supported by Korean American
women leaders and activists to develop their trggofarther. Korean American Christian
women embraced a belief that women could be paatatdeaders. They believed that their
leadership abilities were a result of loving Godifd) what He thinks one should do) and loving
people (encouraging others and being a public s&r& They believed that women should be
leaders and pastors because God used anyone. direyoa the belief that God accepted men
and women as equal partners especially in leageastd evangelism.

Third, Korean American women-only gatherings emagad and developed women’s
relationship with God. While participation in chbrservices and church ministries were
impactful to Korean American Christian women, mémynd that it was their participation in
women-only gatherings or small groups that expaaygrew their faith. In order to teach
Biblical material in small groups, Korean Americaomen studied the scriptures for
themselves. Many developed their own theologiesyTdiso prepared teaching material for one
another. This practice of studying the Bible caubedr relationship with God to deepen as they
immersed themselves in scripture and analyzed loaptsre applied to their lives.

Korean American women also found that their faitdkngrew as other Korean American
women prayed and interceded for them. It was tmstemt and faithful encouragement that
Korean American women gave to one another on alywéalsis that helped each of their faith

walks develop. As a result, women only gatheringsewused for the purpose of evangelism.

142 This belief is from Biblical scripture out of Mhtw 22:38-40. Jesus is asked what the greatest aodment was. Jesus
responds with, “Love the Lord your God with all ydeart, soul, and mind. This is the first and tgsacommandment. And the
second like it, love your neighbor as yourself. glail the law and prophets on these two commandsriedew International
Version of the Christian Bible.
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Korean American women invited other women to thesmen-only gatherings and small groups
to introduce them to a different way of relating3od.

In addition to evangelism, Korean American Christigomen’s activism cannot be fully
understood unless one takes into account surveialism. Korean picture brides actively
participated in survival as an everyday struggle stnategy. Christian Korean picture brides
who entered the US between 1910 and 1924 did terdrio become activists. Rather they
became activists as a response to their sociaéemaomic living situations. This was not
unusual. Many Christian Korean women before becgrpinture brides did not experience
similar responsibilities or hardship in Korea asytldid in the US. Some did not struggle with
finances growing up in a middle class family yetewtihey came to the US, they experienced
financial hardship. Once in the US, many Koreauypecbrides followed the example of
previously arrived Korean American women in copwith these struggles.

Survival activism among Christian Korean picturglés occurred at work and in the
home. Many Korean picture brides worked to surviest if not all worked to survive
alongside their husbands. They labored on sugatgilans or did laundry-related work to bring
income into the home. Thus, Korean picture brigesrled how to survive economically as wage
earners. They learned to manage both of their fiesnMany also attempted to save money for a
return trip to Korea. This can be seen in thedifd/rs. K, a Christian Korean picture bride. She
worked at an army laundry ironing to support hieriln Hawaii and family in Korea. She
eventually took a boat to South Korea at the cb$66 to visit her sick mothéf

Part of survival activism among picture brides uatdd the operation of small businesses.

Mrs. K. eventually became a businesswoman. As aemeneur, she initially bought a laundry

143 Chai, Alice Y. “Mrs. K.”: Oral History of a Korem Picture Bride.” I'Women’s Studies Newslettsiol. 7.4. (Fall 1979): 10-
13.
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business to make a living. Even though she dichawé the finances to begin another business,
she had to survive and provide for her family. With help of financially stable Korean
American picture bride friends, Mrs. K. gatheredgh borrowed finances to buy a hotel
business and run it successfully. She described ivvas like to begin a business as a way of
surviving, “That is how we first started busineBg.other[s]. We have a women’s society
lending and helping each other with money...We liksibess that time, even a small amount...
We called the meeting Kye in Korea... That's how watsd living well.*** Early picture

bride’s use of entrepreneurial work began with Kge meetings were spaces where Korean
picture brides socialized and provided financial amotional support to one another. Thus,
Korean picture brides were successful entreprerandsctivists of survival because they had a
support network they relied on.

Korean Christian picture brides also enacted sahactivism in the home because the
home presented another space where they had dpedleRamily members or close friends
arranged many Korean picture bride marriages. kamele, Mrs. K.’s cousin arranged her
marriage. Many like her were given pictures of ptitd husbands that were taken twenty or so
years earlier. When Korean picture brides arriveldawaii or the mainland US, many were
shocked to find that their husband was twenty oyeso's older than expected. Korean picture
brides felt deceived and worked hard to gather ghdmances to go back home. However, they
also realized that there was a social cost tomgtgrhome. One of the social costs was bringing
shame to their families. This was common regardbésise Korean picture bride’s religious
affiliation. Thus, Korean picture brides went imtemediate survival mode when adjusting to a

new home life and a husband they barely knew.

144 Chai, 13.
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On one hand, many Korean picture brides buckechagtiie marriage and did everything
they could to convey their mistrust and disgushwiite living situation. Mrs. K. described not
eating for eight days and sneaking out for a dohlater in the middle of the night. She
responded to an unfair situation in her own waye &lso made food for her husband for 3
months without speaking with him before she acakfite situation.

Other Korean picture brides who arrived in the fladlorthwest practiced survival
activism in the home in different ways. Sonia Sa&us work described six excellent examples
of Korean picture brides’ survival activism in tRacific Northwest in the home through
childcare** Korean picture brides like In-Sook and Myong-Sedro had ten children each,
Ok-Ja who had five, and Soon-Hi who had seven amidprovided for their children so that
their family could survive. These picture bridesrkes on farms while caretaking. They put
their oldest children to work so that they had egfomoney for food and electricity. Many of the
picture brides were widowed while pregnant withitheest child or when their youngest was an
infant. They also cared for other people who liiretheir home with them to survive. For
example, Bokki, a picture bride living in Chicagopported two other men who worked with
her husband by providing food, room, and board eeahe needed them to work as farm
hands-*® Even though they eventually left, Bokki understdioat caretaking in exchange for
labor was one way that her family could survivéhe farming business. Sunoo stated, “The
ingenuity and the adaptability to sudden crisesvédence by Bokki are further strengths
displayed.*’ This provides further evidence of survival actiniby Korean picture brides in the

Pacific Northwest.

145 Sunoo, Sonia S. “Korean Women Pioneers of thefiatbrthwest.” InOregon Historical QuarterlyVol. 79.1. (Spring
1978): 51-63.
16 Sunoo, 61.
17 Sunoo, 63.
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Korean picture brides and other Korean Americansfihn women also participated in
independence activism and exercised benevolerdnadism. Korean American Christian
women were active in independence organizing anudymeere known to be outspoken and
charismatic leaders and community members. Theg Wghly involved because they had
personal experiences with Japanese colonialisnwanel committed to the fight for Korea’s
independence. They experienced firsthand whatstlika to live in a country where being
Korean was challenged and almost annihilated bgirlege colonialists. Korean immigrant
women also experienced the effects of foreign arils’ use of Korean land as battlegrounds.
They saw the effects of Japanese colonialism oguliaral practices of Korean people. Thus,
many found that community formation was one wasetist Japanese exploitation of Korean
land, customs, and people.

Korean women and men in Korea resisted Japanes®lcahile some Koreans fled to
the US for economic, social, and religious freed®hose that came to the US organized a US-
Korean movement for Korean independence. Famiyarel nationalism linked Koreans in
Korean with Korean immigrants in the US. Thesedrational ties were especially useful in
order to send financial support to the independemoeement in Korea. Korean immigrant
women and Korean American women often participatado interrelated independence-
organizing activities; fundraising and the promotaf benevolent nationalism in the form of
social service provisions and language preservaiibase two types of activism also occurred in
“Para” church activism and women’s church activisvhich is why there is some cross over.

The first type of independence-organizing activwgs fundraising. Korean American

women used community organizations to raise funda burgeoning independence movement
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in Korea. Funds were vital as they supported inddpece organization’s daily operations in
Korea. Funds also provided for the needs of impgekied Korean people.

One of the ways that Korean American Christian womased funds was through the
Korean Women'’s Relief Societ§®Maria Hwang, a well-known Christian churchwoman,
established the Korean Women'’s Relief Society invédain 1919. According to Lili M. Kim,
the Korean Women'’s Relief Society redefined thepsoof the Korean independence movement
by addressing the overall needs, including thenfired stability of Koreans in Korea and Korean
American communities in the U’ The KWRS gathered funds to help relief effort&orea.
More specifically, the funds were used to suppandgan independence activist’s daily living
expenses and political organizing activities uktrea won independence over Japan in 1995.

Korean American Christian women also pushed foefelent nationalism that was
expressed through social services and a peace niBaobvolent nationalism was one way to
support the overthrow of Japanese colonialism irel&’* Using benevolent nationalism, the
women promoted unity between Korean American anct&o communities. For example,
Korean American women’s organizations in Hawainird900 to the 1945 pushed for Korean

independence and unity between Korean and Koreagridams through social service clubs.

Some of the clubs included Hyungja&@fH) Club and the Young Nam Buin Hoe (known also as

148 Hune, Shirley and Gail Nomura, edsian/Pacific Islander American Women: A Historigaithology New York & London:
New York University Press, 2003.

9 Kim, Lili M. “Redefining the Boundaries of Tradithal Gender Roles: Korean Picture Brides, Pionege#n Immigrant
Women, and Their Benevolent Nationalism in Hawalh. Asian/Pacific Islander American Women: A Historiéalthology
Shirley Hune and Gail Nomura, eds. New York: NewkyOniversity Press, 2003. 106 — 122.

150 As a result of a collaborative independence moveiietween Korean Americans and Koreans, manycsiifbrate the
Restoration of Light day on August 15th of everae

151 Lili Kim defines benevolent nationalism as gendeegpressions of nationalism that is expressedigir@pecific actions. An
example of benevolent nationalism is describedim'&work where Korean women dressed up in tradéld<orean dresses
and led a peaceful march not only for Korean indepace but also for a broader unity among humakity. argued that in
doing so, Korean women’s benevolent nationalisrhaped the independence movement in Hawai'i.
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the Southern Women'’s Society). Korean American womeboth organizations participated in
charity work and fundraising in order to suppo# tverall purpose of unity and independence.
The Hyungjae Club provided classes to young segenération Korean American girls.
These classes taught Korean culture and langudgefolinding organizers believed that
teaching the culture and language and the produetd enactment of folk stories was important
to the installation of nationalism among secondegation Korean Americans. The Japanese
occupation of Korea banned the use of Korean laggtiaus; Korean nationals in the US
became even more passionate about the preseredti@rean culture. Korean American
women taught second-generation children how to, wéte, and speak the Korean language as
an act of defiance against the Japanese. Muchsohldo propelled cultural productions staged
by organizations like the Hyungjae Club. Socialsms like the classes Hyungjae played an
important role in the overall cohesion of Korean &ioan independence movement activities.
Korean American women also demonstrated benevokgiinalism through social
services in organizations like the Young Nam BuoeHThe Young Nam Buin Hoe was
primarily a social service club that helped newljnva&d Koreans adjust to life in America. These
organizations raised funds in support of recentlived Korean students who fled from Japanese
colonialism. They also fundraised to send one eifr tfepresentatives to Korea as a supportive
demonstration of Korean independence. Korean Amengomen in organizations similar to the
Young Nam Buin Hoe also provided economic servgtesh as financial planning, retirement
advice, and home buyer strategies to make Koreatgstment to life in America easier. Thus,
supporting Korea'’s independence movement alsatteitl acculturation to American norms

and value®?

152 Acculturation is a process where two culturesrantewith and influence one another. The dynamiqoaver in this process
works in a way that, depending on whom one askseleone or both cultures are negatively or poslgivmpacted by unequal
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Benevolent nationalism still occurs as a type ¢ifvesmm among Korean American
women today. Instead of fighting for Korea’s indegence, Korean American women organize
to unify the separated Koreas, South Korea andiN¢otea. Currently, Korean American
women activists enact a contemporary version oébelent nationalism through cultural centers
and organizations in the US. An example of a Komatural center in Washington State is the
organization called, Morning St&¥ Like Korean cultural clubs of the early*26entury,
Morning Star was created and is led by Korean Acagrivomen who don Korean traditional
wear whenever they perform publicly and encouramety within Korean American
communities. Morning Star preserves the arts oeorculture in America and aims to instill a
strong sense of ethnic identity primarily amongstond, third, and fourth generations of Korean
Americans today. Morning Star instills an affinfor Korean American culture by teaching
current generations of Korean Americans importapeats of Korean culture. As Korean
Americans learn about their ethnic identity, stechave shown that this contributes to an
increase in activism and organizing activities asborth and South Korean politics today.

A related type of activism exercised by Korean Aicgr Christian Military includes
infrapolitics. Much of the literature about KoreAmerican military wives does not analyze their
religious beliefs. After conducting some researtb the individual lives of a few Korean

military wives, they practice religion.

power relations. For example, Korean American oigions that provide financial advice on home bhgyfelp Korean
Americans navigate the process. This is a positiygact. The home buying process becomes slightlieeut still requires an
agent who will look for a home, a bank who will plypa loan with affordable interest, a substard@mivn payment, proof of
steady income, and the ability to sustain monthlytgage payments. Here, the American value thaniguy home makes one a
better American interacts with the idea of a Korparson'’s idea of success in a foreign country. Rbiean homebuyer may
obtain the knowledge needed to buy a home, yet pberer dynamics are examined, the acculturationge®reveals that a
Korean home buyer still might not have full accesbuy a home, which is one step closer to becomitfgll American.”

153 Morning Star is a cultural center that providesssks, houses a pre-school, library, and puts ceelaultural productions
every year across the world. Their musical perfarcea are widely popular among people of all agdsraces. They currently
have more than a thousand people that attendahieschool, use their cultural library, and attémeir classes. Most of their
students are 1.5, second and third generation Kokezericans. They are successful in meeting theat tp share aspects of
Korean culture to many. They can be found at magstarkcc.org
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Some Christian Korean American military wives wbogn and raised in America and
married an American soldier. Some Christian Kor&arerican military wives married an
American soldier and then came to America. The migjof literatures about Korean American
military wives are about the experiences of thetagroup.

One of the salient characteristics of early KorAamerican military wives’ experiences
was that they lived in areas where they were theier racial minority. They were isolated
from other Korean Americans and surrounded by Acaarimilitary families, extended families,
or military communities. There were some exceptionthe norm where Korean American
women found other Korean American women to so@alizthe area. But nonetheless, if a
Korean American woman was surrounded primarily @yhusband’s immediate family,
extended family members, or other community memlikey were often unfamiliar with
Koreans or Korean culture. Many early Korean njitaives faced difficulties in their
adjustment to life in America. Many experiencedthesacial attitudes from neighbors and in
some cases, their in-laws. Difficulties such aséhgropelled them into community activism.

Ji-Yeon Yuh'’s research provided extensive exampldgw Korean American military
wives were able to find one another and create aamities’>* Their decision to create
community was an empowering one in that they ditbgake back some control of their lives.
One of the ways that Korean military wives sustdiaesense of stability and community was
through long distance networks. Korean Americantamyl wives constantly moved because of
their husband’s military assignment changes. Koraditary brides became experts in the

creation of extensive networks of support. In Yut@search, Korean military wives created

154yuh, Ji Yeon. “Imagined Community: Sisterhood &ebistance among Korean Military Brides in Amerit®50-1996.” In
Asian/Pacific Islander American Women: A Historigaithology Shirley Hune and Gail Nomura, eds. New York & Hon:
New York University Press, 2003. 221-236.

86



networks among friends and women-only organizattormeaintain friendships (long distance
and local) and to pass along pertinent informa#ibaut resources that would help one another.

There are several types of hardships that Koreditargiwives constantly experienced.
Some of these experiences included social isolatimguage barriers, and familial hardships.
This was primarily true for the wives who were botn or raised in America. Korean military
wives’ experiences relate more closely to thattbeomilitary women who immigrated to the
US to join their military husbands. Military wives Asian descent, like Koreans, were not
included in the initial War Brides Act of 1945 thatlicated that only non-Asian spouses could
enter the U.S. The context that Korean militaryglesi were met with when they arrived in the
US requires careful consideration.

With the backdrop of the Cold War, followed by erean War, many Korean military
wives left a war torn Korea to come to the US. Umited States was also embattled in the Cold
War and there were tensions about whom they weldante the US. Americans were not
particularly friendly to “foreigners”. Koreans wemne exceptions. While the Korean military
wives’ focused on creating a better life by using vehicle of marriage to an American soldier,
some were met with racial animosity and ignorance.

Korean military wives arrived in the US knowing dndividual, her husband.
Unfortunately because her husband was the onlyppesise knew, she experienced social
isolation. Often isolated and a racial minority,r&an military wives experienced negative
stigma associated with being marked as “differeldarean military wives lived on military base
communities and the communities were often primavihite as is the case in many part of the
United States. Few had larger Korean populationkerarea. Depending on where Korean

military wives lived, they experienced varying famof exclusion from both Korean
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communities and white communities. Korean commesiéind dominant white communities
often treated Korean military wives as social gasiéSocially derived negative connotations of
foreignness as a military bride made life extrentkfiicult for Korean women. Nativism and
racism made it especially challenging for Koreaftary wives to interact with family members
or community members. Some local Korean Americanmanity members were embarrassed
by the negative stigma associated with Korean anylitvives. They also associated all Korean
military wives with prostitution when that wasnlivays the case. This stereotype made it
difficult for recent military brides to be acceptied the local Korean community.

Nevertheless Korean military wives began to, “sgtagor and struggle against®
exclusion, racism, and difficulties created by tlssicial environment. Korean military wives
were resilient. Their activism occurred in two walyge creation of non-profit organizations and
social spaces through the local church. Both tgdesganizing still occur today.

Korean military wives created the multifaceted ARGrean American Wives
Association to address some of the difficultieslaixgd previously. The ABC Korean American
Wives Association began in 1979. Many of its memlvegre wives of men from various
branches of the military. This organization alsduded Korean American women who had
married men in other professions. Korean militaryes in this organization often recruited
members through conversations with other Korean @om public places. These public places
included grocery stores and coffee shops. Koreditamyiwives’ organizations such as ABC
KAW addressed many issues. Korean military wiveganizations publicly condemned the
stereotypes of military brides. They emphasizedrtimortance of educating the larger
community about the realities and experiences tfan wives and their families. They also

raised funds for community causes that demonsttatadcommitment to Korean American

155 vyyh, 222.
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communities. They also extended their networksfartder developed their social community
beyond the Korean American community.

Korean military brides were active about other abjistice issues as well. For example,
an issue that the ABC KAW addressed was domesilente because the women they worked
with experienced it too. Korean military wives wéxperienced violence in the home found
support from this organization. In response to $leissitive yet important issue, Korean military
brides created resources for one another. Theygediraining in how to respond to domestic
violence in the home. They worked to educate Komamen about their rights as immigrants
and as citizens. Members of the ABC KAW also predigbb referrals, childcare services, and
financial assistance. These were three very impbfégets of responding to cases of domestic
violence and generally a part of the supportivecstire of the organization. Korean American
military wives in Washington also created a simdeganization that | discuss in chapter 4.

Korean American Christian military wives also beeaactive in local churches and
church related activism. They created social spaxgather other military wives and discuss
ways to best adjust to American life. These brivesd that military bride organizations created
by US military bases primarily catered to the whiteddle-class military wives of whom they
had very little in common. Social spaces createddmgan military Christian wives would better
provide for their needs.

Korean American Christian military wives used theseial spaces to discuss other
strategies of survival. One particular strateggufvival was infrapolitics. As stated before,
infrapolitics are indirect actions. Robin D.G. Ke#llso described infrapolitics as, “small acts...
in daily life...which together amount to a collectifesistance and consciousness?.Ji-Yeon

Yuh identifies networking as an example of infragpaod in the lives of Korean American

156 vyh, 225.
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military wives. Networking does not pose a dirdeeat to the ways in which a system of power
(such as a military base) works, but it does hedpeldn military wives, Christian and non-
Christian, provide for their own needs and desitemther example of infrapolitics is the way
that they speak the Korean language with one anathen they do not want their non-Korean-
speaking husbands or family members from understgrileir conversations. This type of
activism proves that Korean American women havdifagéted approaches to activism.

Lastly, Korean American Christian women are invdive “Para” church activism for the
purpose of building their communities. “Para” cuorganizations are faith-based groups that
are not under the leadership of any particulardhor pastor. An early example of a “Para”
church organization among early Korean American eoiis the Young Nam Buin Hdé’ The
Young Nam Buin Hoe was not accountable to or ledrny pastor or church. Korean American
women leaders were the ones who led Korean Amevicamen’s “Para” church organizations.
Their leadership style was different than the highrecal structure present in the local Korean
American churches. While they did have positionkatlership like, president, vice president,
and so on, many of these organizations made daesigioa more democratic way. The members
of the “Para” church organizations and the leadprgam made important decisions together.

Korean American “Para” church activist organizai@hso exercise more freedom in
which they choose to organize comparably to womerganizations that are part of less flexible
protestant denominations. Korean American “Parairch activists work with people of various
denominations and political affiliations. They dat iimit their work to members of one
denomination but believe that bringing multiple gpectives to address a social issue strengthens
their cause and provides well-rounded solutionsagpect of Korean American women’s “Para”

church activism that is similar to Korean militaxsyves’ activism is that they are successful in

57vyyh, 114.
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building bridges between two or more different aigations or communities. For example, the
Young Name Buin Hoe organizers recognized thakthare two factions within the Korean
American independence movement. The presence digiriohg between these two factions
negatively affected the movement overall. KoreaneAioan women convinced leadership and
general members of these two factions to work togyefior the overall goal of the creation of a
stronger unified Korean American independence ma&rgnkKorean American Christian women
activists were bridge builders. They were bridgédaeus through the facilitation of
communication between members of the Korean Amemcenmunity. They were also bridge
builders through the provision of social servidest tridged the gap between privileged
members of Korean American community with the usdared members of the same
community.

Characteristic of Korean American womehRard church is the provision of social
services to their respective ethnic communitiegiactivism is similar to Chinese American
women’s activism in the Square and Circle Club dbed by Judy Yund>® Early Chinese
women activists organized the Square and Circleftitaised on charity projects, organized a
Hope Chest Project, and focused on a generatigoaline that helped younger Chinese
Americans in education and social service oppatiesii® Similar to Chinese American women
activism, Korean American Para church activismaeeted their work with their ethnic
community both in America and in Korea. Also, li&bainese women, Korean American “Para”
church activists also participated in charitabld philanthropic ventures that extend their

influence to contemporary women led organizatiadsy.

158 yung, JudyUnbound Feet; A Social History of Chinese Wome®an FranciscoBerkeley: University of California Press,
1995.
1% The Circle and Square Clubww.squareandcircle.or@009.
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Korean American Christian “Para” church providediabservices to non-Korean
Americans. One of the reasons for this may be duleeir desire to provide a sense of belonging
to others. Korean American women know personallgtwhwas like to adjust to life in a foreign
land. Their desire to belong to a community thaeated them is built into their activism. The
provision of social services that contributed toess’ sense of belonging is of great importance.
A contemporary example of this is Korean Americdmi§€ian women in the Korean Women’s
Association in Federal Way, Washington. These et$iyprovide language classes, citizenship
preparation, elderly care, and much more to heigtime Korean and non-Korean residents and
newly arrived community members adjust to theiesivn America.

Korean American women involved in “Para” churckiasm, like Korean American
women involved in church activism, use a framewafrkaith. “Para” church activists use their
faith as a reason for continuing community workwdger, “Para” church activists tend to be
more careful that they do not impose their faittoomhom they provide social services to.
Unlike early 28" century Korean Bible women who mixed evangelisithihe provision of
social services, “Para” church activists did netats share the gospel with the people they
helped. Like Korean Bible women, their faith wasesisonal reason for why they participated in
“Para” church activity but their primary goal wasgrovide practical services to those in need.

Korean American Christian women'’s activism is esgesl in many ways and this
chapter only addressed five types of activism. Whbliurch activism, survival activism,
independence organizing, Korean military wivesiasim, and Para church activism are the
most prevalent types of activisms in Korean Ameria@men’s activist history, there is always

room to ask, are there more? What types of actwiara we still missing from these narratives?
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What about Korean American women'’s activisms frahreoreligious traditions? The following

is a brief discussion of further areas of developime

Feminist activism and feminism among Korean Anarizvomen activists is still an
under researched area. Although there are Koreagridam Christian women activists who
identify as feminist, many still do not. One of tleasons that many Korean American Christian
women activists do not identify as feminists cooddthe influence of conservative religious
values. Additionally, while scholars could labeldassome have, Korean American Christian
women’s activism as feminist because their activis@s feminist ideas, this could be
considered presumptuous.

One of the reasons for the distancing can be exgudby Esther Ngan-Ling Chow’s
argument ifThe Feminist Movemeft® Chow argued that Asian American women activists

161 5f some US white feminists.

were turned off by the “racial insensitivity andreceptivity
This is true for Korean American Christian wometiasts as well. Their needs and struggles as
Korean American women and as Christians are latigalyred by larger feminist organizations.
Racism and religious insensitivity was and is plewgin women'’s rights organizations despite
their commitment to eradicating all forms of inelijiya

Some Asian American women chose not to associdkefeminism while others found
ways to merge the feminism and identity politicgether. Like Asian American women who
developed their organizations and women’s groupse&h American Christian women also
created their own. It is possible that the languzfgéeminism” was not accessible to them.

However, what about mid-J0century Korean American activists who interactéth\the larger

US feminist movement in the 1960s and 1970s? Timeist be Korean American women’s

180 Chow, Esther Ngan-Ling. “The Feminist Movement: ak¢hAre All the Asian American WomenR{ Making Waves: An
Anthology of Writings By and About Asian Americaonvé#n.Boston: Beacon Press, 1989. 362-377.
181 Chow, 371.
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organizations that critiqued sexism in the chunott @mmunity yet there is little research about
it. Future studies could better address how Kodgaerican Christian women'’s activism speaks
to or against ideas of feminism or feminist activis

As important as feminism and feminist activismaghe history of Korean American
Christian women activism, research also needsciover history about Korean American
Christian women'’s student activism. Scholars liksi€ Ling and Rebecca Y. Kim have begun
this work by drawing our attention to the intersactof religious activism, student life, and
meanings of identity. However there is strangelyatack of gender analysis with respect to
Korean American Christian women'’s student activiR®abecca Kim’s work examines second-
generation Korean American activism with ethnic pasiministries yet the gender analysis is
missing'®? Susie Ling, while analyzing Asian American womestsdent activism in the Los
Angeles area leaves out the religious fattdBoth studies are important yet research thaslies
the intersection of these two works is still migsiMy study addresses a portion of this
intersection. | analyze Korean American Christiaanven’s activism that includes student
activists because it is in those narratives thatationship between religion, spirituality, and
social change is identifiable.

Another area of study about Korean American Clamstwomen’s activism arises as
North and South Korean politics becomes more eidity for Korean Americans living outside
either Koreas. It is becoming more commonplacateract with North Korean refugees seeking

asylum in America. More of the American media bizsls stories of how North Korea presents

162 Kim, Rebecca Y. “Second-Generation Korean Amerigaangelicals: Ethnic, Multi Ethnic, or White CanspMinistries?” In

Sociology of Religionvol 65.1. (2004). 19-34.

183 ing, SusieThe Mountain Movers: Asian American Women'’s Movénes Angeles 1968-1976os Angeles: University of
California, 1984. This piece was edited and repdrih Amerasia (15:1) in 1989 and then for thedtiime inAsian American Women and
Gender: A ReadeiFrankling Ng, ed. New York: Garland Publishing¢11999. 19-35.
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a political and economic threat to America. Straygay discussions or opinions by South
Korean political leaders are absent from theseduasts.

Korean Americans churches across the U.S. spoalésrand messages featuring North
Korean refugees and their stories. Korean Amer@anstian women are particularly active in
spreading the word about these events and raigrageaess about human rights violations in
North Korea. Korean American women activists in &or American churches in particular
continue to become more vocal about North and Skkatkan politics. As a result, there will be
an increasing response to this political, sociadl @conomic situation by Korean American
Christian women in the Pacific Northwest. Thusstisia gap in research that will be addressed
as North and South Korea continue to engage wighamother and with the rest of the world.

Lastly, Korean American Christian women'’s activisnhe political arena such as
involvement at the local and national levels wakiger further scholarly attention. Currently
there is a limited amount of scholarship about lkardmerican Christian women in political
work because one; there are not very many Koreaarisan women politicians at the local or
national levels. Although there are a few in Wagton State the local levels. Second,
scholarship about Korean American women'’s activigtan lumps political activism into
community work and does not analyze the specifissa result, | include specific stories of
activism by Korean American Christian women paditiactivists in the hopes of presenting an

emerging analysis of religion, political activisemd gender.
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Chapter 4: Korean Bible Women (Ctondo Puin, =5 2l):
Redefining A Labor of Compassion

“True activism is compassion that God has put iaryeeart regarding an area of ministry.
Whether it’s inside or outside of the church anchootting yourself to that, long term. It's
important that you leave your mark.” — Leslie

“Activism is advocating for myself in an environntavhere especially as a woman and starting
out in my career very young. It's only in the laétyears where | realized the importance of
advocating for others. I'm drawn to the kind ofigisim for people that identify with what it
means to be a woman, what it means to be a minartgthnic minority, who wants to be a

leader in this culture.” — Grace

Korean American Christian women and Korean immigfmistian women can look to
a rich historical legacy of Korean Bible women iori€a and in the US. Many Korean immigrant
women and Korean American women are Bible womenaralysis of Korean Bible women’s
history in the Korea and in the US reveals a patbéichanges in their civic participation that is
influenced by religion, race, and nationhood. Tleairc participation otherwise known as a
labor of compassiors a form of activism that presents Korean Ameri€ristian women as
agents rather than passive church attendees.

Jung Ha Kim defines thisbor of compassioas experiences that represent the
intersections of gender, race, nationality, andji@h among Korean American churched

women'® | extend this definition ofabor of compassioto include Korean American Christian

women in the Pacific Northwest whose activism iaatad in and outside of the church. The

164 Kim, Jung Ha. “The Labor of Compassion: Voicebiurched Korean American Women.”Mew Spiritual Homes:
Religion and Asian AmericanBavid K. Yoo, Ed. Honolulu, HI: University of Hawdress, 1999. 202 — 217.
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labor of compassiodescribes the actions of Korean American women adtively engage their
communities through social, cultural, and econoseiwices. Korean American Christian women
practice a constant compassion for their commuyatytheir work is also laborious and often
times unacknowledged or under appreciated.ldber of compassiorefers also to Korean
American women’s involvement in the church rangmagn event planning, fundraising, choral
and worship participation, teaching in youth minjisteading Bible study groups, and women’s
auxiliaries. When applied to Korean American wontaeJabor of compassioreveals a history
of Korean American women'’s resistance and expee®wt survival. Thus, Korean American
Bible women’s activism is Ebor of compassigmot only because it occurs in the church, but
also because their experiences always represeinténplay of race, gender, nationhood, and
religion, in all aspects of their lives.

Like many of the stories about women in the BibBlerean American Bible women’s
evangelism occurred outside of the a physical dhapace. This leads to the first definition of
the term “Bible woman”. A Bible woman is simplywaman in the Bible. Most notable in
American mainstream popular culture are Eve, Maeg(is’ mother), Delilah, and EstH&t.

The values of femininity drawn from women in théBiinform our understandings of
femininity in the US. In other words, mainstreamdiaanterpretations of Biblical womanhood
helps to inform our understanding of what it id®a “good” woman in the US. For example,
the cult of true womanhood, a model of feminin'n)&gh century America, is an application of
Biblical femininity or womanhood to middle class iteghwomen. Some scholars, particularly
those of the Christian faith, often encourage modiay women to imitate women of the Bible.

However, not everyone agrees. Some feminist haterand scholars critique the idea of white

185 For example, Mary is a woman who exemplifies patd virtue.
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womanhood because it inaccurately describes theitimms of all womert® Others critique the
model for its connection to Biblical femininity. ither words, women who do not identify with
Christianity and its beliefs about women, find tidisal unattainable or inapplicable to their
lives. Others who try and bridge feminism and ity like feminist biblical spiritualists like
Elizabeth Schussler Fiorenza, Rosemary Ruethéfrsarla King argue that it is necessary to
read and interpret the Bible and meanings of geridem a feminist standpoint’ In other
words, feminists analyze the Bible’s meanings afifenity or womanhood by critiquing
unequal power relations associated with race, ciagsgender.

A second definition of a “Bible woman” is found sgholarship and archival work about
American and European women missionaries. Chri§umggjin Chang provides a definition of
Bible Mission Women based on British Foreign BiSeciety document$® Bible mission
women were primarily wives of ¥%entury European missionaries to China and Korea.
According to Chang, Bible women built friendshipghaChinese and Korean women for two
purposes. First they did so to create a social odtand secondly, they build these friendships
to convert them to Christianity. Bible women likedMThomas (1882) from the US Presbyterian
Church, Scottish missionary Mary S. Davison (19@0y Dr. Mary C. Horner introduced the

Bible to Korean women and their children. Methodmssionary Ella Lewis taught Bible classes

158 \White womanhood or cult of true womanhood is &isown as the cult of domesticity. The idea itselfne about in the 19

century American culture. Historian Barbara Wedramines the concept further in her article, Thi &fitrue Womanhood:
1820-1860 in 1966. The cult of true womanhood naairst that the main characteristics exemplified tmppr women are piety,
purity, submission, and domesticity.

187 Fiorenza, Elizabeth Schiissl#visdom Ways: Introducing Feminist Biblical Interfagon. Maryknoll, New York, Orbis
Books, 2001. Ruether, Rosemary Radfémnttoducing Redemption in Christian Feminisgheffield, England: Sheffield
Academic Press, 1998. Rosemary Radford Rue@emder, Ethnicity, and Religion: Views from the @tBide Minneapolis,
MN: Fortress Press, 2002. King, Ursula, Réligion and GendeOxford, UK: Blackwell Publishers, 1995. Ursulanigi ed.
Feminist Theology from the Third World: A Readdaryknoll, NY: Orbis Books, 1994.

168Chang, Christine Sungjin. “John Ross and Bible \Worm the Early Protestant Mission of Northern Koamd Eastern
China’ In Rethinking MissionThe Institute of Cross-Cultural Studies. Seoelb@ National University, March 2008.
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and facilitated burning ceremonis.One of the main goals of Bible mission women veas t
teach literacy to women and children. Bible missimmen established all-female schools to
teach literacy to women and girls. They also tawgim | identify as Korean Bible women.

Thirdly, a related definition of a Bible woman isiagle, unmarried, or widowed Korean
woman who used the Bible to evangelize and corpasple to her faith. The second definition
of a Bible mission women best describes white fprevomen missionaries. According to Ai Ra
Kim, the term is translated as an “evangelizing wairt’® Unlike foreign Bible mission women,
Korean Bible women were at an advantage. They ooaldmunicate in Korean more fluently
than foreign white women missionaries. Kim desdatibarly Korean Bible women as the “hands
and legs...managing everything related to churchoiifén inside and outside the church’”
Single, unmarried, or widowed Korean women cousw ahove more freely without the
constraints of wife/mother or church specific dsiti€hese Korean Bible women evangelized
through home visits or interactions in public. Maronverted others to the Christian faith
through prayers of salvation. Korean Bible womemedrom all socioeconomic classes who
were typically older unmarried women who, accordimg¢forean society, were freer to move
around in the public sphere.

There is much more information about Korean Bibl&orea primarily because of the

existence of the Ewha Institute for Women'’s TheaalgStudies. Ewha is strongly committed to

Korean women'’s education in South Korea. Ewha Usitie (0|3t04XICHE! 1) was formerly

169 Burning ceremonies were ceremonies where Bible &oand missionaries would visit the homes of recenverts and help

burn previous idols and fetishes that homes had.
170 Kim, Ai Ra. Women Struggling for a New Life: The Role of Refignh the Cultural Passage from Korea to Ameriatbany,
NY: State University of New York Press, 1996. Tliffedence between the second and third definitodifference in
1e7\{amgelis’[ic methods between foreign white womessionaries and local Korean Bible women.

Kim, 51.
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known as Ewha Hakdan@ &} &S, £L1E £4¢). "2 Ewha scholars are dedicated to producing

scholarship about gender, religion, and societyst\dd the scholarship is written in Korean and
an analysis of them is beyond the scope of thidystu

Korean Bible women’s experiences do appear in gsrar personal accounts written in
English by foreign missionaries. Methodist Amerieard European missionaries in their
reflections describe Korean Bible women'’s involveré® For example, the experiences of
Korean Bible women are sometimes present in Amerécel European women'’s personal
journals of their missions. Korean Bible women presented as companions in these accounts.
They are not often depicted as primary transmitétheir experiences.

Scholars need to look to other sources to undetdtanean Bible women'’s histories and
experiences better, such as oral histories, whichige first hand experiences of Korean Bible
women. The tradition of oral stories spread by wafrchouth among Korean women best
describes their experiences. Historian Sung-DeuksQasearch is a good exampiéOak’s
work examined Korean Bible women'’s healing and eisbiactivity in Korea during the early
19" and 28" centuries. Oak uses Korean women’s oral histadigsovide a detailed description
of these healings and exorcisms that charactenzed of the interaction between European
women missionaries, American women missionariese&o Bible women, and Korean society.

European and American missionaries viewed Koreamsin culture as a roadblock to
Christian evangelism. The Sino-Japanese war, rahgickmess among Koreans, and widespread

poverty encouraged many Koreans to visit Koreanangdvomen whom they believed had the

172 An American Methodist missionary named Mary Savantvith the help of Korean Bible women, establisEsvha in 1886.
It was not until 1925, during Japanese colonia thht Ewha became a college. Eleven years latdralbecame a four-year
university officially acknowledged by the Koreanvgonment. Ewha has remained a forerunner in adrgrneomen’s rights and
women'’s education in South Korea.

1 These reflections are often found in larger chungfanizational archives.

174 0ak, Sung Deuk. “Healing and Exorcism: Christiart@Linters with Shamanism in Early Modern Korea.Afian

Ethnology Vol 69.1. (Nanzan Institute for Religion and Cué: 2010): 95-128.

100



power to get rid of their suffering. As customanya Confucian Korean society, many Koreans
practiced spirit or ancestor worship. Koreans ctiedumudang women for spiritual guidance
and to protect them from evil spirits. Foreign nosaries discouraged the practice of
shamanism by encouraging Korean folks to stopingiKorean mudang women.

Foreign missionaries recognized the importanceiitsal guidance and offered an
alternative to shamanism through the Gospel. Thsgydiscouraged spirit or ancestor worship.
As more Koreans converted to Christianity, theigmt authority of foreign missionaries,
Korean Bible women, and Korean pastors replacegphréual authority of Korean mudang
women. Korean Bible women who worked alongsideifprenissionaries became those whom
Koreans consulted over mudang women.

In order to understand how Korean Bible women tosspiritual prominence, one has to
understand how Christianity interjected itself ietirly Neo Confucian Korean society. In the
early Choson dynasty, Neo Confucianism was intreduo Korean societ}/> Neo
Confucianism’s influence on the Korean class sydtachdifferential effects on Korean women.
Among upper-class Korean women, Neo Confucianismtdid Korean women’s ability to go
out in public. For example, upper-class Korean wormuld not venture outside their home

without a veil. Thus, most of their interactiongiwiamily members and friends occurred in the

178 According to Keumg Jang-Tae, a Korean scholarasffGcianism at Seoul National University, Neo-Canémism was
introduced to Korea through An Hyang, a Confucieimogdar. Hyang transcribed Chinese Confucian textts iKorean and
attempted to replace Buddhism as the nationalioglidouring the Koryo dynastic, which lasted frot8%o 1392, Buddhism
was the state’s dominant religious and politicabidgy. During the latter end of the Koryo dynastgrean scholars trained in
Neo Confucianism, began to critique Buddhism. Toigred Neo Confucianism as a replacement. Manyfim scholars
saw Buddhism as a “foreign” religion, not indigesda Korean ways of life. Yet high-class scholdrbleo Confucianism, like
An Hyang were willing to replace it with an equdlfgreign” (Chinese) way of thinking to the Korepeople. The transition
between the Koryo dynasty and the Choson dynassynetia smooth one. During the Koryo dynasty, ntaéoiean scholars
believe that Buddhism and Confucianism existed bidside. Existing within each brand of politicaldareligious ideology were
gendered meanings. Neo-Confucian thought beliavdidal piety among Korean women, particularly @pglass women. Other
Neo-Confucian beliefs, merging with earlier Buddlzgisd Confucian thinking created specific gendégthat were mediated
within class lines that attempted to keep particgtaups of Korean women in the private spacefef homes.
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anbang(2t&). Thus, theanbang a woman’s inner quarters, became an importartesioa

spiritual interaction and Christian conversion.

Historian Lee-Ellen Strawn claimed that while Neonflicianism held strict boundaries

for the yang ban@ g, the elite), Korean women of the middle to lowaiss women were not

held to the same standdfd Working class older Korean women who were mardiedidowed
were seen in public often, as were younger workingoor class Korean women. Considering
the intersection of religion and gender in earlyoN&ONnfucian Korean society, Korean Bible
women and mudang women moved around somewhat memig than any Korean woman.
Korean mudang women were seen in public mostly whey were called for consultations at
families’ homes. However, they struggled with theegpread negative stigma associated with
their vocationt’’ Mudang women were often ignored or shunned inipuwhich may be one of
the reasons why many of them opted to do consoitigiin a private space like the home. Unlike
Korean mudang women, Korean Bible women from egefoeconomic class background
ventured out in public. This was especially truémy home visits with foreign missionaries.
Generally, they were regarded as highly respegigdugal leaders. They freely approached other
Koreans, uninhibited by the social stigma oftenezigmced by mudang women.

Most Korean Bible women received some educations&lwho lived in major urban
cities received educational training in theologynistry, and foreign languages. Rural Korean

Bible women received training in literacy and Bdali instruction primarily through one to one

176 Strawn, Lee-Ellen. “Korean Bible Women’s Succéssing the Anbang Network and the Religious Authyooit the
Mudang" In the Journal of Korean Religiond/ol. 3.1. (April 2012): 117-149.

177 Christian missionaries spread some of the negat@sages about mudang women. However, theseveegatiges were
also complicated by the clashing of Shamanism aeml Gbonfucianism in Korean society.
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interaction with missionaries rather than in essileld educational institution® With the help
of foreign missionary women who lobbied their segdbrganizations, many poor or working
class Korean Bible women received some financigpett for their education.

Foreign missionaries played an instrumental rolecimnecting Korean Bible women to
opportunities for further education. Foreign missines believed that education was an
important part of Bible women'’s training. The ré&atship between a Korean Bible woman and a
foreign missionary began and was mediated firgtuhn evangelism. Once Korean women were
converted, foreign women missionaries and KoredaleBvomen worked together to share the
gospel and convert other Korean women. Korean Biuamen relationships with foreign
missionaries were friendly yet challenging. Thelationships were friendly because of a shared
faith. Their relationship mirrored a mentor-mentelationship where advice based on Biblical
ideas was shared and direction was given. It was@lallenging because of the unequal power
dynamics associated with race and class. Ofterdleticlass white women missionaries were
regarded as the authority of Biblical knowledgeu3,hKorean Bible women were to listen to and
learn from foreign missionaries. The knowledge didwed in one direction despite the fact that
Korean Bible women mastered the Korean languagiernstood social and cultural cues, and
were regarded as respected spiritual leaders.

Korean Bible women responded to and sometimeseastgad this power dynamic by
playing the roles of interpreters and bridge buddeetween Korean people and foreign
missionaries. Without Korean Bible women actingndsrpreters, foreign missionaries’ attempts
to convert Koreans would not have been as sucde$$ieir ability to translate messages from

English to Korean was important in order for poi@ntonverts to understand religious texts.

178 The distinction in curriculum between rural antamr Korean Bible women may have more to do witeHifferences
resulting in different rates of literacy. It wadibeed that Korean women raised in urban areas weme educated and literate
than those living in rural areas whose access teatbhn was limited by distance and financial reses.
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Korean Bible women translated Biblical literatucdments and made them accessible to
Koreans so that they could read and understanBitie better. Korean Bible women also
translated the Korean language spoken by local®fergn missionaries. Their role as
interpreters facilitated better communication betw&orean people and foreign missionaries.
Interpretation by Korean Bible women also serveatlaer purpose. Korean people could
relate more closely to the Korean Bible women tteeforeign missionaries or foreign Bible
women. When Korean Bible women shared the gospaligin their life experiences, read as
another Korean woman'’s story, many Korean womerafeense of assurance knowing that they
too could practice Christianity. Korean Bible wortseknowledge of the Bible and their
presence as spiritual leaders confirmed that Ganisy was not just a foreigner’s religion. Some
were wary of foreign missionaries’ potential todeahem astray. While some missionaries
eventually learned to speak Korean, many relieaman Bible women and their expertise.
Women foreign missionaries and Korean women missies often worked together to
plan evangelical outreaches and home vi$itEoreign missionaries drew from Korean Bible
women'’s expertise of the local culture to createeach plans. Korean Bible women'’s insights
about where to have the outreach and who to tafielped missionaries develop a more
effective outreach ministry. Foreign missionariéieim saw Korean Bible women as consultants
or authorities of Korean culture. At the same tilketean Bible women raised critiques of the
limited ways that foreign missionaries approachededn people in their evangelistic efforts.
Korean Bible women in their weekly meeting shateske critiques with one another and
sometimes with foreign missionaries. As a resh#jrtevangelical outreaches became more

effective than earlier missionary outreach of tB8 and 28" centuries.

¥1n this study, whenever | mention ‘foreign missiges,” | mean that they are foreign to Korea. They typically

missionaries who do not identify as Koreans. Timitudes missionaries from North America, varioastp of Europe and Asia.

104



Many foreign missionaries learned from the waysédéor Bible women interacted with
Korean people in order to encourage religious prackorean women in particular framed
religious participation as accessible to all, Koresomen and taught that anyone who believed
in Jesus would have eternal life. Many Korean Biltenen were charged with repeated
interaction with non-religious or mudang Korean vemmbelieving that through repetitive
interactions with non-believers, many would converChristianity. Oak described many stories
of conversion, spread primarily through word of niouAs accounts of Korean women’s
conversions began to spread, these stories avdaitmen who told them encouraged others to
search for foreign missionaries and Korean Biblen&n to convert to Christianity.

Evangelism and sharing stories through word of imeuds a type of religious activism
among Korean Bible women. Korean Bible women'’s peacf religious activism is still rarely
discussed in literature about activism and sodiahge. Religious activism among Korean Bible
women are defined as acts that challenge or agtresist oppression based on gender, religion,
or class, through religious or spiritual practi€bese actions renegotiate and challenge typical
gender roles in the home, public life, and in relig institutions. There are several examples of
Bible women'’s religious activism in Sung Deuk Oa&tady of Korean Bible womeli® One of
the ways that Korean Bible women engaged in raligi@activism was through home visits that
resulted in conversions. During home visits, KorB#rle women preached, an action that was
not fully acknowledged in the local patriarchicadiéan churches. Even though home visits were
seen as part of the domestic realm, Korean Bibl@evrochallenged the gender role of pastors

and preachers as they began to exercise the primspgnsibility of preaching outside of the

180 5ak, Sung Deuk. “Healing and Exorcism: Christiart@iinters with Shamanism in Early Modern Korea.Asian
Ethnology Vol. 69.1. (Nanzan Institute for Religion and Cné: 2010): 95-128. Oak, 100-114. Oak also sharswry from
1905 of a former sorceress and mudang who convit€tiristianity after a visit from a Korean Bibde@man. Many Korean
Bible women visited homes to share sermon and forasick family members like Sarah. Sarah is theisgian name given to
this particular Korean Bible woman. It was moselikthat the woman was given this name after singerted as a symbol of
conversion. Oak does not give the Korean Bible wdmKorean name.
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church. In this way, Korean Bible women exercisgidtsial authority that was typically
afforded to male clergymen.

Korean Bible women participated in religious acigithrough familiar Christian
methods such as worship, sermonizing, testifying, @gistributing the Bible, literacy training,
and continual discipleship through Biblical instiioa. Unfamiliar practices include
exhortations, burning of fetishes, and prevailingyer. Exhortations are short messages about
the application of Biblical ideas to the lives bétaudience with the purpose of encouraging
other Christians. The burning of fetishes is aiaf practice done primarily by Korean Bible
women. Recently converted families or individualsud give any object that represent other
gods are burned. This symbolizes the rejectiomadld faith for a new one. Lastly, there is
prevailing prayer. Prevailing prayer describes cwa nonstop praying. During a home visit,
Korean Bible women would pray until they believadttGod answered their prayers. Prevailing
prayers could last anywhere from a few minutesatgsdThese methods served two purposes;
first to share the Gospel for conversion, and selgomo resist spiritual oppression. Spiritual
oppression is a term that describes a range afusgdiactivity. One of the more common
understandings of spiritual oppression is descragedemonic possession. Demonic possession
was seen in individuals who manifested what Bibtengn thought were demonic sounds or
unusual physical contortior&"

Korean Bible women often encountered spiritual eppion when they visited various

anbangspaces. As stated earlier, many Korean Bible wodeenonstrated religious activism

181 Among Protestant Christians, and to some extetitdlla Christians, particularly Evangelical, Pemtsi@l, or Charismatic
Christians, believe that spiritual oppression ¢@adition that a person is in, where their spititugliefs and physical
manifestations of spirits, do not align with whoritblB women believed was the Spirit of God.
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through interaction with Korean women duriagbangvisits®? Lee Ellen Strawn argued that
Korean Bible women’s success as evangelists walaéd to two factors®® One factor is the
anbangnetwork and the other a type of borrowed authdrayn previous mudang women.
Korean men and especially male foreigners weralhmived to enter this space. Only Korean
Bible women of various socio economic classes \aftosved to enter. For the most part, women
foreign missionaries were also allow&wmreign missionary women access more often when the
came with a Korean Bible woman. TaAebangwas a powerful space where women controlled
any and all activity in the home and Korean womel@sisions affected the entire household.

In anbangactivism, middle to upper class wealthy Korean warnalled for a Bible
woman to visit Private spaces like ttanbangwhere spiritual and religious conversation and
practice occurred without interruption were impatteo Korean Bible women. Thenbang
network facilitated the “lines of communicatidf*among and between Korean women, Korean
Bible women, former mudang women, and some fenmakagn missionaries. Using tla@bang
network, Korean Bible women visited more homes tbarier foreign missionaries had. During
home visits, Korean Bible women often met otherdé&r women and mudang women. Korean
Bible women and foreign missionaries conducted grray led worship sessions, provided
counseling, and healthcare or access to healtifaaeefamilies asked for it.

In theanbang Korean Bible women primarily interacted with upjgéass women and
mudang women. The space itself was not limitedacen Bible women; many mudang women
were also called for home visits. TAebangwas also a critical space for inter-religious

interaction. It was a common practice among elfean-class women to call for a mudang for

182 Strawn, Lee-Ellen. “Korean Bible Women’s Succéssing the Anbang Network and the Religious Authooit the
Mudang”.In Journal of Korean Religion&/ol. 3.1. South Korea: Institute for the StudyR#ligion, Sogang University. (2012):
117-149.

183 The anbang network is a phrase coined by Ellenttaat describes the network or relationships ap¢orean women made
possible by the existence of anbang rooms.

184 Strawn, 122.
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counsel and find themselves visited by a Bible womsiwell. There is much evidence that
many mudang women converted to Christianity, yeokrship rarely cites an example of any
Korean Bible woman becoming a mudang.

Korean Bible women also enact religious activisnotigh networking. Korean Bible
women used thanbangnetwork among upper class and wealthier Korean evoto convert
Korean women. In order to interact with workingsdd&orean women, Korean Bible women
used other existing social networks. Working claesnen who gathered on the basis of common
interests created these networks. For example,afddBeole women, already established within a
community, would visit groups of 20 or so womenvaimen-only gathering spaces. Women-
only gathering spaces included public places lilezks or markets. Many Korean Bible women
participated in regular conversations or Bible sgdvith the Korean women who ran their
regular day-to-day errands in these spaces.

Another way that Korean Bible women exercised relig activism was through
exhortation. Exhortation was exercised with all &om women regardless of class affiliation.
Exhortation is another form of preaching. It is athod that challenges the religious, classed,
and gendered belief that only elite Korean menapalstor. It is a multidimensional method of
communication that encourages others towards aaeship with Jesus. It is often presented in
the form of counsel. It also is presented as demgéd to listeners to delve deeper in the study of
the Bible and applying its message in a more medumimvay. \WWhen sermonizing, exhortation
was included in or at the end of a message to esmEhthe importance of faith with action. It
was not enough that one believed a Biblical prilechut believers were encouraged to act upon
that belief. Bible women emphasized the Biblicdlddebout faith and action, one with the

other. Exhortation was also a way to express KoBibale women’s personal beliefs about God
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and the supernatural. Exhortation was also a fdratooy telling. Included in exhortations were
stories of one’s own spiritual path and conversidrese exhortative stories were used to
encourage other to identify with or convert to Ghanity as a way of life.

An extension of anbang evangelism and religiotisiam is a method practiced by
Korean Bible women called “exorcism.” Exorcism imathod of getting rid of an unwanted
spiritual presence. Korean Bible women who exoctisawvanted spirits challenged two
gendered and religious aspects of exorcism. Inderihhgender, exorcism was primarily the
realm of clergymen. In terms of religion, Cathoheale priests used exorcism to demonstrate
their own spiritual authority and leadership therefreifying a gendered and religious power
dynamic. These women used exorcism to get rid ibspirits from people or from their homes
using the name of Jesus. Korean Bible women usetuspauthority previously only afforded
to male clergy to get rid of demonic possessionfoictheir own gain but for the benefit of those
they prayed for. Exorcism also had a powerful iafice over those involved. Many who
personally experienced an exorcism and were, invitirels of Bible women, delivered from
demonic oppression, converted to Christianity aféeds.

News about exorcisms spread by word of mouth ankargan community members.

The Korean Christian newspaper that published ifiesvof foreign missionaries and Korean

Bible women was the Kippun Sosik |@& 44!, translated as Joyful News). Kippun Sosik

published many instances of exorcist activity amkingean Bible women®® Exorcisms
included praying for a sick person, burning origettid of fetishes, claiming the people and
space in Jesus’ name, and offering prevailing praye a result of Korean Bible women'’s

success with exorcism, many were highly respeateldravited often for home visits. Korean

185 Kippun Sosik (translation in Korean) Isangjok CtorPuin. Vol 4.7. (July of 1937).
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Bible women attributed their ability to effectivetpnduct exorcism as, “not a human effort but
the help of the Holy Spirit that could overcome plesver of evil spirits.**°

A symbolic aspect of exorcism exercised by KorednieBvomen included the burning
of fetishes. Fetishes were objects that symbolikzedvorship of spirits other than the Christian
God. Symbolism is highly regarded in Korean cultswdetishes were commonplace. The
objects that symbolized the worship of or even tdasther spirits would be burned and this
included clothing, jewelry, or idols that had regeetational meaning. Fetishes also included
objects that were thought to scare away evil spiBiymbolic of their spiritual authority, Korean
Bible women were called to homes to pray for themé@nd get rid of the fetishes.

Korean Bible women emphasized an inward changeaititoupled with an outward
expression of faith. In other words, conversionary meant actions that followed the Bible but
that a convert practiced a strong Christian faiitiey believed that a strong inner faith would
result in an active outward expression of thahfaorship was one of the outward expressions
of an inward faith. Worship, through music, wasnaas a public expression of adoration for
their God. Korean Bible women led these worshipises with the intention of also inviting
non-believers. Worship was thought of as an avefugeraction with the spiritual realm and a
way to open up people’s hearts to God's spirit.d@or Bible women taught that the worship of
God would help to promote a positive perspectivifefand eliminate sickness or worry.
Following worship, the Bible women preached thepgbsbelieving that by doing so they could
convert others to their belief system.

Additionally, Korean Bible women were well knowrr fineir use of prevailing prayé?’

Prevailing prayer is repeated over an extended@eaf time or days. Prevailing prayer is a form

186
Oak, 103.
187 prevailing prayer is a term coined by Methodisssitinary Mary Scranton in her public reports ofl@ivomen. Strawn, 127.
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of religious activism. Prayer could be exercisegvdrere. Korean Bible women were most
known for their ability to pray for long periods wine. If and when someone needed to be
healed of a sickness or delivered from a demonss@ssion, Korean Bible women were asked to
offer prayers on behalf of the family or sick pers@hen visiting a home of someone who was
sick, Korean Bible women would pray until they sawhysical manifestation of healing in the
person. Some included fevers lowering, spirituahifiestations subsiding, or events considered
miraculous such as body parts changing in sizél@ra@ilments immediately disappearing.

Korean Bible women were also effective in the disition of the Bible, literacy training,
and Biblical instruction. Like male colporteurseyhdistributed Bibles wherever they wefit.
Unlike male colporteurs, however, they reached Eoneomen who lived remote place in
Korean society. Foreign missionaries who worketigéide Korean Bible women found their
network important to the distribution of Biblicatdrature.

In Korea, 18 century European Catholic missionaries had addilfitime distributing
Bibles. This was because of the low literacy rat®iag working class Korean women. They
were unable to read the highly complicated Koreansions of the Bible that were available.
Foreign missionaries who worked with Korean Biblemen also faced a similar challenge. In
Confucian Korean society, literacy was seen asvigme exclusive to the yangban, upper class
Korean people. Although many foreign missionar@smunicated verbally, they found that a
majority of Korean people had a difficult time unstanding the Bible, which was either written
in English, a higher level of Korean, or Chinese.

The Bible was eventually translated into the cosatonal Korean language in pieces.
72!.89

The New Testament was translated first by John Ros87 Bible women employed

188 Colporteurs are individuals who travel to sell IBiand other religious texts and historically heeen male.
189 John Ross was a Scottish Protestant missionaginatiy station in China.
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through churches like the Methodist Church, passgdhese Bibles and Biblical literature.
Korean Bible women circulated the Bible more effeady through existing social networks.
Korean Bible women were also charged with teacKiogean literacy to those who wanted to
learn. This is partly what made foreign missiorsirevangelism among missionaries with
Korean Bible women more effective.

Korean Bible women played an important role inhistory of Korean American
churches in the US. Early @entury Korean Bible women were effective evarsieland
community members. Many were encouraged to mootth America by foreign missionaries
to further their education. A few Korean Bible wammaoved to the United States as early as
1895. The majority of Korean Bible women arrivedNiarth America between 1910 and 1930
and then again in the 1970s. This pattern of imatign among Korean Bible women and
Christian converts fits within the timeline of Kare American church history’ As Korean
Bible women arrived in the US, many helped esthldisurches and create ministries.

In the US, Korean American Christian or churchedsnga tend to be the most active in
Korean American churches and community organizatiDespite the depth and breadth of
Korean women and Korean American women'’s involvanmeexpressions of faith and church
involvement, there is far more written about cheatlvomen of color in America. For example,
scholars in Theology and Women Studies have unedvitie histories of Black American

women and White American women evangelists, pasiois missionarie¥*

190 Kim, Hyung Chan. “The Church in the Korean Amenic@ommunity”. InThe Korean Diaspora: Historical and Sociological
Studies of Korean Immigration and Assimilation iorti America Hyung Chan Kim, ed. Santa Barbara, CA: ABC- @Qtio.,
1977. 47-63.

191 An exception is Priscilla Pope-Levison’s work abAmerican women evangelists. Pope-Levison isodessor of Theology
at Seattle Pacific University. Pope-Levison, PHiacTurn the Pulpit Loose: Two Centuries of AmericamWn Evangelists

New York: Palgrave MacMillan, 2004. Pope-Levisoguad that American evangelical women have alwags laepart of
American histories yet their experiences are plenterging scholarship in Religious Studies Popeédan presented the
histories of American women evangelists like SajaunrTruth, Evangeline Booth, and Ida Robinson tonsthat American
women have a long history of Christian leadershithe US. As important as this work is, it is ofiéeasv emerging studies about
women of color evangelists, pastors, and missiesari
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According to Hyung Chan Kim, Korean American chunestory is divided into four
major time periods. The first period lasted fron®3%o 1918 and is characterized by the rapid
growth of Korean Christian churches and communi##egording to Kim, in Hawaii alone
2,800 Koreans converted to Christianity and ovettlchurches were established. Dora Kim
Moon founded the first Korean American Methodisu@th of Hawaii in 1904.

On the mainland US, Korean ethnic churches weraedeprimarily among working
class folks and seasonal workers. Changho Ahn ahehbAhn established the first Korean
church in the United States on October 14, 19(Rain Franciscd’ Korean ethnic churches
grew rapidly in Hawaii. It was not until after thk®@rean War that there was an increased growth
of Korean American churches on the mainland US.

Among the Korean immigrants who created churchelserS, there was a Korean
Bible woman named Dora Kim Moon. Esther Kwon Ariagg Korean American writer, retired
attorney, and activist shared some details abowtr¥4gourney to America. Dora Kim Moon
traveled as a missionary and Bible woman to AmeHaa Moon was an influential community
and church leader. During the voyage from KorethéoUS, Kim Moon converted many
Koreans to Christianity.

From 1919 to 1945, Korean churches experiences goongng pains. This was a period
of conflict and division. The splitting of Koreahurches profoundly impacted Korean
Americans in the US. When a church split, Koreanefioans had to stay, leave, or transition to
a newly established church. Church divisions o@tlias a result of leadership struggles and the
separation of politics and church. For example Jehdership style presented by the pastoral

team within a Korean church affected church openstand congregation. For example, Hilary,

192 Chang, Chul TimKorean Ethnic Church Growth Phenomenon in the Wh@atesPaper presented at the American
Academy of Religion in Claremont, CA. March 12, 800
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a Korean American activist in the Pacific Northwsisared her experience about a pastor who
operated with a top down mentality. This leadersitype often silenced female members of the
congregation. It also affected the ways that thedidealt with issues of domestic violence.
Although this church did not split, some membetsidave. She stayed with some lasting
reservations about how long she would attend tliecth Experiences such as these, lengthened
over a period of time and combined with other dtrcad issues, gave rise to church divisions.

Some Korean churches split because church leagdrgd to separate Korean
independence activity from church work. This reas@s less common than then first factor
described above but nonetheless important. Hyurajm®im described an example of how a
pastor in a Korean Church decided to exclude allctaurch related from the church premises.
For many Korean Americans, church and independacitéty were highly connected. By not
allowing independence movement related activityirch members became dissatisfied. This
contributed to growing factions within the membdpsh

There were a variety of responses by Korean Amefgamen to church divisions. Some
Korean American women stayed with the church. Oigeean American women helped
created new churches. Most of the Korean Americamen created an alternative. Korean
American Bible women were involved in providing sbservices. For example, many
organized non-profit organizations and missionagieties that were linked to their church.
Instead of the creation of separate churches, Kof@aerican women and Korean American
Bible women worked together and created organiaatibat provided resources and support for
their communities. As described above, an ordaikm@an Bible woman Dora Kim Moon also
founded the Korean Women’s Society, a social sergrganization. The Korean Women'’s

Society, otherwise known as the Korean Women’s (Hulm Moon worked with Korean picture
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brides. Like Korean Bible women in Korea, Kim Mo@aught language and writing proficiency
to recently arrived Korean picture brides in the B&er the March First demonstration, Dora
Kim Moon helped create other Korean women’s orgations that were well known for their
independence-related work. They also provided sappdiorean immigrant’s families. In 1932,
Moon created the Korean Missionary Society. Thehddist mission in Hawaii supported her
efforts. Institutional support helped Moon succeeber evangelical and community efforts,
apart from the local church. Moon was one of tltvidluals that provided a space where
women, in particular, could go to when their chuegiperienced difficulties.

Following the period of church divisions was theipe of status quo, from 1946-1967. It
was defined this way because of the growing presehtheltae andSamtaegenerations, which
raised questions about what Korean American ideatitompassetf® Thellttae, first
generation Koreans in the US, tried to maintainstia¢us quo of Korean culture and nationalism
among these younger generations within Korean theommmunities?® Thellttae taught the
following generations about Korean language antlicell They also attempted to instill a sense
of Korean pride and nationalism.

However, the struggles between the three generitnmneased. Thikgae andSamtae
generations could not relate to the struggles efittae generation. According Kyong-Suk Ch
the Itae andSamtae“lacked interest in the matter of politics antigien.”** | find this
perspective limiting. It is important to understamhich politics and which religions that thae
andSamtaewere not interested in. For example, second andl gleneration Korean Americans

were increasingly interested in politics concerniage or gender inequality in America. As a

193 |tae is a word that describes the second generati#torgans born in the US. Kim, 58amtads a word that describes the
third generation of Korean Americans born in the Kig, 58.
194 s
Kim, 58.
195 A quote by Cho Kyong-suk Gregor. Kim, 58.
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result, many participated in the civil rights mowart anti-war movement, and Asian American
movements on campuses nationwide. Their focus waaae or gender inequality in America
rather than politics about the Korean independemaeéement.

With respect to religion, many Asian Americanslod second and third generation were
involved in religion, but they expressed theirtaitifferently. While many Koreans of the first
generation immersed themselves in activities prilsnarvolved with the church, the following
generations practiced their religious beliefs baelytihre church space. Second or third generation
Korean Americans have participated in many non#poofianizations and “Para” church groups.
These generations have demonstrated their commitmeocial change and community service
through involvement in the non-profit sector. Mdrgve also been involved in on-campus
related organizations. Julia described her expeeievith “Para” church organizations and
various on-campus activities, “l was an officer &ostudent organizations for two years. | was
the external chair and then the PR person. | waly/ri@volved in the community. | was also a
part of the organization’s North Koreans Suppoougr, and then any community drives in
University Village...” Julia enacts both types of Edservice activism.

The fourth period between 1968 and 1976 is markeal @eriod of revival in Korean
American church history. The relaxing of immigraoelicies coincided with a large wave of
Korean immigrants to the US. Korean immigrants vithiblled positions of pastors and
Christian educators Korean American churches aeduir Korean American communities.
Among these more recent Korean immigrants were &omomen and young girls, which
included adoptees, Bible women, and wives of Anagriservicemen. From 1959 to 1971 the

largest group of Korean immigrants that came tdiBeand were women between the ages of
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twenty and twenty-nin’® Many of these Korean women were Christian cosvantd some

were Bible women. Many came to study, work, orirefamilies. The second largest group were
Korean women ages thirty to thirty-nine and gingler the age of four. According to Kim,
Korean women within this age cohort were the sedargest was due to the increased number
of interracial marriage that resulted from Americ@nvicemen’s presence in Korea. The
presence of the third largest group, Korean ggkssdour years old and younger resulted from
adoptions by white American couples.

1.5-generation and second generation Korean Anrevicanen, like their Korean Bible
women predecessors, are itinerant preachers, paatat evangelists devoted to sharing the
gospel. The experiences of contemporary Korean faeiChristian women as pastors and
evangelists change the definition of Bible womane©f the ways that experiences of Korean
Bible women in Korea differ from Korean AmericarbB women in US is about the
contestation over citizenship. For example, KorBdre women in Korea were not questioned
about their citizenship or nationalist devotion.r&&n American Bible women were treated as
foreigners and non-citizens in the US. Many assuthatlKorean American Bible women were
not born in the US and often asked where they Wers. In the eyes of non-Korean Americans,
Korean American women were seen as forever foreign.

Many Korean Bible women in Korea had an establishgtority in their own
communities. Korean American Bible women, this wasalways the case. Only American
missionaries and recent Korean converts, who hawl geinteracted with Korean Bible women
in Korea, accepted and recognized the role andanfie of Korean American Bible women. In

Korea, Korean Bible women were highly respectedHteir spiritual and caretaking abilities.

198 Kim, Hyung Chan. “Some Aspects of Social DemogyaphKorean Americans.” IThe Korean Diaspora: Historical and

Sociological Studies of Korean Immigration and Aslition in North AmericaHyung Chan Kim, ed. Santa Barbara, CA: ABC-
Clio Inc., 1977. 109-126.
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Their reputations as healers and prayer warriore wpheld and respected. In the US, Korean
American Bible women'’s spiritual authority and krledge were often called into question.
Often male pastors, in Korean American churchesesiones criticized Korean American
women'’s leadership’’ Living in the US presented another set of chaksnigr Korean
American Bible women.

Unlike Korean Bible women who used taebangnetwork to communicate with other
Korean women, Korean American Bible women foundepthays to network with one another.
The way that Korean Americans lived in the US wastly different from the upper class system
in Korea. The private women’s ordyhbangspace was no longer a physical space in the Korean
American home. Rather, tlambangspace was replaced by semi-private spaces swebrasn’s
group meetings at churches or at women'’s organizatimeetings. These spaces were not as
private as th@anbangspace. Men and children could enter these spalces the women allowed
them to. Korean Bible women influenced Korean wonmetheanbang which would eventually
affect the way an entire household was managefimerica, semi-private spaces did not carry
the same weight or influence.

With respect to exorcism and the spiritual autlyahiat Korean American Bible women
possessed, they were not seen as exorcists in éaresithey had been in Korea. Korean Bible
women, as exorcists, were needed by Korean fanmdiéglp get rid of previous articles of
worship. Many Koreans in America had already cotegeto Christianity and America was
predominantly seen as a Christian nation. Koreaergan communities no longer needed

Korean Bible women to burn fetishes. Many Koreanif@s did not have the fetishes that were

197 For example, one of the Korean American womervistsi shared an anecdotal experience about herierpes with Korean
American churches and how she has had to debgtes,aand challenge male clergy’s patriarchal natimithe “appropriate”
gender roles among women in Korean American chgrdieen while some Korean American women become i
children’s ministries, they are still met criticisrand questions concerning how competent theysaleaders.
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customary among people in Korea. Their articlewafship were Christian. The need for a
Korean Bible woman to help rid of household fetsbeidols was almost non-existent in
America. As a result, Korean American Bible womespgitual authority transformed, as the
women expressed their religious devotions primdhipugh social services.

Korean American Bible women also faced many chghsnOne of the challenges was
economic. In Korea, a majority of Korean Bible wanweere employed by a religious
organization or church. Many of them were givenitaidal funding and further education by
their sponsoring organization or church. They agred their involvement in evangelism as a
type of employment. Thus, many Korean Bible womenvised because they relied on other
paid sources of income. In America, however, a nitgjof Korean Bible women were not
employed by a local organization or church. Moredém American Bible women’s work
shifted into the social service arena to makeiadivAs a result, most of their time was spent
working a full time job. Community service becamermof a volunteer (unpaid) activity.

Korean American Bible women who had few transfezaislmarketable skills in the
American mainstream marketplace, faced difficuiitging jobs that were high paying or
prestigious. Many Korean Christian women found wiorkhe low-paid service sector or in
family-owned small businesses. Korean women stadjgecause they were often required to
work long hours with little pay and minimal or nedith insurance. Others returned to school to
obtain a BA, MA, or PhD. Their ability to earn &ifig influenced their involvement in
community service. Service to a local church andmaoinity became volunteer work when
“regular” work was finished.

Korean American Christian women also experiencsedromnination. Soyoung Park

described the tension between Korean, Christiath Aanerican cultures: “Korean Americans
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cannot simply be Christians in the larger (US) styci. there is a tension between their ‘pure’
and ‘spiritual’ identity as evangelical Christiaarsd their ‘cultural,’ ‘social,” and ‘political’
identity as Korean Americans$?® Korean Americans, unlike Christian Anglo Americamere
unable to describe their experiences as Christisih®ut describing their experiences as Korean
American. While some Anglo Americans ignore measiafjrace in their Christian perspectives
or encounters, Korean Americans could not ignose raxe impacted or influenced their
everyday lives. For example, although most KoregaleBvomen were well educated and spoke
or wrote English, many struggled to maintain leatgr credibility among white American-born
pastor colleagues. In some Christian circles, these not seen as credible pastors because of
their race and because they were women. Some uaged solely on the basis of their Korean
accent or look of “foreignness”. Korean Americarri€ian women who struggled to be pastors
or spiritual leaders in American churches facedctelenge of equal standing and equality of
condition in American church leadership.

Nevertheless, Korean American Christian women Isséaged active in American
society, Korean American churches, and Americansattes. Korean American Bible women
activists are multitaskers, identified with the Biln their hand but were also recognized for the
many roles they play in Korean American and Americammunities. As evangelists, they
spread the gospel to unbelievers. As teacherstéaey in various capacities. For example, Bible
women teach the Bible to groups of women and &aolt younger generations about their
cultural heritage. Korean American women oftenidanm one another in the context of
women shared spaces. Korean American Bible wonan-teach as well. Taking on the
responsibilities of public health educators andaagorkers, Bible women not only attend to

the spiritual needs of Korean Americans but theacpcal needs as well. As social workers, they

198 park, 197.
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often facilitated ways built better familial or salcrelations in and among Korean American
families. Korean American Bible women were also leaders in the creation of missions and
mission teams to other parts of the US and thedworl

The term, Korean American Bible women activiststdredescribes Korean American
Christian women active in community from the 196®¢he present. Early Korean Bible women
were named Bible women because their lives revolwednd preaching and teaching the Bible.
They participated in evangelism because it waskémeion of their paid work. Korean
American women activists interviewed in this stadg similar in the sense that the Bible
remains a central influencing factor in their commityiinvolvement®®

Korean American Christian women’s activism begahNanth America with the
beginning of Korean immigration to the US. From #aely 1900s until today, Korean American
Christian women have been involved in various @tng. Korean American women such as
military brides, picture brides, immigrant workeasloptees, Bible women, stay at home
mothers, pastors, educators, or evangelists hboregahistory of community involvement.

First generation and some 1.5-generation Koreanrisare Christian women were
activists for an independent Korea. As describetieeathey also organized events that taught
second-generation Korean children about Koreanaggi Korean American Christian women'’s
activism of the latter 2Bcentury shifted, in focus and in expression. Téwa, economic, and
political changes in the Koreas (following the Kamé/Nar, circa 1953) and North America were
highly impactful. The backdrop of the civil rightsovement, the aftermath of the Vietham War,

South Korean and US feminist movements, most Aragséncluding Korean Americans had a

199 Korean Bible women of the early'1@nd 28' centuries identified as Bible women. Korean Anmemi€hristian women
interviewed in this study identify as Korean AmancChristian women activists or women who do comitgumork. | use the
term Korean American Bible women activists to ekplzow contemporary Korean American Christian wornmatude the Bible
in their activism and community work. The Bibleoise of the most influential factors cited among &or American Christian
women activists.
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different set of issues to deal with in the lat& 2éntury. The establishment of Korea as an
independent nation, the simultaneous split of KanéaNorth and South, and the conditions of
North Koreans became a larger area of focus imnatenal media, US media, and among
Korean Americans. The second generation of Koreaercans, including Korean American
women, dealt with a different set of concerns asdies.

Korean American Christian women activists, like m#worean Americans, are
concerned with various social, economic, politieadd even technological issues common to
Americans in the latter half of the 2@nd 2% centuries. Between first and 1.5 generations of
Korean American Christian women activists of theeta2d" century (1960s — 1999), the more
prevalent themes of activism included church ineatent, evangelism of community,
community building, and social services. In thisdsts interviews with 2% century (2000 —
2012) Korean American Christian women activistsadidition to the issues previously listed,
their activism is also directed at issues suchoagpy, human trafficking, homelessness, and
other pressing social issues that concern youks fol

Korean American Christian women activists of théefahalf of the 20 century have a
slightly different history than Korean American wemactivists who do not identify with
Christianity. It seems as though non Christian lkar@merican women activists were more
actively involved in labor, socialist, and/or fensinorganizing during the 1960s and 1970s.
Korean American women activists or community sexvitembers such as Angela Oh, Chu Mi

Hee, and Kyung Park were active in labor, sociatisfeminist organizing®® Korean American

200 Apngela Oh is an attorney and lecturer. She is tostvn for her work on behalf of the Korean Ameni@mmunity after the
199 Los Angeles uprisings and was a member of deesiClinton’s Initiative on Race. She is also atatned Zhen Buddhist
priest and practices Buddhism regularly. She phbtisa book calleddne Woman'’s JourngyA, CA: UCLA Asian American
Studies Center Press, 2002) that describes hargpuas a Korean American Buddhist woman in Ameiichee Chu was a
Korean woman worker in Los Angeles, Korea town. @louked with the Korean Immigrant Worker’s Assoigatto fight for
living wages, and humane working conditions. Ky#agk lived in Los Angeles, California and was daesant worker in
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Christian women were involved in labor organizing scholarship about Korean American
women who are Christian in labor activism is mininfr@or example, the only work that cites
religion in any form about Korean American wometivaem is by Miriam Ching Yoon

Louie ?°* Louie interviews Korean immigrant women factoryriers in the 1990s that have
faith but struggle in attending church due to wavks. Paek shared, “I used to go to church but
now | can’'t because | have to work on Sundays.pdaple | work with are my friends. But
working so many hours, there is never enough toreotialize and spend with friendS?Mrs.
Paek described how work has overtaken her abdigttend church yet she still participated in
labor activism. Taking Mrs. Paek’s story, labonwstn is closely connected to work (paid) and
self-care over church involvement. Scholarship as@mrean American labor activism needs to
consider religion and gender further.

The latter half of the 2Dcentury was a time of the proliferation of sosiatvices and
women’s organizations as a result of Korean Ameridaurch participation. Korean American
women have always been active in the creation ofathsince 1903 when the first four Korean
American churches were established in Hawaii aridfdBaia.?’® Korean Bible women helped
established these churches across the United Statesrding to Jung Ha Kim, there were over

1,300 Korean American churches by 1984 on the mathand Hawaf®® According to

Korea town where she fought for worker’s rightsr dery is published iSweatshop Warriors: Immigrant Women Workers
Take on the Global FactoryVritten by Miriam Ching Yoon Louie and publishieg South End Press in 2001. 166-172.

201 Ching Yoon Louie, Miriam. “Each Day | Go Home withNew Wound in My Heart: Korean Immigrant Workérs
Sweatshop Warriors: Immigrant Women Workers Takéh@rGlobal FactorySouth End Press, Cambridge: MA: 2001. 123-
178.

292 ouie, 144.

203 Hawaii Methodist Church (1903), San Francisco Kar®ethodist Church (1904), Hawaii Korean Angli€tmurch (1905),
and Los Angeles Presbyterian Church (1905). Kim, 7.

204Kim, 8.
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Christian Todayreported that there are over 4,000 Korean Ameritairches in the US>
Korean American women are active members of theess thurches.

Sociological research about Korean Americans cldithat the high rate of Korean
conversion, church participation, and the creatibchurches were due to several factors. Some
factors include the impact of the gospel among Konr&merican believers, the insistence on
evangelism, ethnic pride, and assimilation into Aigan culture. Among Korean American
churchwomen the creation and participation in KnrAaerican churches served these
purposes. Church participation provided a commuoiityomen believers who shared common
interests. Church participation also provided aseeof identity as Korean American
churchwomen in the US. The proliferation of wonseauxiliary groups among Korean
American women is telling of the continual needegspnce of Korean women'’s spat®s.

Korean American women’s auxiliary groups were addbr various purposes. These
auxiliary groups provided services for the churdihey were connected to. These groups also
provided social and spiritual support to Korean Aigg women. Auxiliary groups were also
known for their language courses that they madéadola for Korean American children. They
also organized holiday events and performancegy Were also effective in fundraising for
Korean churches and other social and political eswus

Korean American women recognized that the auxilgaoups needed to expand in order
to provide other social services. Thus, the s@aalice organizations that we see in
contemporary US society developed from Korean AcaeriBible women’s auxiliary groups.

These organizations provided many resources fgetasommunity needs. Korean American

205 Christian Todayis a Christian publication on theology, media,rchuand culture. It is run by a nonprofit mediawgp,

started in 1956, with six print publications andowesources for Christians of any denominationyTdan be found at
www.Christianitytoday.orgAccording to the article tittedncreased Number of Korean Churches in the poSted on February
17" of 2012 by Melissah Yang, the reporter claims thaevery 350 Koreans found in the US, there is Kprean church
available for them.

208 K orean women'’s auxiliary groups are known as wdmeell or small group within churches in the*aentury.
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Bible women activists created two kinds of orgaiitwess. Some Korean American women

joined larger women'’s organizations and createdietspecific branches. Others created
advocacy based organizations to serve surroundargdf American communities. Both types
of organizations were instrumental in contributinghe growth of Korean American

populations across the US. In the following chagdtexplain and analyze modern Korean
American Bible women'’s activisms in the Pacific Navest to expand scholarship about Korean

American Bible women.

Chapter 5: Modern Day Bible Women'’s Oral Historiesin the Pacific Northwest.

Korean American women living in the Pacific Norttsvare our modern day Bible
women. Drawing from twenty interviews, chapter faugd six presents their stories and analyzes
Korean Bible womanhood through the perspectivdsaséan American Christian women
activists. | argue that contemporary Korean AmeriCaristian women activists are primary
community builders in the Pacific Northwest andrtirevolvement helps to produce vibrant and
interconnected Korean American communities in Wagion State.

| begin with a brief discussion of the importané®al histories of Korean American
Bible women community builders and activists. Irthpgovide an overview of Korean American
women-run nonprofit organizations to emphasizectitecal role that Korean American women
activists have played in the building of Korean Aio& communities. This is important

because without Korean American women activisesetlwould not be a thriving community-
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centered Korean American population in the staltés dverview aids in analyzing the extent to
which the experiences of early"26entury Korean American women compare to conteargor
21% century Korean American women activist experiences

There are three reoccurring themes drawn from KoAegaerican women'’s oral histories
such as identity construction, church and commuaity the use of religious language that
reveal how important their involvement in the Karéemerican community is. However, to
understand Korean American Christian women'’s astivas a crucial component of community
building, one first has to understand the impontaoicoral histories. Oral histories are stories
that reveal the details of Korean American womeémslvement. InAsian/Pacific Islander
American Womer§hirley Hune stated that oral histories “...Yieldhrihistorical details and first
hand observations whereby women, as historicaksthjbecome knowledge producet¥.”
Korean American Christian activist women producedwiledge as they share firsthand
experiences. Korean American Christian activist worare the best narrators of their own
experience$® They also describe how their involvement impaai$ expands the communities
they are involved in. Their experiences also desdnow the intersecting meanings of

Christianity, gender, and race act as social attdralinorms in Korean American communities.

207 Hune, Shirley and Gail Nomura, edsian/Pacific Islander American Women: A Historiéalthology New York University
Press, New York, 2003. Hune and Nomura, 9.

208 The idea of the “subject” of history is an atterptectify the objectification of marginalized e in scholarship that
concerns them the most. When Hune and Nomura dngtidsian American and Pacific Islander womensatgects of their
histories, they argue that they are those whoqgiaatie in the creation of history, of experienas, just as those who experience
it. Experience is typically understood as an intetgtion of what a subject is seeing, feeling, sgponding to. Joan W. Scott
argued, “It is not individuals who have experieroat, subjects who are constituted through expeeieBgperience...becomes
not the origin of our explanation, but rather, tviich we seek to explain.2® In other words, experience is not just feeling and
seeing, but processes that we analyze to understamdubjects are constituted. Pertaining to thidys | analyze institutions;
the meanings of categories like race, gender, eligian in order to understand how Korean Amerieammen experience and
experienced activisms. | refer to the Korean Anarisvomen activists in this study as ‘subjects’. Tdren, ‘subject’ is primarily
used by scholars of American ethnic histories amairfiist theories like Shirley Hune, Ronald Takalkid Patricia Hill Collins
among others, to show that marginalized folks dosiraply experience oppression without resistanaegponse. The word
‘subject’ refers to a person who is knowledgeableua his/her context and makes intentional decssither in response to or in
advance preparation of events that have socidtjqad| economic, spiritual effects on oneself awdheir communities.
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“Korean American evangelical women enjoy greaterdge equality and leadership
opportunities in their own religious organizatighan in Korean ethnic churche®?Soyoung
Kim speculated that one of the many reasons whg&woAmerican women create so many
religious-affiliated organizations is to furtherezgise gender equality and leadership. Among
20" and 2% century Korean women’s organizations, exercisiedgr equity and leadership
were two of the most important reasons for an degdion’s existence. Without disrupting the
power or leadership structure of Korean Americamches, Korean women exercised leadership
through the creation of organizations. Earl{' 2@ntury Korean women in the US created social
service organizations that provided economic, $oara spiritual services among Korean
Americans. The same is true for Korean Americarigiian women in the later Scentury®*®

In the Pacific Northwest, Korean American Christiaomen created organizations like
the Korean Women’s Association of Washington. Tiganization provides social services for
immigrant populations and those living in poveKyprean American women are also actively
organizing cultural events that preserve Korean #caa culture or maintain extensive social
networks. Some of these organizations includedti8e&iMWA (Korean Intermarried
Women’s Association), Korean American CoalitioMééshington, Morning Star, and the
Korean Community Service Center.

The Korean Women'’s Association of Washington exstisy as a 501(c) 3 nonprofit

organizatiorf** Korean American women, some of whom are Christiacngnized a need for

209Kim, Soyoung. “The Intersection of Religion, RaE#hnicity, and Gender in the Identity Formatiorkafrean American
Evangelical Women.” IiKorean Americans and Their Religions: Pilgrims aviidsionaries from a Different Sharelo-Young
Kwon, Kwang Chung Kim, and R. Stephen Warner, Eéversity Park: Pennsylvania: Pennsylvania Staia/&fsity Press,
2001. 202.

219 For example, contemporary Korean American Christiamen created branches of the Young Women's s
Association that provided resources to local comitresmThey provided services to both Korean and-Korean community
members. One of the well-known branches of the YW&b#ong Korean Americans is the YWCA Queens branahwas
created in 1978 to help support Korean immigrantilias in Queens, New York. The organizations offssources for children,
youth, young adults, and seniors spanning acrassugracial and ethnic groups as well. http://yqueeens.org/about/history/
21 Korean Women’s Association of Washington can haébat www.kwa.org
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KWA .

Figure 6: Korean Women's Association Symbol

community building and social services among Konwares of American military men. Kim
Nam Hui began meeting with a few Korean Americaimaa leaders in Tacoma that led to the
creation of the Korean Women'’s Association of Wagton in 1972. Based in Federal Way, the
Association is in close proximity to Fort LewisJaint Base Lewis-McChord military facility.
Early in its history, Korean American women proddesources to Korean wives of American
military men. Korean American women involved helpedbuild community amongst
themselves and then branched out to provide resstiocKorean American community
members. Many Korean American community memberns@ithe Korean Women’s
Association for its involvement in supporting andl#ing a thriving Korean American
community wherever the organization has branchesh@ organization became more
prominent, it widened its vision and helped peadlearious racial and ethnic backgrounds.
Currently, KWA of Washington serves Korean Americammunities in various pockets
of the state but also caters to the needs of lag®@munities. Its mission is to “provide multi-
cultural social services to meet basic human n#edsigh education, socialization, advocacy,
and support?" To date, Korean Women’s Association provides ses/to more than 150,000
residents of Washington. It is committed to seruimg poor and vulnerable such as the elderly,

youth, and non-English speaking immigrants. Withinghes across the state, KWA provides

212 Thjs symbol can be found at Korean Women's Assimziayoutube channel KWA Cares. “Korean Women'saksation,”
YouTube video, 8:41, posted by “KWA Cares,” Marci2811, www.youtube.com/watch?v=AnGIt4SxViQ.
213K orean Women'’s Association of WashingtidiVA website. 2012. Web. December 2012. www.kwg.or
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social services in eleven different counties. Oneir most recent fundraisers was called the
“Duck Derby,” held in October of 2011 at the Fosatéfway?** About 5,000 rubber ducks were
released and the winner of the duck race won $580¢he funds raised at the event went to
support KWA'’s programming.

Korean Women'’s Association, like most non-profgamizations, need continual funds
to run 18 social service programs, provide affolel&ousing, and deliver supplies to local food
banks. The organization is successful becausesafdmmitted volunteers and staff members
that work for the KWA. KWA is regarded as one o thost successful and much needed social
service organizations in Washington State. Theynpawith organizations and news outlets like
the Tacoma News Weekly, Northwest Asian Weekly, ldimd) 5 news to remain a public
presence. According to tireederal Way Mirror Korean Women'’s Association was awarded
recently for their work with elderly folks. KWA wothe King County Green Globe Award for
the sustainable aspects of its senior citizen Ingudevelopment in Federal Way in 2011. The
international community, including South Korea,agaized KWA for their work with
immigrant populations.

Like Korean Christian American women who help fodinel Korean Women’s
Association of Washington, Korean American womeso alere involved with World-KIMWA
and created chapters (Seattle and Mercer Islandjashington State. Lea Armstrong, who once

served as President of World KIMWA, helped estdibliee Seattle chapter. In August, 2013

214 Dunkelberger, Steve. “Duck Derby Got Supports WatTacoma WeeklyOctober 5, 2011).
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Figure 7: Lea Armstrong
Armstrong organized thé"6Annual Korean Inter-married Women’s World conventin

Seattle, WA. Currently, Seattle-KIMWA focuses olding resources for intermarried Korean
women, their children, leadership training, andunal events$™® Events featured in tHgeattle
Korean WeeklyThe Journal of Korean Cultur@andKorean Timesndicate that members of
Seattle-KIMWA are dedicated to raising funds foildfen of intermarried couples as well as
teaching people about Korean culture.

Korean American community leader and activist Cheeg helped found the Korean
American Voters Alliance, which was a nonpartisad aon-profit organization. Its mission was

to help Korean American communities in the Padifarthwest through voter registration,

b

rican Voters

Figure 8: This is an image of KAVA's banner at a leal political event.

215 This image of Lea Armstrong can be found at theafar Tacoma Community Foundation’s websitenaiv.gtcf.org
Armstrong was featured in their donor spotlighttier work with ResCare Homecare. Pritchard, JEfrfor Spotlight: Lea
Armstrong.” 2013. Web. May 21, 2013. https://wwwefgirg/blog/donor-spotlight-lea-armstrong.

216 Armstrong, among other Korean American women leadeeognized that many intermarried Korean wortika early 20"
century Korean military wives, faced many difficgat. These difficulties were similar to issues tRatean military wives faced
such as stigma associated with marrying a non-Konezn. Many intermarried Korean women needed aanizgtion for social
support and Armstrong helped to address this me#teilocal community.

27 This image can be found at the following webdit#n://www.berenforcongress.com/photos.html.
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advocacy, and civic participation. Lee along wiglveral other Korean American women
involved with KAVA joined other Korean American lgars of Korean American Professionals
Society (KAPS) to create the Korean American Cimalibf Washington State?®

The Korean American Coalition of Washington is a-poofit and non-partisan

community based organization led by Korean Amescgranning across many generations.

JAC-WA 2011 Leadbrship Aweras Gag

&y ==

¢reate, Connerl, s laspiry
5}' 219

Figure 9: This is image features KAC’s symbol.
The coalition has over four thousand supportersra@chbers. One of the unique characteristics

of this organization is that Korean American worpanticipants hold proportionately more
leadership positions than Korean American mentsleleven-year history, Korean American
women such as Angelie Kim, Shari Song, and Jinanian have been respected leaders. This
is unique because although their founding members Worean American women, the
organization itself is not a women’s only organizatyet they always have had women leaders.
Unlike early Korean American women’s only groupattivere created by and led by Korean
American women, KAC-WA is part of a larger nationaganizatiorf°

Korean American women members of Korean AmericaaliGon of Washington are
involved in every aspect of the organization asdérvices. As an organization, their

involvement in Washington State occurs in four wayac education and participation,

218 This merged occurred in 2002.

29 This was an image that KAC-WA created for the 2@&%EHership awards gala on November 4, 2011 antedound at
KAC-WA's event webpage at https://www.facebook.cenehts/204524729598580/.

220 This national organization is the Korean AmeriGaalition that began in 1983. This organizatiobased mainly in
advocating for the Korean American community.
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leadership development, community advocacy, anilseetworking??* KAC-WA has
supported and encouraged many Korean American wésaeers running for local office such
as Martha Ch’oe, Hyeok Kim, Cheryl Lee, Cindy Riisa Shin, and Shari Song.

Martha Ch’oe is currently the Chief Administrati@éficer of the Bill and Melinda Gates
Foundation’s Human Resources, Security, and Sier&ipns teams. Ch’oe is known in the
Korean American and broader Asian American commyuasta community activist and political

leader. Ch’oe ran for two terms on the Seattle Civyincil. Previously, she was the chair

Figure 10: Martha Ch'oe
of the White House Commission on Asian American Radific Islanders. Martha Choe was and

continues to be an inspirational figure among Kor@enerican women and Korean American
communities.

Another inspiring Korean American woman is HyeokrKHyeok Kim is the Executive

221 Korean American CoalitiorKorean American Coalition — WR002. Web. December 2012. www.kac-wa.org.
222«Martha Choe,” Bill & Melinda Gates Foundation cassed May 21, 2013, www.impatientoptimists.orgius/C/Martha-
Choe.
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P 223
Figure 11: Hyeok Kim

Director of the Interim Community Development Asstion. Her work primarily revolves
around preserving and building community in thetnational District area in Seattle. In the
past, Kim worked as a policy analyst for the HoDgenocratic Caucus. She also has worked as
a Legislative Assistant for Representative TomikotSs.

Two significant politically involved Korean Americavomen are Cheryl Lee and Cindy
Ryu. Cheryl Lee is an active member of Korean AoaariCoalition-WA. She is currently a
senior product manager and a community leaderidtleat the age of 27, Lee was the youngest
Korean American woman member of Shoreline’s Cityi@ul. Current Democratic

Representative (32LD, King County District 1), Cindy Ryu is a devdt€hristian. Ryu was

Figure 12: Representative Cindy Ryu

223«Hyeok Kim,” White House Initiative on Asian Amerns and Pacific Islanders, accessed May 21, 2013,
www.ed.gov/edblogs/aapi/commission-members/hyeai:ki

224«Representative Cindy Ryu,” Washington State Liegise: The House of Representatives, accessed?a3013,
http://www.leg.wa.gov/house/representatives/pagasispx.
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the first Korean American female mayor (mayor ob&ine) in the US. Ryu is known for her
work with transit issues, labor issues, and othal reghts related issues in the King County.
Shari Song is an activist and political leader myways. She is an active volunteer in

her community and also works as a managing brakes\fer thirteen years. Song is now

225

Figure 13: Shari Song

running for King County Council District 9. Shamiig is known as a “bridge builder” and an
advocate for residents living in the King County.

Korean American women like Martha Ch’oe, Hyeok Kigheryl Lee, Cindy Ryu, and
Shari Song demonstrate that community organizatimeisKorean American women’s
involvement in these organizations are an imponpant of the Korean American community in
the Pacific Northwest. More specifically, they paat of the larger group of Korean American
women that continue to bring needed attention @ccttimmunity’s social, economic, and
political presence in the state. Many of theseviddials are involved in the political arena and
are highly visible. However, other Korean Americammunity women leaders are visible in
other ways. Jiyeon Cheh and Sinae Cheh, for exarsyppgport the Korean American community

through their cultural center, Morning Star.

225 This image can be found lattp://www.nwasianweekly.com/2013/03/shari-songlaies-candidacy-for-king-county-council/
Northwest Asian Weekly Staff. “Shari Song Decla@andidacy for King County Council.” In NorthwestiAs Weekly. Web.
Vol. 32.11. March 2011. www.nwaskianweekly.com/2@B3shari-song-declares-candidacy-for-king-courayswil/.
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KOREAN CULTURAL CENTER 226

Figure 14: Morning Star Cultural Korean Cultural Ce nter Image

Morning Star is a Korean Cultural Center locatedynnwood, Washington founded by
a Korean American community member, Jiyeon Chel®Bb. The organization continues to run
with leadership provided by Sinae Cheh, Jiyeoniggtiéer. Both women are active Christians
and are responsible for every aspect of the orgainiz Morning Star is known for its yearly
performanceNarae®*’ Morning Star provides dance classes, music claasescultural
resources that help Korean Americans understamdibesan culture better. This organization
also educates the surrounding community with antation and access to a cultural library.
Morning Star also houses an art Montessori schake. earlier non profit organizations ran by
Korean immigrant women in the US, Morning Stareslidated to enriching and educating the
lives of American born Korean American childrenailngh art and music. In doing so, they are
helping to build an upcoming generation of educ#erctan American children in the state.

Like many of their predecessors, Korean Americandiian women'’s activism is
primarily channeled through cultural organizatienschools and through social service

provisions. They work with local non-profit orgaations that care for whom they see as

226 This image can be found at Morning Star’s facebwekpage. https://www.facebook.com/morningstarkitteP£3.

227 Narae is a music, dance, and cultural showcasétbaing Star performs every year. Narae meangsvand is
representative of the young boys and girls whoguenf This performance includes instrumental perforages and highly skilled
traditional and modern Korean dance choreographyadlis one of morning Star’s most important pentoices because the
performers showcase the skills they learned througthe year. These youth performers learn ab@irt Korean heritage and
represent how much they've learned through theopmiihg arts.
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societies’ oppressed. Contemporary Korean Amei@lamstian women activists still use the
gospel as a reason to participate in this kindco¥sm.

Korean American Christian women often refer toitlkemmunity service or activism as
a call from God or a response to God’s love. Coptary Korean American Christian women
activists are Pacific Northwest’s 2tentury Bible women. Their main goal is to live iall of
God based on their interpretations of Biblical nages. In the following sections, | describe and
analyze an emerging history of Korean American §am activist women, their experiences
and how race, gender, and religion merge to prodampie religious activist experiences.

Based on the twenty interviews, | identified seveoccurring themes. These themes
reveal the multi-faceted experiences of Korean AcaerChristian women activists that include
identity construction, involvement in church andncounity, the use of religious language, and
significance of involvement, struggles, leadership social issues. | begin by addressing the
first three.
To Be or Not To Be- Korean, American, or Korean Ata@: The Identity Construction of
Women Activists

Am | Korean, American, or Korean American? Thigaiguestion that many Korean
Christian women also have asked themselves. Howthear identity as Christians was more
evident in their discussion. A religious identigesned to trump other identity categories.
Korean American activist women who served in Koreamulti-ethnic churches identified as
Christians first. Discussions of their racial anldngc identity came second to discussions of
religious affiliation. Park’s observation that KareAmericans interpret their race and ethnicity
through evangelical Christianity is true among Kegean American women activists

interviewed. Park stated that, “The foundationhaf identity of second-generation Korean
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evangelicals becomes no longer Koreanness but eliemgChristianity.?*® Natalie also
responded with, “I'm a believer. | was raised Py#sban conservative. The past couple of
years, I've been exposed to a couple of differkeimgs. So now | feel like I'm a balanced
believer but with the charismatic and also fundatalest as well.” When asked about their
identity, some simply responded with, “I'm Christiaor, “I'm Presbyterian.” These statements
reveal the significance of their religious beligfgshe construction of their religious identity.

So Young Park stated, “the religious identity ar&an American evangelical women is
largely shaped by their socialization in consemeatorean ethnic churches and contemporary
American evangelicalism focusing on a born agaimvession.??° This is true of the Korean
American women interview subjects who grew up inssvative Korean churches. They were
taught at a young age that they should always hastian. Some described their Christian
identity by naming their denominations. Most of K@ean American subjects described their
identity as Christians by sharing their persong@egiences of growing up in a church.

Korean American women explained that although treyv up in conservative Korean
churches their beliefs about God and religion becarore solidified during their college years.
Many of the participants attended local universite Christian colleges and it was then that
they revisited and questioned their identity iratieinship to their religious beliefs. They
solidified who they were and what they believedart from parental influence. It also seemed
to be a time when their personal beliefs abougieh were most challenged. More than half of
the Korean American women activists questioned tiedigious beliefs and stopped attending

the church they grew up in. Many of these womemtadly joined new churches.

228 KKim, 199.

229 Park, Soyoung. “The Intersection of Religion, Rd#anicity, and Gender in the Identity FormatidriKorean American
Evangelical Women.” liKorean Americans and Their Religions: Pilgrims avidsionaries from a Different Sharklo-Young
Kwon, Kwang Chung Kim, and R. Stephen Warner, Eéversity Park: Pennsylvania: Pennsylvania Staia/&fsity Press,
2001. 194.
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Despite Korean American women'’s initial introductitm church, almost all of the
Korean American activist women interviewed sharathalar experience of leaving church
during their high school or college years and ttetarning shortly after. Peter Cha’s “silent

230 axplains this trend among second generation Kogaericans. The silent exodus

exodus
describes the wave of second-generation Korean idareyoung adults who leave their home
churches after high school. Korean American womstoses follow this trajectory.

Many Korean American women activists often refigaon this the silent exodus as a
reminder of why they continue their involvementommunity and church once they return.
Katherine stated, “I grew up in a very Korean churgnaybe | was too young or maybe | didn’t
know God for myself so once | hit college | starkeving a lot of second thoughts about
everything that | had believed in, not only religsty but also in faith and about what path | was
going. My friend introduced me to a new communiipich | am currently at right now, and it
changed me a lot. | think God really showed me whvas and for the first time in my life | felt
like I knew God personally.” Katherine’s story debes briefly an experience that many

Korean American youth, who grow up in Korean cheschnd decide to leave for a period of

time, only to come back because they entered iprsonal relationship with God.

All of the Korean American activist women servediohurch community. Seven of the
twenty Korean American activist women were involwe@ Korean church. Thirteen Korean
American activist women were involved in multicwilichurches and ministries. Korean
American women involved in a Korean church wereenarcal about identifying as a Korean

woman. This may be because they used the Koregndge more often to talk about their

20 cha, Peter. “Ethnic Identity Formation and Pgpttion in Immigrant Churches: Second-GeneratioreprAmerican

Experiences.” IliKorean Americans and Their Religions: Pilgrims avidsionaries from a Different Sharelo-Young Kwon,
Kwang Chung Kim, and R. Stephen Warner, eds. UsityePark: Pennsylvania: Pennsylvania State UnityePsess, 2001. 141.
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Korean identity with Korean youth and colleaguesrdan American women involved in
multicultural churches were less vocal about theeldo aspect of their identity. Unlike Korean
churches where speaking or acting Korean is a nigrgaraof the culture, multi-ethnic or
multicultural churches seem to celebrate racidedghce. In other words, they celebrate the
diversity of languages and ethnicities among thembers. They reinforce a message about
racial difference secondary to being part of a §tlamn family. Korean American women who
come to terms with their Korean American identitysb primarily in a church space where the
Korean language or cultural customs are an evergdgyof life, not the exception, marker of
difference, or a reason for celebration.

Korean American activist women born in Korea thesved to the US as children easily
identified with their Korean heritad&' Jenny stated, “I'll say I'm Korean just becausa tore
fluent in Korean...I lived much longer in the US...dsaciate more with Korean[s]. A Korean
who speaks English...” Their ability to speak Koreaaul sense of closeness to the culture made
it easier to identify as Korean. However, Koreanekitan activist women who were born in the
US and grew up in predominantly white or multi-ethcommunities struggled with bringing
their Korean and American identities together.

So Young Kim described that Korean American idesgjt“indicates their socialization
in the two worlds of the US and Korea, from bothwbiich they often feel alienated and
marginalized.*** Korean American women and men are socialized lieveethat they are either
one or the other. This socialization process madasifying as Korean American difficult. The

definitions of Koreanness and Americanness chaegertling on who does the defining.

21 Korean folks who move to America at an early agecansiderd part of the 1.5-generation.
232 Kim, 197.
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Grace shared, “I actually self identified for mwfhmy life as non Korean American...
being Korean American, | don’t know. | think I'milsfiguring that out... | think for me it's a
little different too because Koreans, they weraialty the ones that gave me the hardest time. |
don’t look Korean so they think I'm mixed...” Sheeugygled with being Korean American
because of the ways that the Korean communityeidelagr.

Based on Grace’s looks and Korean language alifldygan community members made
her feel like she was less Korean. However, orakd and language abilities also have the
ability to distinguish someone as non-American anly Korean. Mary stated, “I think growing
up in a school where my family was the only mingritwas very aware of it too. You know,
you're just different growing up.” For Mary, herysical looks differentiated her from other
Americans whereas Grace was viewed as less KoGrane and Mary’s experience confirms
Kim’s observation. The ways that some Korean Anagrscare socialized in church and
community spaces makes identity construction acdif process.

However, not all American born Korean Americanasts struggled in the process of
coming to an understanding of a Korean Americantitde Growing up in a Korean American
church helped solidify their identity as Koreansr Example, Angie explained that due to her
upbringing in the Korean American church, she was o identify as Korean and appreciates
that part of her identity. She says, “We went ttoaean American church and | think church
and home made up a majority of my time...it's partrgfidentity. It's something that | don’t
have negative feelings about. | love being Korearkarhily dynamics sometimes make it easier
for Korean American activist women to identify whlth cultures. For example, a multiracial
Korean American activist shared how identificatvith her Korean mother helped shape her

Korean American identity. Michele recounted, “My mas Korean and I'm half Korean and
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half German. | feel like anything that varies frams (American) culture is more of Korean and
so that is why | would identify as Korean. | idéptnore with my mom than with my dad. |

grew up with her...” Even though Michele’s mother dint speak Korean or make Korean food
in the home, Michele learned that a Korean identi#g more about how her mother lived.
Michele could relate to that and easily identifeedKorean American. Another activist explained
using a Biblical perspective of embracing Koread American identities. Katherine stated, “I
think | would identify myself as a Korean Americperson... | do believe God created us to be
diverse and for a purpose and to deny the factl #at Korean just because I'm living in
America doesn’t feel right with me.” The procesattKorean American women go through to
construct their identity reveals the intersectibnetigion, culture, race, and gender.

As Christian women, they are socialized to belignag their religious identity is their
primary identity. As Korean American women, theg akpected to speak, look, and act in ways
that align with Korean cultural norms. Howevergedus and cultural norms are interconnected.
Korean American Christian women construct theintdees at the intersection of culture and
religion and somehow manage to come to terms \Wwéh bwn understandings of Korean
American women'’s identities. This process occurthencontext of church and community.
Korean American Women'’s Involvement in Church aach@unity

Korean American women's involvement in church am@munity is important because it
continues to build and maintain ministries thattabate to the growth of local churches and
communities. These ministries are mainly childrearis youth ministries. Early 2&entury
Korean Bible women created youth and children’sistiies and as a result, many of these
ministries are available to modern day Korean Aogariwomen. They also provide avenues for

Korean American women to exercise their leaderahgbteaching skills. These opportunities are
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available for leadership development and contemgdtarean American activist women
benefit by learning important skills.

Korean American activist women teach and also lusget ministries for childcare.
Korean American activist women benefit by learnirgm earlier models of youth and children’s
ministries established in the early"2€entury. They learn what worked and didn’t work fo
earlier ministries and continued to establish nmyangth ministries in newly created Korean
American churches. These youth ministries are cotedun English and cater to Korean
Americans from as early as elementary to college.

Many parents of the American-born Korean Americaman in this study also
encouraged participation in church sponsored ygushps. The usual practice among Korean
American families was that the children followee tieligious practice of their parents. Some
were not given a choice. Julia stated, “I thinkés more surface level Christianity where your
parents always went so you tagged along. | hatsd ltbretended to be sick so | wouldn’t have
to go to church on Sundays. | don’t want to g8 #0 boring! It was religious, very rule book-
ish...” Among those who were forced to go, it was watil later in their adult lives that they
began to seek a relationship with God on their own.

Korean American women who were born in Korea aed tinoved to the US shared a
slightly different experience with church. Unliken®&rican born Korean American women, 1.5-
generation Korean American women converted to Gangy before attending a Korean
American church. Mary was born in Seoul, South l&aad first encountered Christianity

through YWAM missionary pastors David Ross andwife.?** The Ross’ visited many families

233 YWAM is a ministry called Youth with a Mission. Eministry is an international member organizatéiChristians that

served throughout the world. This organization Ineigal 960 and its purpose is twofold: To know Gad & make Him known.
More information can be found on their website atayh.org
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and Mary'’s family was one of them. Mary eventualhnverted to Christianity as a result of
hearing the gospel preached in her home. She elgnétitended a local church.

Julie encountered Christianity through educatioer. tdmily encouraged her to pursue an
education and she attended Ewha junior and higboscBoth were private schools in Korea,
where she learned the gospel and a girl’s potetatiehange the world. Julie eventually joined a
Korean Presbyterian church and continued her eruncit ministry and seminary. Soona moved
eventually converted to Christianity when a neighiood friend introduced her to a local
Korean church. Soona shared, “It was in third gradlefriend took me to church... She would
take me on Wednesday evening for their servicedh@sneaked attended vacation Bible school
and church during her childhood years. She enjtygeding stories from the Bible. She claimed
that it was her early church going experience kiegt her open to attending church in America.

Another Korean American woman activist shared tbigion obtaining my degree and
landing a career related to my major, | moved dumhyp parent’s house. I.still had an emptiness
lingering inside of me and my relationship with fgnand friends began to deteriorate. | felt a
loneliness that led me to eventually acknowledgé @od was my Savior and | no longer had to
rely on myself for all of the answers but He wob&lthere to lead me. | had a friend already
going to a solid church and I felt that it was @geepresentation of a Christ like community.”
According to this activist, there was an emptirteéss she could not fill with social capital such
as an education or a home. She explained onceegja® la new relationship with God, the
feelings of emptiness went away. Being a partdiach community where she could share
details of this relationship also helped. She cu@s to engage in community activism by

volunteering at her local church every week.
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One of the reasons why Korean American activist eom@re highly involved in a church
community is because of their church’s emphasigabnnteerism. Pastors and other church
leaders encourage volunteerism as an extensionedd €aith. This is important because
volunteerism helps to build community and it alt#oe&ts more members. Rose stated, “I've
been going to church ever since | can remembernWwbae grow up in a smaller culturally based
church, you kind of get thrown into volunteer woight away...l just made an assumption that
part of being a member in a church was that youlavbave some level of volunteerism...”
Some argue that a church’s emphasis on volunteasi&iblical, which is why Protestant church
are involved in community service. However, the Bagis on volunteerism is a gendered and
cultural characteristic of Korean Protestant chasciWhile Korean American churches
encourages families to volunteer. The genderedkamelan cultural expectation is that the
women in the families do so. Their participatiorséen as a representation of their family. Thus,
Korean American women are encouraged to volunteee 1o than men are. Thus, Rose learned
from an early age to normalize volunteerism indtarrch life. Rose carries this message into her
church life today. Rose attends a non-ethnic sjedifurch and participates in several
ministries. She is known as a strong leader ircbhermunity and is often sought out as a mentor
for many Korean American and non-Korean Americansfian women.

Korean American women activists are involved inidearange of community
involvement and volunteerism across the state. Mekrism through childcare, political
organizing, and non-profit organizations are cdesisthemes in Korean American women’s
activism. Cindy is a self professed third generathristian because her grandmother and
mother were Christians. Cindy has run for localeggoment in and is active in the Korean

American community. Cindy has sat on many panealsugising women in politics and is
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regularly involved in her church. Others like Hytaand Natalie are involved in children’s
ministry on a weekly basis. Hilary taught weeklyn8ay school for 8 grades while Natalie led
a local weekly youth group. Mary, like many evamgglmothers, led a ‘Moms in Touch’ group
where she encourages and pastors other mothergaoutig children. Mary also helped in the
creation of a non-profit organization with her hast.

Korean American activist women describe where #reyinvolved, how they became
involved, and some anecdotes about what it istbkengage in community activity. Two
experiences capture the essence of how commitéedctivists are. Natalie is involved with
online blogging, homeless ministry, serving at enedor at risk youth, and political advocacy.
She also worked as a youth pastor for a local KoAgaerican church. With respect to gender
and race, Natalie stated, “I feel like as a wonmaprison ministry or homeless ministry, | feel
like women have a certain emotional intelligenogyition, and ability to really be there... Even
sensing people’s pain and even being more of aengthole. It changes the atmosphere when a
woman is present... | feel like having that emotiang&lligence and intuition, a woman’s
intuition is really valuable and when people cdahgt, people tend to get it right away.”
According to Natalie, being a woman is an advantalgen it comes to caring for people in these
ministries. She relies on certain ‘natural’ belialout women.

Meanings of race and ethnicity affect her ministsywell. Natalie says, “I think people
are more open to Asian Americans than Caucasiarridams when they are doing ministry on
the streets because they feel a little more likg tmderstand what it’s like being a minority...
Being a minority breaks down their walls and tlggfenses faster. They know we’re not going
to come from the standpoint of white privilege targlpoint of doing it like we know

everything...” Natalie relies on socially constructddas of the minority status to convey the
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idea that homeless ministry is easier to partieipat especially for someone like her. When she
approaches those in need, she assumes that atgnafjadhiem are also people of color. Thus, the
shared experience of being a minority opens comaation. According to Natalie, being a
woman and an Asian American minority in the US aefit as it concerns community
involvement and outreach.

Another Korean American activist woman describeddoenmunity and church work as
an extension to her paid work. Rose became invalvedarger community through her position
at a higher education institution. She spoke toynyaning adults and college students about the
importance of education as part of her activisthtocommunity. Her position afforded her a
built in community service component which made kvas a form of community service much
clearer. Leslie, who is involved with the King CoyiRepublicans, believes that her work is an
extension of community service. As a politician; bemmunity service is an everyday part of
her work, which makes it easier to identify her kvas social or civic service.

“I Am Called By God”: The Use of Religious Language

When Korean American Christian women activists wksctheir community involvement,
they often use religious language. Korean Amer{Christian women activists talk about their
walk with God and activism by using phrases or wsdikk, “calling”, “a heart for”, or “the call
of God”?** These phrases are often used among charismatigelials in the US who try and
incorporate religion into every aspect of theiebv By using religious language and phrases in
their every day conversations, Korean American €iam women invite God in. An analysis of

religious language also helps to understand howndnydthey are active in their community.

24t is important to note here that a calling isoadeen as a choice. Korean American women actizissowledge that a
calling can be ignored if they so will it. Theyliese that everyone has their own will and can deoiw not follow their calling
if they do not want to. Korean American women dsts/that defined activism as a calling demonstifzaeit is a choice of their
own will.
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Religious language is a facet of Korean Americanstian women'’s activism that
reveals the extent of their commitment to commuagynseparable from a full expression of a
Christian life. They use religious language to désctheir beliefs, relationships with God, and
decision-making. All of the subjects responded teatision-making was done through prayer
and the recognition that their faiths were “nofitlosvn”.>*®> Korean American Christian activist
women viewed activism as a Biblical mandate or cama) connecting faith with action.

Anthropologist Webb Kean described, “Religious laage is deeply implicated with
underlying assumptions about the human subjectlasae beings...?*® Among the interview
subjects, there is an assumption that God, theeliveing, offers guidance through the hearts of
the subjects. The human subject the assumed averowgh which the divine acts. The religious
word most often used is heart. Mary, a Korean Acagriwoman activist that is involved in her
church through pastoral service said, “Try to exsmjourself and with the relationship (with
God), how it impacts your congregation and yourrchwand the bigger community. That's the
thing | feel that God gave me the heart for.” Mdegcribed her relationship with God and
community as a direct result of the heart that Gaxe her.

Many Korean American Christian activist women suatgaise the word heart, which
refers to their desires and passions. When Koreaarisan women describe their heart, they
describe how God directs them towards a specifiseapeople group, or issue. Hilary stated, “I
think God calls us to serve, you know and then Bleswour hearts to give us a place to serve... |
think it's a calling from God to bring us into rétanship with people in our community.”

According to Hilary, God guides Korean American vwanis hearts to a specific cause to help.

25 Mrs. B. responded to the above question withittéa that when it comes to Christianity, faith i one’s own.
236 Kean,Webb. “Religious Language”. Annual Review of Anthropologyol. 26. (1997): 47-71. 49.
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Nearly all the Korean American women activists uexwords, “calling” or “to be
called to.” There is the assumption that God isathe directing and the woman responds or
follows. Korean American Christian activist womaricall’ is the larger principle of helping the
marginalized. It is an action that pleases GodseRshared, “My personal relationship with God
encourages me to be active in the community. ktitla something that as Christians, we are all
called to do...l1 don't believe that we're called &parate ourselves out of the world as much as
we are called to a higher standard of living.” Roséonly links herself to a larger Korean
American church community but the wider evangel@htistian community. Leslie stated,
“What you're doing in life needs to be somethingtt®od calls you to do...” Uniformly all
Korean American women subjects stated that thexé'eall of God” on their lives. This call is
defined as a purpose or direction. For some, thésca regular job where they help their
colleagues or community members. Korean Americam&roactivist have jobs that range from
public service positions in local government to &@yment in non-profit organizations. The
“call’ comes directly from a personal relationskh God but always encourages individual
activists to be a part of a larger community oftfai

The “call” is a vision that is acted upon througimenunity service. Alyssa explained,
“As a Christian, | believe that is what God calésta do. To serve those who are in need,
widows, orphans, those who are outcasts of sodistge who are marginalized because those
are the people that God cares about. God calls pedple.” Alyssa’s perspective is one that
helps explain why so much of Korean American woraettivism is directed towards the
marginalized in the Pacific Northwest. The organares and causes that Korean American
women activists are involved with provides servittethe most marginalized groups because the

women believe that to do so is to fulfill a call®bd on their lives.
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A commonality among modern Korean American Chnistisomen activists and early
Korean women activists is found in their emphasiscopture and public service. Much of this
has to do with Biblical teaching from scripturescls as James 1:27 which says that a true, pure,
and faultless religion is one that looks after @ and widows. Many Korean American
Christian women interpret this to mean that praaogj@ true Christian religion is serving those
who have the least amount of power and resourcatable to them. This often refers to women
and children. Angie shared, “I really have a héarimarginalized populations... orphaned
youth...” In Washington, the most marginalized comitias include orphaned children, at-risk
youth, and impoverished adults with limited acdessocial services and health care.

Korean American Christian women activists recognie needs of their communities
through a religious lens. In doing so, they helpediep the social and economic survival of
Korean American communities in the Pacific Northiv@$is process includes their struggles
and experiences with identity construction, chuand community, and use of religious
language. In the following chapter, | address fivare themes that support my claim about the

importance of Korean American Christian women’soirement in the Pacific Northwest.

Chapter 6: Oral Histories of Modern Day Bible Womenin the Pacific Northwest
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This chapter continues the analysis Korean Biblemarghood through five more themes
present in Korean American women'’s oral historidgese themes are activism and community
service, causes for involvement, struggles andainges, leadership, and reasons for continuing
activism. The details of these themes support llnienchat contemporary Korean American
Christian women'’s activisms are primarily for tharpose of community building. These themes
and similarities among Korean American Christiamea activists strengthen the social,
political, and economic survival of Korean Americammunities in the Pacific Northwest.

Activism and community service has fluid meaningd & changes depending on whom
you ask. Contemporary Korean American Christiaivettwomen subjects described several
definitions and understandings of activism and camity service in response to two questions.
The first asked how they defined activism and comitytservice and the second asked whether
they identified as an activist or not. | also dsegome of the social issues that Korean American
Christian women activists in the Pacific Northwast most concerned with.

All Korean American women subjects differentiatedviieen community service and
activism. This was because they were more comfiertalth their definitions of community
service then they were with activism. Gina stat€dmmunity service is, | guess, doing
something for the community. It comes down to lgMihe community around us. That could
include cleaning or things like that.” Gina expkiha conventional understanding of community
service which was simply, actions that help onesmunity. Julia understood community
service as something, “more intimate, bringing pedopgether... Community service is about
people who are passionate about just helping pewplend them rather than looking at things
that are always distant.” There is an element afroanity service that is local. Community

service is done within the local church or commynit

150



Definitions of activisms were discussed as an esxtgnof community service. Activism
was actions initiated by a strong set of beliefsutlan injustice or a cause. Angie stated, “When
| think of activism, | think of justice. | think gfropelling, like putting forth an idea or thought.
Rebecca’s interpretation of activism is that itridae a pro active action.” Grace stated,
“Activism can arise out of a place of lack becayse identify with the lack in others. Or it can
arise out of a place of power. When you feel empedi@nd situated where you feel like now
you can go out and be an advocate for othersl tHaethere are two different ones and | think
we're always negotiating that.” Grace described #tévism can arise out of two places. When
a need is recognized, Korean American activisigares by creating organizations or social
services that address that need.

Once Korean American women activists saw how empogeand effective their service
was, they continued their participation becausyg baal the right tools to help their community.
An important point that Grace made in the aboveestant was that activism, rising from a place
of lack or a place of power, is always negotiadddny Korean American women activist
participants stated that their activism and sertaceommunity began because they saw a lack or
need in their community. Many agreed that to hilittneed, they also started from a place of
power, a source like their relationship with Gotley perceive power as something that is part
of their faith and is relationally derivéd’ In other words, God gives them the power to act in
accordance with their religious beliefs to addies®ed in their community.

Definitions of activism were also differentiated bgw and why it occurs. One of the

ways that activism is defined is as an action ithaworldly” and involving lots of passion.

27 This is partly due to Biblical interpretation aslivThe verses in Matthew 28:18-20 state, “Jesusecand told his disciples,
‘I have been given all authority in heaven and arite Therefore, go and make disciples of all thitoms, baptizing them in the
name of the Father and the Son and the Holy Spé&é#tch these new disciples to obey all the commbhdse given you. And
be sure of this: | am with you always, even toghd of the age.” This is from the New Living Traat&@n. Korean American
Christian women activists use scriptures like thislaim power from God. Thus, power is never satgafrom their faith but
something they can harness and use for commurmiticee
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Natalie described activism from a secular standp6iine world holds the definition getting
involved in a cause whether it is world peace atirenment or animal rights...things like that
and just getting really gung ho about that.” Amd&tggean American women activists, secular
activism is a type of activism that occurs priotheir conversion experience. Angie described
secular activism when she stated that, “activissiénmore negative tone but it’s just a different
angle of how you go about it.” Leslie claimed tHat,lot of times people kind of float around in
different circles because there is no internal geait keeps you there [a] short time while it's a
fad or popular. We have a generation of young pealo float around who are passionate for
something for about two months and then they mawe the next thing.” Leslie associated
secular activism with fad activism. She definesutscand fad activism as activisms that do not
necessarily require a foundation of beliefs butrafgs on what is popular at the time.

Secular activism seemed to be activism that isdagp®n without spiritual or religious
guidance or direction. Korean American women astsvdefine secular activism as activism by
people who do not include God and operate onlyrilgen There is an assumption that secular
activism is associated with only what is populaajmstream, or at the cost of personal safety or
growth. Natalie described secular activism as AwtiVism with anger. It's a problem when
activism in place of personal relationship or ownayrowth or personal healing.” Natalie
separates secular activism from spiritual activisrarder to encourage the latter over the first.
Activism should not come at the cost of personalgh and health. Thus, all the Korean
American women activists opt for a spiritual actimi

Among Korean American women activists, spirituahasm was clearly marked as
“Christian.” In the words of Natalie, “An activig a believer. A believer is someone who walks

more in the power of the Holy Spirit. It's abouthemunity, partnering with God.” Activism is
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done with the involvement of God. Leslie explairleat, “When God is involved, God places
eternity in our hearts and so you see a big pictufenk what's why you see a lot of Christian
young people stay more long term involved in a ayroup.” Korean American women

activists are more apt to identify as activists whetivism is defined as actions that are directed
by God. Somehow linking God with activism helpsriake women activists more comfortable
with identifying as activists. However, a few oétKorean American women still expressed
some hesitations about identifying as activists.

Any hesitation about identifying as activists wiakéd to the negative connotations of
activism. Activism is often associated with protestigie expressed that she could identify as an
activist and community service person, “But I'm ne&lly outspoken...l don'’t try to convince
others of my values strongly. Maybe not a strortgyist but | can see where with certain things,
| stand my ground and say this is the right thing #his is how things should be.” Natalie
expressed, “I don’'t know if that would be the titlese. You know. But right now my focus isn’t
about impacting the community but more about pairigevith God.” It seemed that activism or
being an activist was associated with more verbdhasible forms of action. Alyssa expressed,
“I definitely have a lot of community service temdees. But | want to get more activist.” For
some Korean American Christian women subjects,go@mactivist is something that one
becomes as they continue their participation inroomity.

A majority of the Korean American women interviewedgressed without hesitation that
they were activists. Leslie candidly identifiedaasactivist stating, “I think people should see
themselves as an activist. | think sometimes thelaativist has been misappropriated and
misused and too flippantly used. Being an actmistour life for what you’re passionate about

and what you're involved in. | consider myself ainast for Jesus, an activist for Republican
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politics. An activist and advocate for family.” Leseasily identified with activism because of
the clarity of its purpose and process by which lbe@mes an activist. Sinae identifies as an
activist when she said, “I have to be an activisim.realizing that | can do more.” According to
their understandings, activism can be done by amyonthe purposes of fulfilling a passion that
benefits others. Sinae said, “Everybody has capémitactivism. Activism becomes, can you
really express yourself, and so if you're somebatip likes to do a lot of community service
then you're going to express yourself that way...ré€hs no activism without community.”
Without community, God, and a passion for sociange, Korean American Christian women
believe that activism is non-existent. Korean Arcaniwomen are highly involved in their
church or local communities, have an active retetiop with God, and act on their passions for
social change which defines them as activists.
Championing Social Justice Causes

Korean American Christian women activists defind aegotiate understandings of
activism through engaging many social justice issii@ese include homelessness, Korean
politics, human trafficking, church ministry, andperiences of child soldiers, poverty, abortion,
and healthcare. One common thread among all theaKoAmerican women activists is that they
became involved with a social issue because of thends. Friends were integral in the
introduction of Korean American women activistsattocal church or a local nonprofit
organization. Julia was involved in a ministry tneless folks in Seattle and Kollaboration
Seattle. She heard of both organizations throuigierad who was actively involved. Julia also
became involved in anti-human trafficking effortadaa student organization on the UW-Seattle
campus called the Korean Student Association becawtose friend introduced her to the

group. Gina, a friend of Julia and also involvedha same homeless ministry shared that
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through that particular ministry, she became pasg@about another issue. Gina shared, “I
realized that God really gave me a heart for kit that’s really what | want to do.” This was
common among Korean American women activists wiendbegan their activism with one
cause and expanded the scope of their activismanmitither.

Closely related to the issue of human trafficking poverty, abortion, and evangelism.
Poverty was mentioned often as one of the mainesatit Korean American women activists
championed. Jenny stated, “Poverty. | think poveriyne. I'm getting a lot involved with NGOs
these days to help out with what they're doing...Sed a lot of poverty; I'm excited to learn
about it more.” Katherine stated, “Growing up | wasy passionate about third world countries’
issues like poverty especially with children... Otleg past fear years, one thing that God has
spoken to me about is that | can’t care for peoplside of my sphere of influence when my
heart is indifferent towards people around me...itsthto see the injustice and issues around in
Seattle a lot more clearly.... homeless outreach.inkthive grown a heart for local people who
are under privileged...” Michele stated, “Abortiomyghing involving children. The more I've
had a relationship with God and understand howsHsnd cares about life, is the more | have,
just feel more of a passion for those things...eglgcyou know, the abortion issue because |
never really cared about it before.” How Korean Aicen women activists described the issues
of poverty and abortion is revealing. Both actiwidescribe these two issues as something that
they became involved in as their relationship v@itd grew. Their relationship with God
encourages them to be open to organizing arourse thweo issues.

Though a relationship with God helps keep thenolved, why else do Korean American
women activist’'s stay involved? Why do they thirtkers should be involved in community

service or activism? These questions elicits reastout the importance of community service
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and activism and it also draws conclusions abaikihd of impact and influence it has on
communities in the Pacific Northwest. There weneesal responses to why Korean American
women think others should be involved including ¥akie and importance of community, the
influence of Christian mandate (evangelism), baddone’s character, and helping others.

Korean American activist women in the Pacific Marést value community. Angie
stated, “I was reading a quote the other day abowtyou can’t walk out your faith or your
salvation without others. Community shapes who [geage.” It is very difficult to be an activist
or serve a community without one. Gina statededlized that having a community, was
something that we're supposed to do. Somethingeee for many reasons. That's why I'm a
part of the church.” Whether the community is archwr a group of friends, Korean American
women activists strongly support the presencecamamunity. Katherine shared, “As | was
continuously out there (in community) | realizedywie need a community... So many people
were lonely and depressed... Everyone needs toHatthey're loved and cared for.”
Communities provide a sense of belonging and lbaedctivists believe everyone needs.

The influence of Christian teaching is anothesogafor why Korean American activist
women believe that being involved in important. 4§ stated, “As a Christian, | believe that is
what God calls us to do... not only because He teltbudo that but also through that | believe
that we get to know the character of Christ. Youtg&now more about the love He has for
people and the love He has for us...it gets us caisidurselves...you’re more thankful and not
as materialistic. You realize well, there are otheople around me.” Many Korean American
women activists like Alyssa shared that acting upbiat God reveals to them inspires them to
help others. Alyssa’s explanation is reminisceriKofean Bible women’s reasons for

evangelizing and providing services in Korea. Sistated, “There’s community in just building
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character... being able to consider somebody elseytharself. It's not just about what | can
gain, it's about what we can gain together.” Soexyalained that, “If you don’t get involved in
community... you'll end up being a frog in a pond aadl won’t see more.” Both Korean
American women activists make a connection betvize#mg involved and building the character
of a person. Activism is about helping others aisd about building oneself up. This is similar
to historical expressions of women of color anddbecept of uplift. More specifically, Black
churchwomen demonstrate the concept of “liftingvasclimb™®® in their church work.

Lastly, one of the primary reasons that Korean Acaerwomen activists think others
should be involved is simply to help. Earlier | ¢grban activist who stated that it is often the
lack that we see in ourselves or in other’s lives tnspires one to take action. This is true
among Korean American women activists. Leslie dtdtiethink that involvement is key because
in whatever area that you are involved, | woulddntmat you're involved in that area so that you
can help change parts of society. I'm a huge befti@vwalking out what you talk about or don’t
say anything about it at all.” One of the core é&fslithat were reiterated by Korean American
women activists about activism or community serviees that people should help because the
help is needed. Natalie stated, “There is so mueh.h It takes a village to raise a child ... when
we take care of our community, it makes our comiywsafer...it makes us who we’re supposed
to be...” The hurt that others experience is visibleey recognize experiences of oppression and
it gives them a good reason to participate in comtguactivism or outreach and they share
these thoughts for others to learn from. As theyrsltheir experiences and thoughts, they also
share their challenges and struggles as a wayctuueage others.

Struggles & Challenges

2% This is a phrase or concept encouraged by thehtiAssociation of Colored Women in the earlif' 2@ntury.
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Korean American Christian women activists evalddbe multifaceted struggles and
challenges they faced with respect to their refigibhe challenges that Korean American
women experience lie at the intersection of raeadgr, and age. Assumptions associated with
their gender, race, and age permeate their naggtilorean American women activists often
deal with explicit racism, sexism, and/or ageisng aonsider how internalized oppression gives
rise to personal challenges on a day to day basis.

Korean American Christian activist women are cottedito the Korean American
communities where they grew up. Many of them hamilfexperiences of growing up in a
Korean family or Korean church community. Koreamnrc communities had members of the
church that acted as extended family members. Alatigthese memories though were
experiences that were also painful. They experigseseral struggles in their interactions with
the Korean church community, their family, and lineader Korean community.

Korean American women activists said that theyegigmced some familial conflict
about their involvement in church or community segvSome families expected that
community service be done in relationship to a lkarehurch. Community service enacted
outside of a Korean church or a church that thealfaattended did not seem acceptable. Julia
shared, “I feel like my mom and dad didn’t want tadecome involved in the Korean Student
Associatior™*® It's kind of ironic because it's your identity, biiorean traditional parents are
more interested in academics rather than anytlon@gy related.” She continued, “You’d think
Korean parents would be supportive of my involvemkis very weird. | felt like it was hard
because | loved doing it but at the same time, argmqts didn’t agree... | struggled a lot with it.”
Julia, like many of the Korean American women asts; was conflicted about balancing family

expectations and community involvement outside idbeean church. Even though KSA was a

239 KSA stands for Korean Student Association anchisrganization active on most university campusesss the nation.
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Korean American organization, it was not a chunott did not qualify as a legitimate avenue of
service. Gina also struggled with participatiortiurch and meeting her family’s expectations.
She said, “I insisted on going to church every Synily parents wanted me to visit home but |
couldn’t miss too much at my home church. They,salidyou can just go to church here. But |
am committed to this church.” Although Gina'’s faynivas accepting of her involvement in an
ethnically diverse church, her family assumed thair Korean church provided the same
spiritual support and opportunities. Gina struggietth the choice because she felt that she had
to choose between one and the other.

Related to familial and church struggles, anotiadlenge that Korean American women
activist also face is balancing priorities and neimng a respectable public image. A majority
of the Korean American women activists hold leakligrpositions and these women have
specific priorities or goals that clashes with eshexpectations of them. This is especially true
among Korean American activist women who are intjwoss of power.

Shoreline’s first Korean American female mayor Gigscribed, “I didn’t do it for my
own health or for the money. We were being accuassag it for the money and the power. It's
definitely a public service for me.” Her presenseadKorea American woman and the priorities
that she aimed to address made others in powemfogable. Cindy tried her best to maintain
her priorities in local government. She strugglethwnisguided accusations from the
community she served. Criticisms originated froimeotmembers of the local government or
community members that opposed her political beli€heryl also explained, “I think that
straddling between my Christian faith and the etqtean of the greater community... is really a

challenge.” She also described how the larger conitjmahe served perceived her as liberal
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whereas her church community viewed her as a coaives politician. She learned to practice
her faith and straddle the expectations that tleedwmmunities had of her as a successful leader.

Part of the challenge of balancing prioritiesnse. Many Korean American women were
limited on time. Cheryl stated, “I think there aéot of commitments at church that require your
time.” Alyssa agreed, “Time and energy and resair¢Rink are huge! We dream big things but
sometimes the body isn’t able to keep up.” Theraush to do but not enough time to do it and
this is gendered. Korean American women often lealavork, family, and personal needs
simultaneously in ways that their spouses are xyge@ed to. The overwhelming needs that
Korean American women activists attend to give tesether issues but for the most part
activists agree that a sense of urgency encouthgesto stay involved.

Another set of struggles deals with sexism, racema ageism. In terms of sexism, one
of the reoccurring struggles is patriarchy. Pathgr‘is a deeply gendered organization where
unequal power and privileges between women andareereinforced, legitimated, and
maintained with religious fervo*® Often women are relegated to childcare churclviagti
while men are expected to fulfill leadership rol€kis is why we often see more Korean
American women than Korean American men involvedhitdcare or youth group related
service. However, Korean American women activisilenge patriarchy in local churches. One
of the ways that Korean American women activist@leinge patriarchy is by acknowledging
and supporting Korean American women as leaderpasibrs.

Korean American women continually challenge thesg lheld assumptions to further
Korean American women’s participation and leadgrahithe church. As a youth pastor, Natalie
constantly, by virtue of being present, challengesple’s assumptions of leadership in the

Korean American church. Natalie described her egpee as a pastor stating, “I think

240 Kim, 124.
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sometimes being a female, people have some preisadcdeas of what it means to be a female
leader, maybe she’s a figurehead. | always felhee to prove myself. Sometimes they just
don’t expect a woman. They'd take the guys’ hamissay, oh it is so nice to meet you!
Thinking that the guy is the youth pastor. | untird why they think like that because sadly
there aren’t that many female leaders.” She exgltiat it is difficult as a Korean American
woman to become a pastor because of the belieftake pastors are better than female ones. If
the predominant belief in church communities ig thale pastors are better than women pastors,
this contributes to an environment that makesfitcdit for women pastors to be taken seriously.
This also contributes the further invisibility obwen pastors, which feeds into the assumption
that male pastors are better than woman pastoespiidblem is cyclical and is also symptomatic
of workplaces or organizations with a hierarchygendered leadership.

Concerning male leadership in the Korean Americamement in Los Angeles,
California, Hilary stated, “It's pervasive in anytly to have leadership that is entrenched in their
own ways of thought that are not connected to #exla of the community. Its ethereal ongoing
culture, the old boy’s clubs... The challenge istdgdown mentality... favoring the male’s
voice...” Thus the challenge that Korean American waractivists face is two-fold, challenging
the sexism of their male cohort and making the sp@tere they can voice their perspectives and
exercise leadership skills. Kim’s statement hotds about how to effectively challenge sexism.
She stated, “As a corrective, churched women’s eaipees of self-empowerment...and
resistance within their racial-ethnic churches nieele take seriously**! The leadership
capabilities of Korean American activist women ne&ebe taken seriously so that first, existing
Korean American women leaders can flourish in thesitions and second, more Korean

American women are encouraged to be leaders anmdssheir talents and skills freely.

241 Kim, 125.
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Korean American activist women also shared expees of racism in non-Korean
churches, workplace, and volunteer environmentsyMd the activists did not label their
experiences as racist. However, their experiermasat how meanings of race and gender,
working together, are used to discriminate agadflmsean American women. Korean American
women activists involved in predominantly white othes shared these experiences. Among a
group of Methodist Christian women, Soona expegdrsubtle racism, “During a women’s
meeting, this older [white] lady came to me andis#et’'s see if you're as smart as your
husband.’ | think if | was Caucasian | don't thistke would’ve said that.” The assumption made
by this white woman was that Soona’s race and eitlgraffected her intelligence. She relied on
biological stereotypes of who she perceived a Komaman to be. She then compared Soona to
her white husband who she assumed to be moreigetailthen Soona.

Cindy shared her experience with running for lagalernment in the following
statement, “As an Asian female, easy target, is veharobably what they thought and there
were a whole bunch of other names they called melonit think they would have done that to
a white person, or especially a white middle-agederbut | think they were ascribing characters
and behaviors to me because | was an Asian feinstié.faced discrimination, such as
anonymous calls stating | should ‘go back homeeérithough I have lived in this community
for nearly 2 decades and have children who atteridesg¢hools, | am still considered an outsider
by many.” It is clear here that the meanings ofraee and gender influenced the ways she was
treated. Cindy’s experiences of racial discrimioatare reminiscent of the exclusionary history
of Asian Americans in the US. Asian Americans waeaved as foreign and never fully citizens.
Cindy lived most of her life in the US and her dndn are US citizens but her community still

struggled to accept her. She described racialicigtation in tandem with gender. Her statement
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described the disadvantage she faced as an Asianidéan woman and the privilege that a white
middle-aged man in the same position had. Koreaerfgan women activists like Cindy are
deeply aware of racial and gender inequality.

Korean American women activists also experienasag Ageism is typically described
as discrimination against older folks because eirthge. Often not discussed is how meanings
of race and age work to undermine the validity mowledge of Asian American women in the
public sphere. Crystal described an experienceodt,WThe thing that makes me frustrated or
upset is when people treat me without respect [sectney think I'm young or | don’t know
what I'm doing. It all comes out in the first fiveinutes of meeting them. | try not to let it bother
me... But they're with me and they don’t trust met joscause of the way | look or they assume
what my age is...” Crystal, like many Korean Ameri@ad Asian American women are often
guestioned because of their perceived age and kmxkground. Some Korean American
women appear younger and are therefore assumex/¢ddss knowledge or expertise. US
culture believes that expertise and knowledgenkeselil to aging and the older one gets, the more
knowledgeable they become. Because Crystal looksger than expected, her expertise is
constantly questioned. Intersecting with ageisntacestereotypes of Asian Americans that
influence the interactions between Crystal andoagients. The first is the stereotype of the
model minority?** While Korean American women are racialized as “eladinorities,”
meanings of gender work against them. Stereotigmgsassociated with Asian American
women such as the hypersexual and less intelleekatic woman also influence perceptions of

highly successful Asian American women. The iroeyehis that although Crystal fits the

242The model minority stereotype is an image rootedistorical meanings of race and nationality. tRagplied to the Jews, then
to Japanese Americans, and then eventually apipt@atily to Asian Americans, the stereotype assuh@sased on the
biological make up of an Asian person, they arguraly” good at the sciences or math. The imagthefAsian American
doctor or lawyer comes to mind. This person, typiagendered male, is very intellectual and asexual
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“model minority” stereotype, stereotypical meaning#sian American womanhood and
sexuality together, create discrimination.
Reasons for Continuing Activism
Korean American Christian women activists expeargemany challenges and struggles as
described above. Many of these activists wouldtlsay use these experiences of racism, sexism,
and ageism to move forward. Korean American wonaeigue their activism and community
work because they believe that they can changaldoeiquality that results from these
oppressions. To move forward, Korean American @ansvomen focus leadership building
and describe their experiences as leaders in myraad in the workplace.
When I think about your broader subject about Kor&merican and religious activity and
involvement | think that Korean American women, thkgious, Christian circle in Seattle, WA
are it's so accommodating to Korean American wolmecause they have, it's a huge
opportunity to be involved in so many great thinggamen have so many avenues to be
involved whether it's childcare or cooking or leaglia choir or leading missions, garage sales, in
practice, women have more authority than men. Eveuagh there’s a lot of traditional structure
and leadership. The women just have a lot morelwewent. — Angie
The general consensus among Korean American wawtessts is that they exercise a
lot more authority and leadership in and outsidgedfurch than in years past. The interviews
with each Korean American woman reveal the wideirzgnareas of service that Korean
American women leaders are involved in. Korean Acaerwomen’s 28 century leadership
and activism focused primarily on basic social s@y. While this is still very much a part of
21% century Korean American women'’s activism, theyiawelved in much more.
Katherine described leadership in the followindesteent, “There are different types of
leaders. People who like to be in front and peagie speak in front of people and lead people

that way. | definitely feel that God is calling neebe a supportive role.” She describes a visible

style of leadership and a supportive style of lesltip. Korean American women activists
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express a range of leadership styles. Eight ofileaty activist women teach and preach in front
of people and their practice of leadership is wasible. According to Katherine’s definition, a
supportive role is one that is less visible butengbive to an organization or church.

Korean American women activist are involved iraage of leadership positions. About
half of the Korean American women activists areéra of young adult, children, or youth
ministry as teachers or pastors. Korean Americameoleaders also exercise authority as
ministers of the Bible. Cheryl stated, “It takelotof preparation and time. | taught Bible study
for 10 years.” Many of the Korean American womerowblunteer their time as pastors and
teachers are also involved in other things. Fongta, Leslie also founded a young
professionals group. She also serves on severalroiitrboards as part of the larger King
County area. She stated, “I'm lucky because withtwbod has called me to do, I feel like | can
invest myself to and in both, outside of my jolbplunteer to help different candidates with
fundraisers and events.” Women like Leslie, cahdir job and their community work slightly
easier because the two are closely connected.

Jenny stated, “I did a lot of events and helpinglike working at STOP (a global
organization). | was really in the leadership raiehe end of my college years as a leader for a
Korean organization and at church too. | was lagtie design team and helping to plant a new
church.” Some balanced their work life and commusérvice well because they learned skills
from one to facilitate participation in the oth€indy, while teaching in children’s ministry,
youth group, and as a treasure said, “That’'s whigr@rned politics because | realized that the
elders were the policy makers.” Cindy learned btidgeand leadership politics as a teacher in
the children’s ministry at the local church. Shelagal that experience and knowledge to her

current community service as a local city offiaiathe area of budgeting.
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Many of the Korean American women activist womesrewecruited to volunteer. Julia
participated in organizations because a good friendiited her. Friends and co-activists are
highly influential in the lives of Korean Americ&hristian women activists. Leslie started
attending her local church in 1999 and became wumdbin the children’s ministry because her
close friends were leading it. Leslie stated, r$ffistarted to get involved because my friends
were leading and they’d been trying to recruit med long time. | was recruited for another
women'’s organization in Washington also.” This destoates the importance of friendships and
networking among Korean American women. Friendshrms networks are two of the avenues
that Korean American women activists used to bthidr leadership skills.

Alongside leadership among Korean American womeniats, Korean American
women subjects shared their thoughts about whpiresthem as activists and community
service workers. Permeating throughout their resesiis language that speaks to, about, and
with God. While God is quoted as their first ingion, other inspirational factors also include
the people they work for, hope, ownership aboypihglothers, and community.

Crystal stated, “I definitely think my belief in @onspires me because | think it's
evolved more as I've been working. What is the pagoof living right?” While Katherine
shared;| think He’s my driving force. He’'s my support. €weason why | do everything.” Rose
stated, “My personal relationship with God encoesame to be active in the community...” and
Alyssa described what inspires her, “What nevds tai bring me to tears is reminders of the
Gospel. When you see people coming to know Clwisén you see them having new life and
seeing their lives change, | think that fuels secmt God is described as an important factor as
to why Korean American women do activism and comityservice. Korean American women

are led by their spiritual beliefs. It is difficuth separate their spiritual beliefs from activism.
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People in the local community are another insporetl factor that Korean American
women activists described. Crystal stated that leeae really important and without people,
activism and community service would cease to erisbther activist explained, “My love for
God and the people He created inspires me. | staphied because of the community that | am
surrounded by.” Angie described, “I think | havaatural pull towards people. | see a need and |
want to help in some way.” Often scholarship alamitvism is about the social issues that
people are involved in but it also about how ped@p other people. Korean American women
activists are equally concerned about the so@gakis they address and their interactions with
community members. Thus, activism among Korean Agaarwomen identifies the lack or need
in others and aims to respond to it through sewarahues. Michele stated, “I think it has to do
with ownership. Ownership is what keeps me involbedause | can feel like an outsider if I'm
not giving... If I want to volunteer less, do lesshelp out, I'm only stealing from myself.”
Korean American women activists feel a sense ofershnp as a result of their relationship with
God and commitment to others to participate in camity.

Korean American Christian women activists in tlaeifc Northwest do activism for
many reasons. Their experiences and historiestassécreveal a total of eight reoccurring
themes that are prominent in their lives. Many Kordmerican activists to affect and pursue
social change use religion, specifically Christignit is my hope that the themes presented
offers some data that other scholars will use toparatively analyze women'’s histories,
religion, gender, race, and activism. In the follogvtwo chapters, | present testimonials of
Korean American Christian women activists. Testirabstories combine an autobiographical
style of recounting one’s experiences with a tradiof story telling that is common to many

Christians. Testimonials are stories about a pésnteraction with religion, more specifically
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the gospel of Jesus and its impact in their liVégese stories use the autobiographical style
includes stories and other experiences of Koreaerfoan women to demonstrate the various

ways that they deal with social issues in relatigms$o religion and spirituality.

Chapter 7: Three Testimonial Pastoral Stories of Keean American Women Activists in the
Pacific Northwest
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Korean American women’s testimonial stories ardilegte and valuable. These stories
complicate any simplified notions of activism iretRacific Northwest. Korean American
women'’s activist experiences of activism and sasslies reveals diverse avenues of social
change activism concerning race, class, religiod,gender inequality. | claim that Korean
American women’s pastoral testimonial stories, aga of oral histories, contribute to
scholarship about how women pastors use religiotigism. More specifically, these stories
reveal the nuances of the experiences of Koreanridarewomen pastors who use religious
language and beliefs to continue engaging in ativi

Testimonial stories are a type of long-standindakpractice of evangelism. Rosetta
Ross uses the term ‘testifying’ to describe testialostories by Black women during the Civil
Rights erg®® Like testifying, testimonial stories, “speak triutly about what they have
experienced and seen, offering it to the commufoitedification of all.?**| define testimonial
stories as stories that originate from Korean Agariwomen’s accounts of religion, religious
experience, and activism. These stories intentipmatiude God as the center of their lives.
These pastoral testimonial stories speak honelstiytahe details and influence of religion and
activism in their lives. They are important becatlssy offer another way of doing activism that
considers the implications of their religious aisia in the community.

| also use testimonial stories because they diften oral histories in two ways.
Testimonial stories always describe the centralitseligion in a person’s life whereas oral
histories do not. Testimonial stories share thegbh$ow it impacts their lives, and invites the
audience to participate in the act of faith. Thestitnonial story telling is another evangelical

method. These stories are important because tloyderan avenue through which they can

243 Ross, RosettaVitnessing & Testifying: Black Women, Religion, &l Rights Minneapolis, MN: Fortress Press, 2003.
244
Ross, 13.
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share details of the religious activism. Seconely tre used to edify Korean American
community and its members. Third, it is an evarggielitool to share the gospel.

Among Korean American women, testimonial storiesspread primarily by word of
mouth. | recorded their testimonial stories througkrviews that combined an autobiographical
style of writing with their testimonial sharing toeate a cohesive narrative about each person’s
activism. Each story is presented as one storywimthe reader the sense of being spoken to
directly. | asked each woman, to review and eddh@nge the content as they saw fit. We edited
each story together for the reader to follow. bafserted questions where the topic of the
interview changes to give the reader an idea oflitestion the story is takinj>

Five Korean American women activist stories weresem based on four characteristics.
Their names have been changed to pseudonyms &rptoeir identity and maintain anonymity.
| included the stories of first, 1.5, and secondegation women to show a range of generational
differences and similarities among Korean Ameriasamen. | also chose Korean American
women activists’ base on the length of time thaytepent involved in community activism. All
five Korean American women activists have been Ived in activism or community service
work for five or more years of their lives. | cleokorean American activist women who work
with a variety of populations and engages in papahal emerging social issues. All five Korean
American women activists were chosen also becaube alepth in which they described
themselves, their work, and how important activisas.

This particular chapter presents stories of threeeBn American women pastor activists
and chapter 8 presents stories of a stay at hontteemand a political community activist. These

stories are meant to invite the reader to furtimeleustand their experiences. They invite Korean

25 please see Appendix 2 for interview questionsyEtre not direct translations because the way égtise questions differed
each time | asked it.
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American women, activist or not, to find inspiratiand examples of endurance, empowerment,
and struggle.
Pastor “Julie”: A Lifetime of Achievements and a Haven Full of Love
Pastor “Julie” is a longtime pastor in the PadMiarthwest. Julie founded a church for women
and continues to pastor multiples churches in tha.a

| have a long story! | am a Presbyterian clergywonsacial worker, and a mental health
counselor. | have two licenses in Washington State,for social work and one for mental
health counseling. | have lived in the United Stat@ce 1970. | lived in St. Louis Missouri for 9
years and | went to school there and then cameattl8 and have been here since 1979. In St.
Louis, all the Koreans went to Korean church ands$ involved in the Korean church. | also
went to an English speaking church. From the begghhwent to both. In Washington, | go to
an English speaking church. | go to Korean churehles. | also go to sponsoring churches and
meet people and worship and | sometimes preaclo@al churches. | have been involved in
both English speaking and Korean speaking comnasiti

When | moved to Seattle, | looked for a Presbytediaurch. | found one and it has been
my home church ever since. | started there asdar ef the church and then | was ordained
there as a minister. | was also involved in a canpinistry at the University of Washington for
7 years before | started a church for homeless wani991. Before that | was a mental health
counselor and psychiatric social worker at a comitgunental health center. | worked in mental
health for many years. I'm working now with morenrtean with women.

The Presbyterian National Assembly hired me taafepeaking tour throughout the
nation and | got to preach to many English-speakmgches and helped them understand
homelessness issues. | also helped with the deweloipof homeless programs. | did that work

for several years and then developed a Presbyteevork on homelessness. | served another
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year as an interim director and then | retired ftbat. That was my second retirement and the
third retirement has not come yet. The last dapgtbreath is my third retirement.
Can you describe a bit more about your involvermatit homeless ministry?

When | lived in Korea during my late 20s and 30sptked for CARE Korea, an
American social service agency. Right after thedaorWar, we had many homeless people,
lepers, orphans, and widows. | was assigned to wdlkthe leper colonies, a case of inactive
lepers or persons who were released from leprasaaiud had no place to go. The government
gave them a piece of land in a remote countrysidetiaey had to settle there with nothing, empty
hands and all. So this organization helped thentlagyl assigned me to be in charge of the leper
colony. | used to visit 12 leper colonies. At thrad, | was also exposed to the homeless
population in Korea.

When | came to the United States at 35, | wenttd&iis University to get my license
as a social worker because although, | studiedaggon Korea and | was a theological graduate,
instead of doing church, | made myself a socialkegrserving the most downtrodden population
in Korean society. My practicum training happened mental health center where | met some
homeless people from 1975 -1977. As soon as | gahaster’s degree, | got a job at a
community mental health center in East St. LouastESt. Louis is the worst city in the United
States for the homeless, mentally ill, and drugadd. That's a small city but a very bad one. |
was a day treatment coordinator for the commungytal health center, dealing with 50%
developmentally disabled people and 50% mentdlhyoimeless population. | did that until |
came to Seattle.

In the in-patient unit | had seen many patients Wwao attempted suicide. | had a

theology background and was social worker so |ghouhad something to do there. God

172



challenged me. | have many testimonies to givecli#dlenged me spiritually. | was a mental
health counselor at three different women’s sheltewntown so | started a church with that
population. Then the Presbyterian Church calledoneational work. | was on the go for 7 years
and flew about 300,000 miles throughout the U&e lived a long life!

People ask me, how in the world do | end up sefingave to give them several
reasons. One, the reality in the United Statdsasthere are too many homeless people. I've met
them. Then, in the religious sense, in the Bibdsud Christ stood in solidarity with the sick and
homeless people in society. That was His charge t¢o love them and to work with them.
Another reason is due to a personal experiencgselhhave a lot of history. | was born in North
Korea, became a refugee in South Korea and wemiighrthe Korean War and lost part of my
family. Then | lost a son in St. Louis. | went thgh a lot of painful experiences and God
transformed all my pain into the motivation | negde serve the most downtrodden, suffering,
and pain filled people. | have a personal story lamalve faith.

What about your relationship with God? Does thistienship affect what you do?

If it were not God, if it's not Jesus, | wouldn’ddhis. | got a sense of His call. This is
God’s work. If it's not God, if it's not Jesus, lon't do this. It's a heck of a job. | live with a
computer all day. | prepare sermons and write lagiand books. | teach Bible classes so |
prepare for Bible classes and worship. There’sulbrdoment as long as my brain works. With
the homeless community, every Friday evening we lzameal program. | am the worship
leader there. People sing songs and we have washice and dinner. | also do a lot of case
management such as counseling, outreach, andiatisigention. That takes up a lot of my time.
| also do outreach to the homeless populationd@sdpporters’ groups like church groups and

the community. | developed several homeless p®jeationally and in the state of Washington.
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| am very happily involved with the Presbyteriamiedess network while developing shelters
that help with renter’s assistance for sheltemtievho are ready to move into housing. That
takes a lot of work and you have to keep raisinglfu | do outreach in that area too.

Korean community especially church communities dat af overseas missions but they
do not understand the local mission. They sometuioe4 feel the need to do local mission and
evangelism. In my opinion they need a lot of edoceand motivation to help Americans and
the most downtrodden in our local communities. S&woeeans ask, “Why should we help
Americans?” We have many reasons why we have mAwlericans. We are here. We are
blessed here. We raise our children here. We galtiool; we make money, have jobs, and buy
houses here. We are well to do and more well @ffitnany homeless and poor people. We are
blessed here so we have to share our blessingsheittmost poor in our community. The USA
helped us through the Korean War and through nmiasiechungriest days of Korea. We owe the
United States a lot. We have to share blessingsfaothe local people. There is a lot of
education needed. | go speak to churches andd wariiicles in newspapers and Christian
newspapers. We educate and convince them thatecetadnelp the local community. They've
come a long way but we see good outcomes from tredt community.

How about activism? How do you define activism?

| see two types of activism in the 70s and 80sas Wweavily involved with political
activism and created a Korean American coalitiarhfoman rights in Korea. We protested
against a dictatorial regime in Korea. They wenes@euting a lot of people who were speaking
up or standing up for justice. We built a coalitivere of 20-30 other social movements agencies
and political activists. In Korea at the time, teenmunity condemned that. Korean communities

were very conservative and they supported goverhmematter what. But we did not support a
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dictatorial government. We protested so that theegument could change. Not only did we
protest against a dictatorial government regiméalso South African apartheid and Marcos in
the Philippines. You name it; we worked with themith as many as 23 different international
communities. | was known as an activist in thosarye

A lot of people were just preoccupied with faitrdahe spiritual side of faith but I claim
that the spiritual side of faith needs to move imttion and this is the activist side of me. It
comes with social service and action. It's all dn#o both, the spiritual side and social service
side. | do worship and the sermon. | preach evagknand do Bible study every week. Bible
studies that combine therapy, group therapy, abteBitudy. | guide homeless people to look at
them through the Bible message so that they camgehand find new behaviors and lifestyles. |
am known as an activist and the Korean governmave ghe a medal of honor.

What are some difficulties or challenges that yauehfaced in your life?

I’'m a pretty fortunate person. I've been here i U5 for a long time. | am known here
and get a lot of support from both the English &pgpand Korean communities. In the Korean
church community, women leaders are not recogrizéd was ordained by the Presbyterian
Church USA, not the Korean church. In the 198@ga4 almost the first woman to be ordained
in the Presbyterian Church USA. Two of us were im@hin 1987 together. Now we have many
young women. In those days, there were only twasahat were ordained. The male pastors
respected that because it was a difficult proceg®tthrough that included tests; exams and we
had to have language command to meet the requitentorean pastors found it difficult to do
that. | didn’t so they respected that. | went tigioa difficult hurdle.

Although in some Korean churches they would respechen, they wouldn’t ordain

women but they would respect me. | have good stanidi the Korean community. | go to

175



pastor's meetings and I'm the only woman pastaingithere but | get a lot of respect. In the
American community, they respected me becauseedfitid of work | do. No one wants to put
his or her hands in it. So, | have good standingotih communities. | am very fortunate.

However, when | was a political activist, my hustbamd | did it together and we were
persecuted. We were condemned as communist in KBtgédhe United Nations, Seattle chapter
gave me an award in 1981 and the Seattle Examawer ime a community voice award. | got 19
awards. A few of them were for human rights, comitywoice, and most for community
service. One from the Korean government was a nawdainor. That was a very high honor and
| appreciate it. | also received another one fromh& a women'’s high school. I'm a graduate of
Ewha high school. They liked what | had been doing.

Please share any words of wisdom or advice for Ker&merican women...

You know it's hard to generalize but | see a lioyaung people who are self focused a
lot. Maybe you are too busy with your work and ybig. | would suggest, open your eyes. Your
horizon, wider and further, and see not only ydlfireet only Korean communities, but see the
wider community. Be involved. Too many young peapkey be not able to do that yet but
gradually if you have that mindset, you will semgs. You're living in larger society and deal
with English speakers every day and different rakesean people are very inward kind of
people. We need to break that boundary and reacmone. We are blessed here so we need to
share our blessings with others.

| have one and a half generation son and seconek-gton grand kids. | kind of
understand both generations and | belong to batmeEmes | feel more like a part of the

English speaking generation. Sometimes | feellli&en a first generation person and yet | don'’t
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belong to either one. | don't have the first geieramentality but I'm not in the second
generation because I'm not. So | have my own unggreration.

Second generation young people need to understhackwhe first generation comes
from. First generation people come from a lot ahpad history due to poverty and war. In
Korean Confucian society, we were very much colgdoby our parents, even to the extent that
we were abused. We needed to be obedient no mdtédr We come from very different
educational backgrounds. We memorized everythiagwias said by the professor and we didn’t
have chance to read a lot of books in our time. &ltays it's different. So understand where
this older generation comes from. They come frorerg controlled parental figured
environment so they turn out to be very controllifben the first generation needs to understand
second-generation people. | tried to understandjragdkids and that's a very hard chore to do
because there’s a big generation gap. For exammgiéusband is buried and my son is buried
and | go over there quite often and for severahsians but the second generation doesn’t care.
They don't visit their ancestor’s gravesite. Buiarean culture, that’s a very beautiful part of
the culture. Understanding your roots is very intgo.

I’'m currently writing my autobiography for my grakids so that my grandkids know
where their grandma came from, what kind of ped@mwas, and what kind of work she did.
Through this, | can close the gap. | speak Englisgh my son and grandkids. Imagine if you
don’t speak the English language? You don’'t comaitei There’s a bigger gap. So, people
need to speak each other’s languages. Secondbndgeneration needs to study Korean
language. That’s very basic. That’s very necessaigme here when | was thirty-five and |
didn’t speak as much as | do now when | came héye.have to study.

What are you thoughts about gender roles in theatifu

177



| wrote a book about gender roles in the churahlamas the chair of the women’s
committee of the Korean Presbyterian Church NatioNa tried to educate the whole church on
women’s roles. We gave them a historical perspeafKorea and the USA and then |
reinterpreted a lot of Scripture texts to educastqrs in the church and understand the Bible
better. Other has used the Bible in the wrong wagcerning women. One good example is in 2
Corinthians 14 where it supposedly said that wosteruld be kept silent in church. We point
out that this is not St. Paul's major theologyP&ul’s major theology is liberating people from
previous law, culture, and customs. He adopted mamyien co-workers and he worked side by
side with women. Then Colossians 3:28 say ther@a@master, slave, no women, no men, no
Jews, and Gentiles. That we are all one in Choishat is Paul’s major theology and a lot of
Korean male pastors use that verse to keep worteent g1 church as if that was St. Paul’'s major
theology. We point out that this is not true! Yaavhk to read all of St. Paul's books; his writings
and then you have to figure out what is his mdjeotogy was. It’'s liberating people from a
previous oppressive culture. They [pastors] doe& that. They just quote one passage as if it
applies to all women in history.

We point out a lot of other passages. This passag#icts with all of St. Paul’s other
writings and sayings. We asked, could one perspvaa conflicting things? We point out many
different things so that people can think and etuchurch pastors. However, many church
pastors still don’t respect women so we encourag@éople and pastors to give women the
opportunity to serve the church as ordained eldemsdained ministers. Korean churches have
more to go. Korean churches still hang onto thieirsaying and old thinking. The Bible doesn’t
say to hang onto a few passages to abuse womeropptess women. Some women also don’t

try to find their role either because they weresaulfor so long, they were oppressed so long;
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they accept that as a reality. They don’t try arst pccept oppression and it becomes their belief
system. They believe in it and it's amazing andtirating. Women need to study the Bible more
and need to open their eyes and need to find dhnairroles. We have to claim the God given
potential and God given dignity. I'm pretty suppegtof challenging the existing church system.
What do you think about leadership among Koreanrfsawe churchwomen?

| learned about women’s leadership from the begmnMy family consisted of my
mother and brothers. My father didn’t live with Wisthe old Korean culture, a rich man had
another wife so he came and went. My family diddistriminate against girls. They recognized
my potential. | grew up recognizing | would be dngg | wanted to be. | went to a theological
seminary in Korea. It was not a conservative sergibat a rather an open seminary. | went to 5
universities including St. Louis University and thiewent to Fuller Seminary to be ordained. |
had my doctor of ministry degree at 71 years offag® San Francisco Theological seminary. |
received a lot of education and read a lot of baoig studied a lot. | was self-educated too. |
went to Ewha Girl’s junior and senior high schdldiat was a mission school! American
Methodist missionaries established that and thathire | received an open education. They
recognized girl’s potential and that became parhgfcore value system. | was very fortunate.
My mother came from a very highly educated famitythose days they didn’t send girls to
school but she came from a family that was verymsupportive of education. As a result, we
all had an education and | got the most.

Also, I will continue to visit many churches. Thisar, I'm worshipping at Korean
church and supporting a program supported by threddocommunity. I'll be supporting Korean
churches on Wednesday evening services or Fridayimy services or Saturday morning

services and sometimes Sunday too. | work with asynchurches as possible. | will be
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connected to these people. I'm also going to takehbmeless choir around to various Korean
churches to sing and to connect the homeless paogubaith Korean churches. In Lynnwood,
and Edmonds, we developed another program so Weaship service every Friday evenings.

| will continue to write articles in Christian nepapers and educate Korean community
about homelessness. | plan to, in the next thraesyevrite three books. In 2015, I'll be 80 and
I'll need to publish a few more books and then Il have a big party. That's the plan. If God
allows me life until 80, that’'s my plan. | will kpavorking and keep developing.

Pastor Grace: An Activist for Lasting Social Change
Grace is a part of a local church in WashingtorteSdad identifies as a Protestant
charismaticé*®

I’'m a pastor of administration, worship, and theiyg adult ministry. As far as my role
with the larger community in Washington, | thinlcéan be defined more through the lens of this
local church. This local church is an advocateaetially have an arm of ministry. As one of
the pastors here thist probably the greatest influence and impact ttidentify with. We also
have, on a larger scale; a ministry that is moterimational. I'm over the administration and
worship and as a pastoral team; everybody is iratla support. As far as personal involvement
we also have an advocacy office and ministry fartmmeless friends here in this area. I've
served there, I've helped serve and encourageasiopwho is over that particular ministry.
Can you tell us more about your story?

We moved here to Seattle for my husband’s job. Rigifore we moved here | had

graduated from seminary. | did ministry for abodtykars. When we moved here | decided that

248 The term Charismatic came out of the renewal mevenit's a belief that believes in the acting wofkhe Holy Spirit now
as it did in the early church. In this movemehere is a lot of dependence on the Holy Spirit madifestations of the Holy
Spirit such as speaking of tongues and healing.
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| would take a sabbatical. | took a year off fronmistry life and did some writing during that
time. We heard about this church when we were badlorth Carolina from a friend at the
same seminary. Her father-in-law was the presidétite denomination that this local church is
a part of. She told me that we should check ostltal church partly because by nature of my
family being an interracial one, we are commit@@ imulti ethnic congregation. She told me
that this church was multi-ethnic church and thatshould check it out. We actually googled
that church and then started listening to podcasist was the first church we came to. It felt
like it was home. After about 10 months, the leadtpr and | had a conversation about what it
might look like for me to come join staff and hém!

My sabbatical was actually for the purpose of glisterning whether or not | wanted to
go back to the church. | wanted to explore whatistriy could look like outside of the local
church. | felt compelled by the mission and visadrthis local church, of being a presence in the
community and their desire for a multiethnic comityiit's been an interesting journey. | got
to know the lead pastor and his family and readblihg called to this local. It's actually been a
pretty amazing testimony because prior to this cdmurhad never been a part of a denomination.
| grew up non-denominational, charismatic, and Jesg. | actually never wanted to join a
denomination for a lot of different reasons. Beeaofsmy relationship with this church and it
being a part of the evangelical covenant churcimetbing happened where | actually felt
compelled to also be a part of the church. | araaist now going through the ordination
process. It is exciting! Miracles happen! | staydlved because of people! The people of this
church are dynamic and passionate!

How does religion influence what you do here?
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For me personally religion does influence what paotly because | feel like especially
with Christianity, our faith is never our own angpecially for those of us who have kind of
struggled through life and have witnessed suffeand pain and what that looks like and at
times feeling marginalized. | think even more shrigt calls us to be compassionate and to be
the hands and feet of Jesus in this world. | daméigine being a Christian and living out the
Christian life without a sense of thinking beyongsalf.

How do you define activism?

| guess activism depends on the context. Thethisg that comes to mind is, especially
as somebody who has grown up in the immigrant\wieen I’'m honest with myself, is an
activism for the self. Advocating for myself in anvironment and a culture where especially as
a woman and starting out in my career very youogng, Korean, non-white woman. Spending
most of my time, | feel like advocating for myselfnly in the last 10 years have | realized the
importance of advocating for others that are inilsinplaces as me. | am actually drawn to the
kinds of activism for people that identify with whameans to be a woman, what it means to be
a minority, an ethnic minority, who want to be ader in this culture.

| identify as an activist but maybe in differentysaghan some people might imagine. The
reason why | hesitate is that because | have devierads who | think to be incredible activists
at a global scale. It's kind of hard to comparetthe. In the context of the global, people who
are creating non-profits to save the world, to flemasses of hungry people, | wouldn’t
necessarily define myself as an activist in thaese. But in other spheres, yes absolutely!

| feel like activism arises out of a place of ld@cause you identify with the lack in
others. Or it can arise out of a place of powerewWiou feel empowered and situated where you

feel like now then you can go out and be an adweofmatothers. | feel like there are two different
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ones and | think we’re always negotiating that wketve realize it or not. For me it is harder for
me to be an advocate or to be an activist for reai®as than it are for other areas. Concerning
activism on the personal level or in my immedigiheses, | ask, how do | advocate for the
person that seems to be invisible? You know peagggust running over them. How do |
advocate for them? More broadly, in the contexnafistry, so who are the people that we are
reaching? When we narrow it down to a particulamistiy, how are we advocating for our
friends that are homeless? | think it starts fromlbcal and the local meaning, the south. It
permeates through friendships, colleagues, thraoghorkers then to the broader
neighborhood.
What are your thoughts about Korean American ides?

| actually self identified for much of my life @®n-Korean American. | identified a lot
with the African American culture. As a female KaneAmerican, | almost want to break that up
into as a female and as a Korean American. | fieelfbr much of our culture and society, it is
always a struggle for women to, not in a senseajafhty, but just be recognized, especially
inside of the church. | feel like many times, thbugfeels like it's getting better, | do feel like
being a woman has a lot to do with how | view thala, how | view my role, how | advocate
for people. Korean American? | don’t know. | thifrk still figuring that out. | would say that in
the context of being an ethnic minority, yes | calate!

| think particular ethnic minorities have been paged above others. | appreciate my
place in that and recognize my place in that. Myggiles as an ethnic minority are not the same
as perhaps a Latina or an African American womamnk for me it's a little different too
because Koreans, they were actually the ones #vat me the hardest time because | don’t

speak a lot of Korean but | understand. | grewrug Korean church. My parents were pastors. |
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don’t necessarily, from what people have said, Iskokean. They think I'm mixed. I'm married
to a non-Korean. Koreans are actually the onesgidnae me the hardest time. | think that’s
where | think identity comes into play. | think paf it too is the customs of Koreans, the culture
because it is so patriarchal; I've also had issu#sthat. By nature, I'm a stronger female and
have a sense of self and purpose and that hasalstaiggle within the Korean context. The way
| identify and articulate what that means, whatd&r American means may be a little different.
How do you see yourself involved in community?

| think for me, as much as our society tells ug it®about us and our desire to be self-
sustaining or self-sufficient and independent,uehthought outside of myself and you really
have to make yourself do so. It's like a disciplities easy to be self-contained and worry about
yourself and your family, or people, your frien&sit when you make yourself, out of obedience
or desire, to reach out beyond yourself and youaditmn, your world will end up looking much
better. Your present suffering and your presenditmm is not the end of the world. It puts your
life in context. | personally am committed to beingolved in community because | have three
boys that are now growing fast and they have a safy home. Something that their father nor |
had. It is really important for them to have contefknot only all the things that they have and
the life that they have, but that they would knavd @ome to know at some point of their life
that it's really about people. How are we choosmgngage people’s stories, people’s lives, and
in that context, finding a common purpose of hurtyariihis is what | love about ministry. In its
ebbs and flows of busy seasons, of difficult situad, to navigate, it is always about people and
that always keeps me grounded.

What kinds of difficulties or challenges have yacetl?
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My life was so difficult and just growing up and kmag it to this point, it has taken me
probably longer than most people to get to a petmre | feel like I'm in a place where | can
give. So much of my life has been about makingyiseif. My husband and I, we lost our parents
early. | only have my father left but we're notwety really that close. It's been kind of a
struggle to survive. We’re now in a season ofwigere we feel like we have the capacity to give
and to think about the world around us. Becauségau ministry and that’'s what you're
supposed to be doing and that’'s what we’re catieastChristians. But the reality is, some
people’s lives are such that it takes all thatygeng in you, just to make it. | think that’s
probably been the biggest struggle. | think it'srfan nature too because once you've “arrived”
you feel like your comfortable or in a place of,wd can actually breathe, or without being
stressed about where your next paycheck is goiegree from.

| think that is s the struggle from a lot of corsagrons that I'd had with a lot of
immigrant realities and especially in lower incosagioeconomic demographics. It's hard and
that’s probably why we tend to be advocates inawun spheres first because we identify so
strongly with them. That would be my greatest sgtagrersonally. None of what | have was
given to me. There was no inheritance. There werneanents helping me pay for college.
Everything was in our own strength and determimatigut as Christians, even at that, it's not
anything we did. It's only by the grace of Godtilat sense, | always have to be reminded that
even though it seems like | did it in my own stréngnd timing and in my own effort and
ability, it's only by the grace of God.

Do you have any advice for other Korean Americamen who might read your story?
| would say that first recognizing that our storége not unique is important. Sometimes

we feel like our journey is kind unique to us. Ténare so many facets of our kind of generation
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of Korean Americans where there is much resonaroe more | talked to other Korean
Americans, especially women; there was so mucmeaste. Stories of feeling displaced, feeling
like we do not belong in one culture or the otAeying to negotiate the parents, that generation
and our generation. | am reminded that it is onlthe context of community and hearing other
people’s stories where you feel empowered and shamg possible.

| would also say to be courageous. The biggesgtisimo be courageous enough to find
your voice. Whatever that looks like and to sortig hiaving the courage to detach at some level,
from pressures of their parents. For some, itlsaee the courage to say, I'm not going to live
into the kind of Asian feminine passivity. | do leea voice. | can be strong and not offensive.
I’'m identifying in other Korean American women amen actually, confidence of our
placidness, who we are. To also love your friema$your affinities. It's colorful! The life of a
Korean American, whatever that means, is not mtmolbut it has the possibility of being
colorful!

Natalie, A Multi-Racial Korean and Japanese America Woman: Christian Activist and
Believer in Jesus Christ

Natalie identifies as a balanced charismatic anddmentalist Christian believer.

| was the lead youth pastor at a local Korean dhtoca little over a year with hopes of
attending seminary. | was a part of the youth paogrBefore | started to do ministry with this
church | felt that God really wanted me to do a veam empowerment lock-in with the youth
girls. Before, we were working on this dance hig-houtine with the youth there and we fell in
love with them. It was such a fun time. We were timgeevery week and praying and trying
different things and it was so fun and it was sautiéul. One of the things that I told the youth

girls was that they were going to be exposed tormétion that is really heavy and it’s kind of
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mind rocking and paradigm shifting. So | told thdrat I'd like for them to be very gentle with
themselves and a couple days afterwards becawse ijoing to take some time to settle in. The
parents were shocked. One of the girls, she hadhalay party that same night after the
conference ended and instead she stayed homet&jeel ome to think about everything that
she learned. | was shocked too because | had segaranything like that before. It was really
good and | could feel that there were ripple efethe girls solidified who they were instead of
what the world expected them to be.

As part of serving, | do all the administrativefstand | also give messages. | mentor. |
work with the kids. | work with student leadersld leadership development for our senior
leaders. | plan the curriculum. | plan everythiligé have volunteers who are unpaid who
literally give their lives for the people that werge. This week we are going to the mall and
doing a treasure hunt. We're going to talk to peppeklievers, and ask them about what they
believe and do random acts of kindness. They’'negytm have to think about, on the spot, how
to serve people in their community and people adéship. We also do homeless ministry.
What is your perspective about getting involvedammunity?

| started getting involved in the community throwgkiouth pastor that was at the local
church. The pastor wanted to meet with me so lexfjride wanted me to pray about being the
youth pastor. | thought about it and prayed abioamd | even went to the International House of
Prayer to get more prayer and discernment. A fewthwafter that, the church went through this
devastating church split. Then | thought, Ok | neebelp, and it’s crisis time now. I'm kind of
used to crisis having been around inner city mipidtspoke with the senior pastor and he asked

me to partner with him in ministry. I've been heneer since!
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Even before that | was doing things like the Edel@soject. Three years before | started
youth ministry, | used to be on Xanga and one dait like God asked me, “If | gave you a
bunch of kids from all over the world who had neadvho God was or what it means to live a
Christian life, what would you teach them? What ldogou teach them about life and about the
Bible? And about revival and revolution and whahgans to be a believer? And what it means
to walk in the Holy Spirit? What would you teacleth?” | started to write my curriculum like 3
years before | began youth ministry. | love youtkd &was really excited. With my youth group
today, we have kids from Shanghai, New Zealand,Ramdania. One of our leaders is Nigerian.
The youth is actually Korean but they’re from diffet places. One of them is a daughter of a
diplomat. Another one is someone who has parentsdelsmall business in different areas.

| just love it! | love working with them! | love giken word. | love the arts! | love the
gifts of the spirit. | love learning about GodoWk theology and it wraps everything into one. |
love raising people up to be strong men and woni€od. It makes me feel alive. Whenever
they get something or when that light bulb comesmtheir mind or in their spirit, | love it! |
love calling people out and seeing them develop tdadling and knowing who they are and
having them finding their voice. It's really excig). When | was in college | did a lot of youth
group revivals. | was a part of those things arféd oc@ghts. Right after college, | worked at a
group home for at-risk youth for about a year drehtafter that | worked in political advocacy. |
worked with college aged volunteers and young adult

| stay involved because it’s just the hope. | sed @oving. | see His hand over the
ministry. Whenever something happens or we havesung we need, God provides. When it's
difficult, even when there are multiple storms, #mds are crumbling, God really does move on

our people. It's not something that | can contmlnoy own. It's just something He blesses and
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He speaks through that and He speaks to everyesomgl of us and it’s very clear. He gives them
dreams and visions and | just help. | serve, asrsom who interprets them and helps give them
direction in different ways and it's interestinggee how God moves.

The Bible influences everything! Every little thilige seen, like when | worked with
people in political advocacy, | was under more &adeadership and | see the church’s
leadership and it's very dramatically different.eBwvith activism, when | was in political
activism, it was much more based on the causerengrogram, which is good because there
needs to be a focus on that. But with ministry, fiaue to focus on the people as well so it's
relatively better with people. Because the more wotk with people the more you can grow
together. There’s something about doing it togeith@rcommunity that's really powerful. So
it's really the focus on the people.

How do you define activism?

The world holds the definition when it comes totigetinvolved in a cause whether it is
world peace or environment or animal rights. Withvasm, it's not so much about being an
activist but as a believer it's about living a wldlalance of life. We're called to love people.
There’s something about when we help others anel édlver people. It heals us as well. When |
was in college, | was an all out revolutionaryastiand | didn’t realize that there were a lot of
undealt issues. | was dealing with things out @feanit was fun at first but it's not good to do
that when we do activism in place of personal refeship or our own growth or personal
healing. The more we get healed, healed peoplépleeale. Hurt people, hurt people. I'm
learning to balance more. The best thing we cae ghanybody who is hurting or in a difficult
position is to be someone who is always growingeititer repenting and getting healed.

How do you define activism?
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I’'m an activist but | don’t know if that would bie the title | would use. | am a believer
who wants to walk more in the power of the Holyr8ind that’s real. Right now my focus isn’t
about impacting the community but more about pairigewvith God. | feel like that could lead to
a very different outlet. With me, I'm more of arphh personality type. Whatever that | do, when
I’'m passionate about something, | give my all.dréece my social life and everything and | run
in that direction. | realized that for the peogiattwere following me, the ones | was leading,
they were doing the same thing. That wasn’t goodifem. We're called to be radical but at the
same time we shouldn’t be using that as an exarsater things that we need to do in our own
lives too. With a lot of activists, we just seeotidf anger. We see a lot of passion and that’s
good but it's unrefined. It's not filtered yet withisdom that is needed to sustain them over the
long haul. A lot of activists aren’t in communitedause they feel like they’re alone and they
have to forge their way higher in this territory & themselves but that's not right either
because they're not supposed to do it all alonke@iise they will burn out faster and there’s a
lot of people who care but you just have to be tnatge of translation for people to understand
why you care so much certain things whether it’chbman trafficking, youth ministry, or about
AIDS victims in Africa. We have to do that not aftfrustration or anger or just for the cause.
When we pray and we ask God for wisdom. He’s ouraand He's the one that has the bigger
picture in everything that we do. Without prayed avithout God’s leading, it doesn’t make any
sense. Before when | was doing activism, | wagsstrfated with the church going, why is the
church going so slow? Why doesn’t the church choeigall the issues that | care about? | just
felt very frustrated. Now that I'm in the churclvea though the church might be slower, we're
doing it together. Even though it is slower, it@ing to be there for the long haul because we're

raising up individuals, not just workers. Peopld e raising up relationships and even dealing
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with their issues along the way. When we do, vaantvork and activism; a lot of things in us
come out too. Even you know, a lot of things thatden’'t want to deal with, especially if you're
doing something like homeless ministry. There’s thme quote that | read, it said something like
the reason why we don’t want to do homeless ministbecause they look the way we feel on
the inside. Most people have been through seveumaing but they don’t know how to deal

with it and don’t know how to take it. They hideaitvay. Going through the storm of our own
emotions and our own healing, it takes a lot of/brg and healing.

What have been your experiences like as a Korearidam woman in the community?

There are benefits; there are pros and cons. likeeas a woman, in a place like a
ministry where people are, women have a certairtiema intelligence, intuition and able to be
there. Even sensing people’s pain and even beirg motherly. It changes the atmosphere
when a woman is present. | feel it's really val@alwhen people carry emotional intelligence and
have intuition and people tend to get it right awHyey feel more at home. Some of the cons
would be because women aren’t as physically stroag®pposed to men. Typically if there was
a 120-pound woman and a 120-pound man, even thbegtre the same weight, the man will
still be twice as strong as the woman. I've haérfds who slept on the streets to understand
what it means to be homeless. | would love to @ tut | can’t do that because of the fact that |
am a woman and because it's much more dangerousgolt’'s because I'm a woman, I'm made
for protection from other people and especiallyrfrguys. There have been many times that |
wanted to do ministries on my own and I'd be drivhomeless people here and there and |
realized that was very dangerous. We all need gtiote It makes it difficult but | think that it's
also beneficial because it makes us work in creatiays. People are more open to Asian

Americans than Caucasian Americans when they regdaiinistry on the streets because they
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feel a little more like they understand what ilike being a minority. When we’re not afraid to
be vulnerable and show our pain, it makes them rableto show theirs. It breaks down their
walls and their defenses faster. They know we’riegoing to come from the standpoint of white
privilege or of doing it like we know everything.&\are like a bridge. We can build that bridge.

| think sometimes being a female, people have su@&onceived ideals of what it
means to be a female leader like, maybe she'siaelngad but that is not true. When | was
younger, | always felt the need prove myself ang hknow who | am so | don’t need to.
Sometimes they just don’t expect a woman. Somettir@sre just wondering, how did you get
here and why are you doing this and things like. tBa why are you in ministry and why are
your kids so strong? First it's not really about, e about God and I'm just there and obedient.
Sometimes I'll be walking with my youth leaders aalldof them are taller than me. We’'ll be
walking through the church and they’'d walk up aag, SAre you involved in the youth
ministry”? They would take the guys’ hands and $& it's so nice to meet you”! Thinking
that the guy is the youth pastor and there areyswasumptions. | understand why they think
like that because sadly there aren’t that many kemeaders, especially more Asian Americans.
It's hard! | think being a female youth pastor;rare not as many mentors because of the fact
that there are not a lot of women in ministry wie pioneers that are still around. It's important
that wherever we step into, that we're coveredeesgfly in the Korean American church.

There are not a lot of positions for Korean Ametrigaomen to step into like positions
that are open to them and made especially for themale usually does my position and if and
when | do well, there’s sometimes like a sensevefl who do you think you are? I think that
when a woman is in a male’s job, it's more of ablo the ego and so it takes more sensitivity

and love because it's not a competition. It's nptide war. It's not supposed to be anyway,
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everything takes time. It's not easy being in nthyiperiod, but being in ministry and being a
female and being a minority, and not having as nmapgortunity as covering and for
discipleship makes it a lot harder. Even when wonh@step up, it creates a whole new world. It
opens new doors and it gives girls the ability teatin again. Especially girls who are called to
ministry but never get completely validated forttHes not as easily accessible to women.

Why do you think it is important to be involvec&ammunity?

There is so much hurt. It takes a village to raisild and if we don’t raise that child or
that individual up together, we raise them up aedevpunishing the people we’re raising up to
be criminals or punishing people who we neglectetthe first place. When we take care of our
community, it makes our community safer and it nsake who we’re supposed to be. The more
we do ministry, the more we realize that we’re thaet only one working. When we’re alone the
enemy makes us feel like we're the only one worlkangeeps us in shame or fear or isolation.
Isolation is very normal in American society, whishwhy it's unhealthy as well. Coming from
an Asian American standpoint where Asians are ssgghto be more communal and identify
with family, Americans tend to go the way of the@pendent woman or isolation and that’'s not
healthy. That's one of the reasons for the impagasf community. It's amazing to see lives

changed because it helps us form our charactepensgverance.

Do you have any advice for Korean American womem mvight read your story?

| think the biggest lesson for me is being humloled being teachable. The way that the
world teaches is to be this independent womanBiggoncé. What | mean is being humble and
teachable and not doing it alone. | feel like #w@diency is for us to do it alone especially if you

don’t have a lot of people who understand our deetirat God has put in our hearts. Also, it is

193



important to make time for us to get healed. Takhegtime to get healed even if we need to take
a month off is really letting God do that healingrwin us. It is important to not be afraid to ask
for help and not be afraid to reach out for helpvall. Also checking us for the right motivation.

| get motivation from that.

Another piece of advice is to not be afraid to fad. There are going to be a time when
life is full of mistakes and that is a guarantéevé let ourselves make mistakes, than we can
actually get up from them. If we’re even afraidd&e the risk of being able to dream and
fulfilling those dreams then that chokes us outhefquality of life that God has for us. Every
single person has a specific voice that needs teebed. Every single person has a specific
calling to be fulfilled. Every single person haseatain life that fulfills a certain answer to a
certain problem that only they can. Even if theeeraultiple people in the same major as them,
the same, you know, emphasis as them, they falSibecific need and they are a very necessary
person to society. The other one is, other peagl@lavays going to try and bring them down
especially as minorities. You got to be able taadieMake mistakes and we’ll even fail

sometimes but we will keep going.

Chapter 8: Two Korean American Activist Women’s Tesimonial Stories

Building upon the previous chapter, | present two-pastoral testimonial stories by two
Korean American women living in the Puget Soundaie@f Washington. These testimonial
stories also help complicate notions of activismsdvealing details about social change

activism about Korean American women whose primadle in the community is not pastoral.
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These women are not lead pastors, one is a comynwolitnteer and the other is a
businesswoman.

They participate in varying degrees of activisnkd_.ihe earlier pastoral testimonial
stories, these women also describe their use astizhr beliefs when engaging in activism
through religious language. They also share desthibir experiences honestly and truthfully.
The difference is that their activism and commueitgagement occurs outside of the Korean
church. They describe the centrality of the gosipel the importance of religion in their every
day lives. They also describe the challenges anthtaxities of balancing home, work, and
church life. These testimonial stories contribatemerging histories of Korean American

Christian women by representing women whose aatisisccur outside of the church space.

Soona: An Activist and Mother Who Speaks Her Mind

| was born in South Korea in Kwangju and we mowe&¢oul when | was three. I'm
going to be 60 this year. It was 1974 when | mawethe United States. We had a wedding in
Sioux Falls and we lived there for four years. Bseaof my husband’s job, we moved to
Lincoln, Nebraska. He worked there for a year drahtwent to law school at the University of
Nebraska. Then we moved to Seattle in 1985. Wéeel Ihere for 27 years.

What was your first interaction with Christianity church?

It was in the third grade when 1 first went to otturMy friend who lived next door took
me to church. | couldn’t go on Sundays because wiyren would know so my friend would take
me to a Wednesday evening service. When there acaion bible school | would attend that

too. | think the church was Methodist. | think dsped going though before | was ifi rade.
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Faith wise, | didn’t mind at all when my husbandkane to church. There was a story
that | still remember. | think it was the storyAlfraham. It was a moving story of them in Saudi
Arabia somewhere with all the windstorms and howd Gaved them. The windstorm is hard to
survive and they survived. It must have been Abrabatory. This teacher was a great
storyteller and | still remember how he was tellihg story about the windstorm and faith and |
thought, wow! | was little | thought that | neededcome back and listen to that story more! |
wanted to know what happened. | still have that wrgm think another memory | have is
watching a Christmas pageant, the Nativity stohe Pplace was crowded with children and
parents and it was so packed that we were alhgithd somehow, something made people to
get out of the church. | literally was almost snesdd to death because everyone started going
out and | tripped. Everybody was tripping over ffieis church was a very small church. In
those days there was no pew or anything like thatrybody was sitting on a wooden floor and
it was very poor. At the time everybody was podre Thurch itself was very small and |
remember hearing how Jesus Christ was born. | thénlktle as | was, | remembered all of that
and | had a lot of questions because | was hearlogof Jesus’ stories and Old Testament
stories. It was so interesting and | wanted to neare at the time.

Here in Washington, | went to a church that useldetin Wallingford. Initially, | didn’t
know it was there. The church was 2 blocks awaylamalked down and that’'s how | ended up
going there. My husband said that there was a Kocharch two blocks away. | felt really
grateful for whom my husband is and that he tmesiake me, in every way, feel comfortable
and happy. He encouraged me to go to the Koreartlelaund | thought, really? If he did not

mind watching our two kids, | went but it didn’t vkoout though.
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Going to two churches really didn’t work out. Withe American church, | could just go
to church and just come home but the Korean chigrobt like that. They want you to be
involved in the fellowship and all these things.ydways, | couldn’t do that fellowship and | felt
guilty leaving my kids and going to Wednesday niggtvice. | was already gone Sunday so it
was just way too much for me. And another thing,Wwasean people want to be very helpful so
they try to give a lot of advice and in some walys like telling you what to do and | didn’t like
that. | don't like to tell other people what to.dalon’t even tell my children what to do now
that they’re all grown up. | don't tell them whatdo, | always tell them, you can filter out what
| say but this is what | think.

What was life like adjusting to America as a Korgayman?

| think also my husband wanted me to be more thare&n, to be more American. |
couldn’t speak English and | couldn’t adapt to ém@ironment here. But | also wanted to be
American At the same time though | knew | couldiibnge. You know the story about how
people would come and touch by hair. | thoughtmlkorean, so what? As far as | remember, |
always had the attitude of, I'm Korean, so what@n be better than you. Right after we married,
my husband wanted me to be a stay at home wiférmuter accepted that and | couldn’t get any
other job except in a factory. But | didn’t carayas not going to stay home. In Sioux Falls, |
went to work in a sewing factory. | think | earng®2115 an hour.

In church, you know, | don’t think people lookednag. | was just there. Nobody
approached me. Nobody came to me, shook handsytinragp like that. About 27 years ago
when | went to T united Methodist Church here in Seattle | hadsémme experience. They
would talk to the kids but not to me. Nowadays different but the people there accepted

younger people because they knew how to speakdfnglhey treated younger people in a
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normal way but they treated Asians and Koreangwifftly. They assumed that all Koreans or
Asians didn’t speak English. They didn’t approaacth m

Right after we were married like a month or tweegfimy English was really not there. |
sometimes used the dictionary to communicate wigthosband too. At the time, | got a
telephone call from a Catholic sister; she askedhaspand if | was Korean. He said yes and the
sister asked if | wanted to help another Korean aonh said of course and then these sisters
picked me up and went to this Korean ladies’ harseher husband was Caucasian and she had
two children. The older boy was Korean but the sdaane was from their marriage. She was
disturbed because she lived in the US for aboektlyears. There were two other Korean women
who lived in Sioux Falls and they were all frierzig as time went on, there were a lot of
arguments. As a result, she thought that they weireg to come and get her. Her house curtains
were closed and | couldn’t even see if there wexfe in there and the two children were wild.
They were running around like crazy and making sistand noises. Finally | said, | cannot see,
do you mind just opening the window a little? Shedty opened them. She was very disturbed
and suffering and | thought | don’t want to be ltkat. | really wanted to help her in any way but
she wouldn’t communicate. She told me; if | wany &mend, go to them because she didn’t want
to be friends with me. If | knew then, what | knoww | could’ve really helped her in some
ways. Later | found out that her husband sent bek Ito Korea to get well. All these years, |
wish | could’ve helped her and | think that carrietb Bible Study. | have a passion for helping
mentally disturbed women.
What are your thoughts about community service?

Before | went to school here in America, | was dgoBible Study with homeless women.

The church | went to had ten bunk beds in one ranthevery day there were always ten women
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that came to sleep and then would leave becaugdtkto leave at a certain time. The van
would go downtown and bring ten women. They colges and then leave around 9:30 or 10.
On Sunday mornings | did Bible study with them. flisamy heart actually. | was also leading a
Bible study as part of BSF (Bible Study Fellowship)vas a women’s group. | saw a lot of
people who were not poor but mentally disturbedtlipolar. At the time my heart went to them
because they wanted the group to pray. There Waydhere who wanted the group to pray so
she could quit the medication but psychologististsidhows that you cannot just quit. As soon
as you quit, you'll be imbalanced and adjusting thrdalance takes 4-5 weeks.

On another note, because | have kids, | have @ lmdmmunity service experience such
as being involved with Northwest Harvest. That whdut it didn’t draw me into feeling like
going in again the next time. It was hard becabsgtople there didn’t draw me. Also, | did
downtown Church of Mary Magdalene. 1 did that age of times and it was same way too.
They were telling me what to but they didn’t draw m. The place that drew me in was the
Asian and Counseling Referral Service. | went thhereach English to Asian people and the
leader there, she drew me in. It was fun becawseetither, the young lady was leading and she
made it fun for people to come more. She was fuBuy, it was very hard for me because even
though | personally had an accent problem, | thougbuld understand others who spoke
English with an accent, but that made it worseuld not pick up what they were saying. If they
didn’t speak perfect English, it was harder fortm@nderstand. So, it was hard to teach.

There was a Korean group with all the elderly dret¢ was a Korean woman teaching
English and she had a Master’s degree in foreigguage from UW. She was teaching English

to all these elderly. | enjoyed it so much thengeii.though sometimes | act like | don’t want to
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be Korean, deep inside, | know I'm Korean and | itarhelp Korean people and | think that’s
what’'s in my heart. | wanted to pour my heart ttpliteem.

In downtown, there is a Chinese retirement homgdar Chinese people. The
government runs it. | went there and applied themo volunteer work. There was one Korean
man and he said there used to be 50/50 Korean€laindse. The Koreans all moved out
because of tension. This guy didn’t mind so heeslayut all the Koreans moved out. | did not
like the man who ran it. He was very belittling. Bked me what | studied about ten times. |
really don’t know what happened; maybe he thougiwd crazy for being in school, | don’t
know. He really didn’t like me. He made me cleaa thble when he knew that | supposed to
help with the elderly people. He thought thatwidnted to learn that | would need to start from
the bottom and that’s what he did so finally | quit
Can you describe a little bit more about your exgece with church?

| was in a Methodist women’s group for a long timieen | went to the Methodist
church. We went to that church for almost 19 yelattsink | was involved with the Methodist
women for 10 years. | led a woman’s Methodist grdwpent to Methodist woman meetings and
luncheons. And at one point, this older lady cameé and said, let’s see if you're as smart as
your husband. And I thought, what?! They saw mE@=an. | think she said it, let’s see if
you're as smart as your husband not because had buot that | was different. | think if | was
Caucasian | don’t think she would’'ve said that. tAlbse kind of incidences added up and not
because | was being too sensitive. There was ameint when | was teaching Sunday school
and | taught bible study for a long time. | wagharge and during a regular Sunday school
session, | was teaching 3-5 year olds and theyaround a lot. | had to watch what they were

doing otherwise glitter went all over. | always kel for a trashcan because | did a lot of
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craftwork with the kids. | could not leave the roamd go get one. Somehow | always had to go
find this trashcan because it was not in the rddhink it was because the janitor either put it
away or someone else was using it so | complaibedtahat to one lady. | always thought that |
could trust her. | thought | could trust her armbimplained about this trashcan that it was
missing somewhere. One day another lady, she i iymenger than | was, she came to pick her
daughter up, and she was very snippy about itaf aimost like she was ready to argue with me.
| thought, | could sense that she was ready toear§he said something very sharply. | was not
going to take this so | was trying to get out & tbom. She said to me, is that how you deal with
your husband? What?!

It was experiences like that that made me thinkitHavas Caucasian, she wouldn’t
have spoken to me like that. | think a lot had dondth how they belittled me because I'm
Korean and I'm not Caucasian. That church is alstdiall of lawyers, doctors, UW professors...
big business men, they all go there. Here | amittgaglroups sometimes and do not act like
Korean so | think she didn't like that and thatbyashe snapped at me. Since then, | realized,
church isn't all about faith. | am glad | gainedhehrough Bible Study Fellowship.

Right now, I'm content and busy too. I'm busy witelping my oldest daughter get her
house ready and stuff. | am also busy doing yankwod if you see all those flowers, you have
to pull them. But | think it's very important to bevolved in community. If you are not involved
in community, | don’t think you can grow up. | dothink your mind will grow up. Because
you’ll end up being a frog in a pond and you d@@&é more than what you have.

| still pray. Once in awhile | read the Bible. | dothiink it'll ever go away because you
are still Christian even if you don’t go to churéhy children really push me and ask me why |

don’t go. Ever since | had my first child, my intem was to raise good children. | did every
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possible way, even change myself, or change whakalsts, looks, whatever, so that my
children could grow up and be a good people ang @he good people. | think the children saw
me volunteer for many vacation bible schools sg tie/e good faith and | did that so they could
go to church.

As soon as my older daughter went to college, & avattle trying to make her go to
church. It was a battle and then when the secordvamt to college, it was the same thing. My
son, he studies theology and questioned us and séiid that while he was going to school and
studying theology and raised to be Christian, hadeoed why we didn’t go any longer. He
asked, you raised me to be Christian and doindadlggpand trying to be ordained, why do you
guys not going to church? What is going on? Why#h#t point, | feel like a failure in that
department, in the Christianity department. In g wahink I'm disappointed right now. It's not
that | abandoned God. I'm just disappointed in life
If you could give any advice to Korean American womwho might read your story, what would
you share?

| came from a family in Korea, if the father dogsgarn great money; the woman had to
do it. My mother did business and she wasn’t alwayse. | think if she was home, she would
have straightened the kids out. I think all of kis would have turned out to be fine. It's a long
story. So if I have any advice, which | gave to sister in law. My advice to any woman who
will listen is to stay home and concentrate on yduldren. | think that is the best advice that |
can give to any woman. In fact, you’ll think I'maay but don’t have a baby before marriage but
instead wait at least three years. Enjoy yoursgifdhen you have a baby you'll quit everything
and start reading books about babies. That's wHat Il read books about babies. | read about

how Jews raised children too. For me, it was ok ltingent to college late because of my
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children, and raising my children was worth it. Yherned out to be fine. Now it's my turn, |
can do whatever | want to do, like going to school.
Seattle’s Mover and Shaker: Cheryl, a BusinesswomarYouth Leader, Political Leader,
and a Born Again Christian

| was born in April of 1967 in Ma San in the city©@hang Won, South Korea. | am the
oldest of four kids and | have a brother and tvebess and when | was seven or eight, my
parents immigrated to the US. My mom'’s sister negra Gl and she petitioned us to come. My
parents came from a rural area, a farming villddey were farmers and had a little bit of
business on the side. | think it was around 19789316 when we came to the US. My parents
came for the future and education of their kidseyrhad 4 kids and $1000 in their pocket and
that was it. At that time | think it was the maximuhat the Korean government allowed for
money to be taken converted outside of the coudtrst imagine 7 folks coming to the US with
a thousand dollars. We initially stayed with my tawho had petitioned for us, for about a month
at her place. Then we moved into a one-bedroontrapat in downtown Seattle for 7 people.
We lived there for almost 2 years and during timéf my parents managed to buy a house in
Shoreline. | just can’t imagine 7 people livingarone-bedroom apartment but we lived there for
two years. | grew up in various communities in ®fioe all my life and then went to University
of Washington. I'm a Husky! | did my undergraduatenechanical engineering and then | went
to work for Boeing for about ten years and whil@aging, | also had the opportunity to run for
local office.
Can you describe what your community involvemelikae®

The place | lived in was very well known for théneol districts and the education.

Washington State had the Growth Management Actghwvias basically managing growth
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within the confines of the cities to get clumpsofmmunity incorporated or annexed into cities.
Shoreline used to be an unincorporated part of Klagnty. Under the state’s growth
management mandate, either bits or pieces of Shenekre going to be annexed to Seattle or to
Edmonds and the School district based communityndtdvant that. They wanted to keep the
good school based system so the community leadétsgether. About 74% of the citizens said
yes we want to incorporate as a city and then eetedl local representatives to figure out what
the city was going to look like and what serviceswere going to provide. | ran for the city
council, actually the founding City Council. Peofibe icebreakers often say, oh! | built a city in
my lifetime and that’'s exactly what | did. When yiogorporate, in essence you are building a
city in the state of Washington. As council membgis a policy-based role. You decide on the
budget and you decide on how the services willddleered. You decide how you're going to
deliver police, fire, who are you going to partmeth for electricity, road service, and all of that
That was a very interesting process, checking tiragreements day after day and
understanding how to think about the future. Thas & very, very, fascinating and interesting
experience for me.

| served two terms and what was interesting waswhhan for office, at that time, |
guess | held the title as being the youngest A&maerican elected to office. That was kind of
cool. |1 was 27 when elected to office. It is iet&ing because when the opportunity was there
for me to build something from ground up, in essgiitowas making history. It was a fascinating
concept and exciting opportunity and also an oty to make a difference. It was definitely a
rewarding experience for me and also for the Komanmunity, the local Korean community
you know the first generation folks. This happengtt after the LA riots. So, I think the other

cities around the US looked at Los Angeles and waying, Oh crap. What do we need to do to
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prevent something like that? They realized it walitipal empowerment. | think it was around
the time Martha Choe ran for city council. Then tiext Korean American to run for office was
Paul Shin and then myself.

The community was a lot more aware of the neecetadtive. There was a lot of
encouragement from the first generation to rurthice position but also the financial support was
overflowing. They wanted to have people participatan the race and won and I think it gave a
lot of confidence to the Korean community. Rathemt going for congressional or state big
races, you can also start small and evolve and.grthwnk there was a lot of that thinking. |
think in terms of financial support, for a campafgna small city of 55,000, the support was
from Bellingham to Tacoma. The support came fromrgwhere and obviously the churches
played a huge role. | have been a Sunday schatideaince | was a senior in high school. |
have been at church and have been serving. Theimflogintial person in my decision to run
was my pastor who always said that we really neddak at what purpose we have in life. The
pastor asked us, what mark do you want to leawisrearth? To me, to help build a new city,
to do something like that at a very young age vwaasqf my purpose.

The initial reaction from the community was, oh my!the time, Shoreline was about
95% a suburban community. 94% were white and thieofehem were the minority community.
| went through the school system there so some awage of me. The initial reaction was, she’s
so young! That was a reaction | had to overcdntieink what did help was the fact that | was a
professional. | was a female engineer working foompany like Boeing. | think that kind of
helped a little bit. | gave the best years of mfigy {0 serve my community, to make an impact, to
make a difference. That’s how | saw it as and lidith looking back, it was tough. | was also

working full-time. Some days | put in two-hour nigland it was really tough but I'm glad I did
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it. When | did run, my pastor and churches werdysapportive. For the first fundraising
evening, the women of my church prepared all tloel fédoreans whenever they get together
they have to eat. All the support that they gawesis unreal. It is the network, the church, and
friends that | have that really went above and beyto help out. Then | served and after the first
term, | was up for re-election and it was a lard¥sirictory. | served two terms and then |
stopped. | did not think it was healthy for someptmbe in that same position. You discontinue
challenging yourself and it becomes an everydayndihen during my last year in city council,
| did my MBA at University of Washington and theitea | finished my MBA | had a few
options but | ended up going to Microsoft for 1@rse
What are your thoughts about identifying as a Kordanerican?

| identify asKorean American. | think growing up, at that tirmes had an organization
called Korean American Professional Society, KAR%as where the young professionals got
together to serve the community and that was alsdime | was running for office. It went in
parallel. | think it was a combination of thingsitthelped me think of the concept of Korean
American. | think being Korean was very strong aottl when | was running for office. A
famous reporter for thBeattle Timekad asked on my primary night or election nigim¢ce
you're ethnic Korean and you’re running for Sharelcity council, does it mean you represent
the Korean community? And at the time | said, thatpretty shallow question. Really well do |
really represent the Korean community? | said, aesponsible? | said, No, | think I'm a person
who represents the entire community of Shoreline widerstands the issues and challenges of
multi-, community, multi-ethnic community that Skebne has. | saw myself as a two for one
deal. They get someone who is “American” and soraedamo understands the various ethnic

minority communities that quite frankly comprise Anca. | think during that election, that the
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concept of Korean American was even more solidifi@dviously running for city council in a
community where it's 94% white, clearly you hacttime to terms with, ok what am | really
doing here? Am | really here to represent the Aocagricommunity or the Korean community?

After being elected and making policy decisions fuaising, | did monitor how the city
was looking at diversifying the staff and how thy gvas looking at addressing the needs of not
only the majority but also the minority communiti€&som a policy decision making perspective,
| think | was extra careful to not be seen as semaew ho was just a minority focused person. |
wanted to present myself as someone who truly wasnaerican. It was a fine balancing act at
times. Damned if you do. Damned if you don't. | gsi¢he ultra liberal would say, “Oh my gosh,
you're selling yourself short.” Then the other swleuld say, “You’re so focused on the minority
and what not community.” | passed anti-harassnems$ land a few of my colleagues who are
clearly on the right and said, why do we need g&idl that there were instances of police
brutality where we did need a law. | think thaiotlhgh my campaign and the city council
experience, | solidified that | was a Korean AmanicEven if | was | always got, what are you?
Where are you from? | am a Korean American.

What social issues are you most passionate about?

Social issues are a tough one. | think the bigtpsy) and this is the Korean side of the
Korean American in me, | wanted to make sure thattorean community, and the Asian
communities truly understood the political systdine political process. | wanted them to
understand the empowerment process. | think so rasningrained in, especially the first
generations, the Korean systems, and Korean mlifigou look at the US, all of these very
regional powers are locally controlled. It is sohiet very different and new to centralized form

of government. My issue was like, look, you're héreng here as an American. Take the
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attitude that you’re landowners, not tenants. | wgisg to drive the first generation to behave
and to get in the mindset of being a Korean Ameariegher than a Korean immigrant.

You have to take charge! How do you do it? Youtgotote! | think that voter
registration was my biggest initiative. That wasoaial cause. Voter registration was my biggest
initiative and focus. For several years, | wentaasas translating the voter pamphlets into
Korean. It was a nightmare because every distaatlived in, you got a different version. | had
to get an aggregated one where it covered the K9nghomish, Pierce Counties because that
was where a majority of where the Koreans wereasadlt was a huge undertaking and it
required at least 40-50 people and with email itrgoch easier. This included passing and
distributing files for people in Korean to tranglaMany had used it to help them vote and so, at
that time, you did not need to go to the pollsatev You could vote in the comfort of your home
and have your kids explain to you what the baBsties are. You could also educate your kids to
also participate in the civic process. It was 2ryeand expensive! It took a lot of work to print
those books and ship it but the community was vecgptive and raised a lot of awareness and
need for folks to vote. | even had my grandma ardirends; they live in the senior housing
where a group of 7-8 elderly ladies, come and Basg’s my ballot, where should | vote? They
all had a coffee session or tea session at my graischouse. They said to one another,
whatever you vote | vote, same thing. The fach#t they registered. They had these ballots and
they reached out to me to help them to vote. Wewaen had some elderly here in Bellevue, who
said, I've got this ballot, I'm not sure how to eptan you spend some time with me walking it
through? I've had several coffee sessions with detestrangers and | didn’t know they had my

phone number based on what | was doing.
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For me, you have to pick and choose and some @asgked me to focus on North Korea.
For me, | cannot even focus on Korea, | cannotgamuAfrica, | got to focus on creating a
better tomorrow for our Korean community localhyhal's pretty much been my focus. Near and
dear to me is the Korean community service ceittesed to be called Korean community
counseling center but now it's called the Koreamgwnity service center. It's a health and
human services organization that serves the nddgtle &orean community. It's definitely a
fledgling, shoestring, tough organization that\way}s on life support. They really help the needs
of some recent immigrants and Korean families wehling with tough issues out there in the
community. The Korean language school is also andthge area for me. Every year they do
fundraisers and | definitely participate to helprthraise money. That's a near and dear cause.

| think social issues are really tough. For exampbortion, | cannot take one extreme
view or the other. | don’t care what the excuses Hi were in their shoes, | just cannot picture
myself going through that pregnancy and givinghbiBut of course the other argument is every
life is valuable and God has a plan. So | struggleally struggle on that one. I'm definitely not
on the hard left. “It's up the woman whatever sheases”. No. You do need to take
responsibility to a certain extent but, then thHeeotextreme, where no matter what
circumstances, you cannot. It's tough especialhypfrents who know that their kid is deformed;
do you still carry it to birth? It is a case by eashaven’'t found the answer. That is why | don’t
champion those causes. Maybe call me a copoutrmudr champion pro or against abortion.

| think the same sex marriage is another tougighane. | see both arguments. My
position on same sex marriage is that it's not\eegaument; it's not a law. In the Bible, God says
you follow my rule, if you do it | will bless yout not, you will have the punishment. Clearly.

Do we really need to dictate by human law? Thenaiman law and God’s law. Do you really
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need to bring it to the human law to dictate whettright or not? And then also, | have a lot
of friends, or at least | know people who are hoexosls. It's not a choice that they are making
and clearly there are some people who like menavadorn with female organs. Ok God,
explain that to me. It is a challenging one and hahy | never go behind social causes. It's
getting to a point where it's quite difficult. Fekample, the same sex marriage has gotten
enough signatures to make it into an initiative s\iagton State is thé"&tate in the US to
approve of same sex marriage. Then, you've gothioeches that have gathered over 200,000
ballot signatures to get an initiative to get oa Hallot for the November election. It's going to
be a tough tight race. The polls indicate that &b8d54% are saying it is ok but it's pretty close.
The churches, they are going full steam aheadnggteople registered to vote and to do that.
I'm really struggling. It is a tough one.

My childhood friends, who | recently found out, $pretty much come out of the closet.
When we were growing up, he was shy; he was quitih® feminine side and even to his early
40s, he was still single, incredibly brilliant. Thevhen | returned from Singapore, | heard from
another friend that he had definitely came out. N@¢ with a partner and raising a child. So if
| look at him, | cannot fault him. I've noticed Highavior as a kid. He’s struggled with it for 42-
43 years of his life. Had | not known people, tiidrbe like of course! It's not right! But | know
a lot of people and it's tough. Maybe it's a cop. daybe God says, you're justifying it and
copying out. But, consciously, based on my huméatiomship, | just cannot rally behind that.
But now that I've heard that it's on the state dladls an initiative, it's going to get tough for me
| think the church community is going to ask megome leadership and | just can't.

What has been your experience with community seand activism?
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| also wanted to create a reality as well as agmion that the Korean community is
really getting behind civic participation and aixg. One of the big organizations was initially
started out as an organization called, KAVA. Koréanerican Voter’s Alliance. | was the
founding president. This was about 10 years agea#t a non-profit organization comprised of
registered voters in Washington State. They wdrnéakan American registered voters. We
created a database of 4500 people. This was anipagjan that was a multi-generation
organization. My ability to speak Korean and comroate well really helped bridge that. They
collaborated really well. A few organizations dattland they still do to this day. Now it has
become KAC and merged with KAHPS. KAVA and KAHPSrgexl and became a part of the
national organization called KAC. We've really mad&#emendous impact. When you talk to
any politician and say our membership is 4500 vatagistered voters that are impactful. KAC
has an ongoing voter registration drive and all tbally was the effort of the first generation.
Then we've had multiple conventions where for tingt time we did, we drove like 3,000 people
on a weekday evening to subsequent candidate fonimase we had Senator Murray and
Cantwell. It was a federal candidates’ forum tihat iKorean community put together. We have 6
federal candidates in front of the Korean Americammunity, answering question on behalf of
the Korean American community on small businessNordh Korea issues. We drove that

through KAVA. | served as the founding president.

What about with church?
My parents, when | grew up in Korea, they wergoing to church and never heard

about church and didn’t go to church. When my paranmigrated to Seattle we attended
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church. I think back then there was one Koreanahur downtown Seattle. My dad somehow
got wind of it and he took us four kids but my mdid not want to go. My grandma was a
Buddhist. Dad was not a religious man; he went beeaéhere were Koreans there so it was a
social network. He also wanted his kids to be eggdde the Korean community and | think the
Korean population back then was probably like teas several thousand. That was my
introduction to church in the third grade.

| enjoyed it and it was definitely an experiencgét away. | discovered God in my
junior year high school days through a church egtrieexperienced the Holy Spirit and
definitely from there that is how my walk with Gbdgan. In youth group, | lead a group. In my
senior year in high school and first year in cadlethat’'s where | got involved in Sunday school.
| was the director for our Sunday school for ov@rsdme years. | was in the same church from
day one. | attended Hyung Jae when | was in thgr@de. Freshman year in high school my
folks joined a group of folks that established &mghded another church, a Presbyterian Church.
It's in Shoreline and has had the same pastohfotast 28 years.

It's definitely been a rewarding experience witin8ay school and youth group. For a
couple of years | lead youth group. | actually wienlive in Singapore for the past 2 and half
years. From 2009 until last September | lived andked in at the regional headquarters office
in Asia, in Singapore. It was a really good exparein my walk with God. | went because |
wanted the experience of living and working in eefgn area. | just came upon a church there. It
was a mega church and | really didn’t care for megaches really. But Singapore is an island
state and is on fire for God. | thought they weiuadhist nation but with an interesting mix of
make up of ethnicities that make up Singapore bBageople there have such pure hearts. The

gospel just penetrates them and it doesn’t bouack. bf you look at South East Asia it's very
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interesting because, you have Singapore, the $ilbe @ountry is the geographical size of Seoul.
Dinky! But it is the richest nation in SE Asia. §apore is the only real wealthy country there.
God has a lot of interesting, amazing mega churdiéen | first went there for a business trip, |
had a friend, a Christian friend who said we cayddo church over the weekend. | asked what
time was church and she said, 9:30am. | said tiatuld meet her there at 9:15am and she said
that people started to queue up at 7:30am! At indBe morning they start getting in line to
church. Where in the world do you line up for hotargjet into church? That's the way it should
be. We line up for everything else except for churere. The message was unbelievable and
people there, their praises are so passionater. ibaits are so pure and their obedience is
unbelievable. The pastor says so and everybodywsl|lunlike here. People have every excuse
in the book to not obey. To me, faith equals obacke Through that church, | had a cell group.
My cell group met every single week. There was mgetvery single Wednesday for prayer
meetings and they had worship hours and was sorpdwEhe pastor was amazing. Through
that church, | really rediscovered God. The reagby God sent me off to Singapore, it wasn't
for professional development, but for the loveraféling across SE Asia. It really was to, and
through some issues with work and what not, tdyealestablish my relationship with God. If
anything | can say, God sent me there so | couetablish my relationship with him and I've

been back and leading our youth group kids.

What are your thoughts about staying involved imginity?
| think it is purpose driven. Today | was listenitagColin Powell and he said, you got to

be passionate. You've got to do something that sgke happy, feel good, and is purpose
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driven. I think about it and there’s purpose behtn@oday’s young people, it's really scary to
see what’s happening out there. More than anytthieg need God. They also need guidance. If
you can couple the belief and faith in God withitivedividual abilities to have a positive
outlook, to overcome difficulties, to develop thaives, | think their chances for success will be
good. | have an opportunity to influence them. §mng to have my youth group kids over at
my house, sleep over, all nighters, and lock-isat’® what keeps me going and at times | do
wonder, why are you doing this? Is it because lllifke I'm obligated or what is my motivation?
At the end of the day, if | can have an opportutatghange or influence or have a part of the
development of that young person, | think it is that.

Last night | was taking out a high school senuatrto dinner for his graduation and he is
an international student and he’s returning to ko the dinner, | asked him, so what do you
want to do in college? He had no idea. We stadhdhg about what he enjoyed doing and what
made him happy. At the end of the evening, | daad hospitality was definitely an area that he
would excel in and the light bulb went off. He sdi@h Teacher, this was a defining moment for
me.” He now has a better idea of where he wanfisdias and channel his energy as he embarks
on college and the next steps in his life. That wexy rewarding. He also said that the past 6
months have been better than the past 6 yearssindhntry. His walk with God has been
unbelievable. He’s been attending church threedimm&eek and he’s never felt that it's been a
waste of his time. Coming from an 18 year old, thptetty impressive. It's things like that that
keep me going and I think that | would like to daafie our young people. Given my personal
challenges because my parents immigrated, theyespakords. They came to this country and
we had a lot of trials and tribulations. My mom abkhdied. My dad almost died in accidents. It

was if | think about it, incredibly, incredibly pdul and difficult. | also look back and realize
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that God was guiding me. He had His plan. For exaymy dad was actually injured on the job
and | accompanied him to hospital visits as a teaosfor almost 4 years. That experience
allowed me to be absolutely conversed in both laggs. So, | do simultaneous translations at
our church. My pastor, senior pastor’'s sermorgargfate into English for the main service.
Everything, trials and tribulations that you dotgmugh, just like Joseph, instead of looking at
what challenges you have today, look at what iddhger term plan that God may have for you.

Easier said that done. Focus on what you havent bf you and rather than what’s out
there tomorrow. I'm hoping | can instill a commuynterspective, into some of our young
people. I'm out there talking about issues andirgiawareness for more people to be involved
and engaging more young people to get more ciyiagallolved. The Korean community is still
quite receptive and they appreciate the work thadbing. | think that's purpose. | can do
something to make an impact and there is a purpelsid it. That's what keeps me going and
I'll continue to do that.
How do you define activism?

| think there’s a little bit of difference in myind about activism and community service.
| think activism is a component of community seevi€erving the community is a pretty
arrogant statement. From a community’s perspectiv@t is needed and what deserves to be
serviced can vary depending on the people. | takgeneral approach, | think consistently the
Korean American community wants to make sure tretevepresented, our future is
established and the challenges that they face msggirants, whatever challenges they may be,
that we have someone who is championing that c&lssEmpioning a cause is activism.

Activism is meeting up and trying to figure out tlssues, how you resolve it, how you get the
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community to rally up, and how to leverage the veses to be able to help. I think I've planted
the seeds for people to get active and to parteipahink we still have a long way to go.
How influence is religion and faith to you?

Faith is a beacon. People talk about religion @hdstianity but at the end of the day, it's
a personal relationship with God. It defines yoalue system and it defines your value. In my
relationship with people, in my interaction withopée, in how | approach different issues or
problems or people, it's obviously based on my galas a Christian. If | veer from that | feel
uncomfortable and | feel guilty or | feel pained faving done things that ideally | know as a
Christian | shouldn’t have been saying or doingléarly defines my behavior. At least I try to.
It really is my value system and defines how liat¢ and how | treat people and how | go about
doing everything.

| think it goes back to the fundamentals of be@igistian. We have been saved because
God sacrificed His Son. At the end of the day, thahat it's about. Paul says that we're
indebted to the gospel. As a believer we're indelbbethe world. | think it's our responsibility;
first and foremost, our responsibility is to God & demonstration of that relationship | think
it's important to serve and share what you hawe been richly blessed as a daughter of a
farmer to having built a city in my lifetime andviag the educational opportunity that I've had
and having the job and the profession. God hasvatlane to see the world. I've definitely been
richly blessed and | only think that it's befittitigat we share. Also, the Bible tells us to go out.
God does tell us to do that so we do need to serddhat is important. It is obeying God’s
command. It is about purpose. Why do you live yida®? At the end of the day, we’re all going
to go. It's hard to think about it and it wasn’gmained in me until | lost my dad 6 years ago,

quite suddenly to cancer. | lost my dad and redlthat we do leave this world and we're
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probably the walking and talking time bomb. You anBverybody can live this earth doing
nothing but self-serving and that’s perfectly fiBeit, | think given the short time that you have
on this earth, how do you want to live it? For nveant to live it at least making a difference in
people’s lives and giving back for all the blessiige received.

What are some challenges and difficulties thatfaoe?

Straddling between my Christian faith and the eigu@n of the greater community is
one of the challenges. | tend to be more on the sidle. The mainstream community perceives
me as a little bit more liberal or as a bold persdre churches see me as a Christian. They don’t
even question as to where | stand and they knowenlhs&and. | think to be able to straddle
between that is a challenge. The other thing is tifhere are a lot of commitments at church
that require your time. Like Wednesdays, Fridaysitly groups, and Sundays. That is a lot of
time commitment. There are also other commitmanteeé community. To balance that and
also, to have me time is really tough. | get sqadeaut is on me time. It's really community and
church. That's really pretty much all my time. Ens definitely a tough one. The non
negotiable is my time to God. As long as you hé&serton-negotiable and you’ll work around it
and make it work.

What is your advice to other Korean American womvbao might read your story?

Every single opportunity that comes to your wakiatever it may be, a challenge, or
whatever, just realize that whatever you learn,teder you experience, will always come back
to benefit you. So case in point, | was engineenragor So we never took courses in the
humanities or social sciences. I've had one orrvemdatory humanities courses so | took a
class called linguistics. When | was doing mechareagineering, there was an opportunity for

me to teach some Korean language classes to Kareamployees who were non-Koreans. A
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linguistics professor wrote the textbook they hHaey expressed differently the phonetics than
how normal average people do.

| was able to understand that book and teach ubkatgextbook because | had taken that
linguistics class. That's just one example. | atgsiked at my example of growing up as oldest of
4 kids who were really the ears, eyes, and moutkpié my dad and mom in speaking English.
At that time, it was tough, and frustrating. Otkils didn’t have to do this for their parents or
parents have command of English language how coyngaments didn’t? You can complain
about your experience or you overcome it, and wioendo, it does get better. Whatever
challenges come your way, suck it up, deal witkf gou do, it'll definitely come back to benefit
you. It will really benefit you in terms of enhangiyour life. Use it as a tool for you to lean on
or leverage later on in your lifetime. Nothing geesvaste. Nothing you do or say or get
involved in goes to waste. The one thing that np@@ple should do but don’t and | also haven't
been able to do very well is to really have somedgmentors. | think we’re always hungry for
good mentors but we're not willing to put in théoef or the time.

We think, wow she’s good and we all at least nthksfirst contact. The onus is on you
to keep that up. I'm the first to confess, | havdi@en able to do it. | let other things distraet m
and get in the way. It's been a year since | tatioegshy mentor. | think its’ really important and
you really have to work at it. People don’t consely put in the time and effort or prioritize
because if something comes on our plate, it gdedt afoesn’t remain on our plate. People who
are successful, do get keep it on the plate aral\dayy good job. In reflecting, if | could do
everything all over again, that’'s what | would cganOne point is that I'm looking to go back to
law school. | want to study law. Something I've wexthto do for a long time. | want to study law

because it's so powerful. It's so powerful andfyein the Korean community, they see law as
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more like a hammer than as a really powerful tbelant to study that. Do | really want
corporate America? Yes for the money and challemgkopportunity. But is there a purpose?
I’'m contemplating. Law school would be a way of ltdraging myself and continuing the
education. At the end of the day, we all think weine best things on this earth after sliced
bread. On the contrary, we all need that advicegamdiance and with that advice and guidance

come other benefits too.

Conclusion
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Through an in-depth examination of Korean AmeriCmistian women'’s activism
between 1940 and 2012, the multidimensional expeeg of Korean American Christian
women’s activism challenges conventional historigtdrpretations of two aspects of Korean
American history. Korean American women’s gendexned religious experiences are a valuable
American historical narrative. Korean American worselefinitions of religious activisms and
its purposes expand our understandings of actiinsitmee US. This study also encourages
scholars to exercise a critical analysis of aativisy examining gender and religion.

A tremendous amount of time, energy, and commitmest required to write about
Korean American women’s history. As discussed @itftroduction, participant observations
and archival research took the most time. The mwsitionally grueling portion of this study
was the process of collaboratively editing the Korédmerican women'’s testimonial stories. As
a fellow activist, community member, and scholais important that | remain committed to the
process of creating scholarship that accuratelygms the histories of the communities within
which [ live. It is important to understand thaeewvithin the Pacific Northwest region, no two
testimonial histories are the same even thoughshaye common experiences.

Korean American women activists use religion tdHar five types of activisms,
women’s church activism, survival activism, indegence organizing, activism by Korean
military brides, and “Para” church activism. Thégees of activisms challenge academics to
reconsider how historical narratives change where&o American Christian women'’s
experiences are the central point of inquiry. Kar@anerican Christian women'’s experiences
reveal the centrality of religion or spiritualitg a catalyst for women'’s activism in the Pacific
Northwest. This is important because it also askslars in the field of Gender and Women

Studies to reengage in discussions about theasdtip between religion and gender.
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This study will help Women Studies scholars to krantically in response to questions
about how women use religion to create change ampb@erment especially with respect to
social justice issues. Women Studies scholars drasK themselves, have we forgotten the
relationship we each have with religion and spality in its many forms? What histories do we
erase when we ignore the influence of religion gidtuality in the lives of women? Given that
Women Studies has criticized religion in many wayst possible to reclaim the empowering
aspects of religion or spirituality to further @ian of equality? This study helps to begin caitic
discussions in the fields of Women Studies, ReligiStudies, and Asian American Studies
about the convergence of religion, race, activianad gender.

This study employed several methods for data didlecUsing the snowball sampling
method, | conducted twenty oral history interviewalso participated in informal participation
observations at local community events. | conduetetiival research and analyzed key texts. |
also met with Korean American faculty members aoi-Korean American community
members to gain knowledge about Korean Americatofyisn the Pacific Northwest. Using
these qualitative and ethnographic methods, | usiaaldetails about Korean American
women'’s activist history about religion and religsopractice.

With respect to activism, religion and gender,Kegk What is a Korean American
woman’s theology, how is it defined and in whatteom does it take shape? | define a Korean
American woman’s theology as a way of understanthegelationship between God and
Korean American women and how this relationshigskaheir lives. These women live their
day-to-day realities in communities that are cam$ganfluenced by social, cultural, economic,

spiritual, and political meanings associated whihit Korean and American identities. They
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grapple with ideas of race, culture, religion, gedder to identify who they are and what their
purposes are. This kind of theology is persondl@acticed daily by Korean American women.

Korean American woman’s theology does not origirieie an academic field, but from
a community of Korean American Christian activistimen. Korean American woman’s
theology is defined and understood among Koreanrfaie women activists. It is a theology
that takes the application of Scripture serioualyd(its message about race and gender, among
other identity categories) in their livé¥.More specifically, Korean American woman’s
theology interprets their experiences by takingpsgre verses and analyzes its meanings and
implications on an individual level in their livé® Based on how a Korean American woman
might interpret scriptural meaning and contextisight ask: What practical ways can | live the
meaning of this verse in my own life? When thismoektis applied, their faith is actively
engaged. Some may also ask, what makes this thegbagific to Korean American women? It
is dedicated to the understanding of how Korean gar women engage with religion and
specifically the practice of Christianity. It isroonitted to understanding how Korean American
women use Christian beliefs to create a more fadrjast world.

Korean American women’s theology is also about ustdeding how the gospel of Jesus
impacts the lives of Korean American women actsviSthe testimonies shared in chapters seven
and eight demonstrate that the gospel is their megison for participating in community service.

Thus, Korean American women'’s theology asks, whiis? What is it about the gospel and/or

247 The messages from Scriptures about race and geadeamong Korean American women activists. Ormarnon
understanding of race and gender from Scripturdsaisall genders and races are equally valued Oinidlerstanding is aligned
with gender blind or color blind thinking in contporary US culture. Another message about gendaggioder roles) that all of
the activists agree about it is that any Korean aaen preach or lead a church. It should be nbsdorean American
woman’s theology not only takes these kinds of mgss seriously but also asks questions about thiecations of them in the
lives of Korean American women.

248 For example, A Korean American woman who emplog®eean American woman'’s theology might take apgare like
Jeremiah 27:11 that says, For | know the plany¢ lier you, says the LORD. They are plans for gaod not for disaster, to
give you a future and a hope,” and would analyzenieaning and context and how it applies to Kofeaerican women'’s lives.
New King James Bible fully revised. General Edifbnomas Nelson Publishers. Grand Rapids, MI: Zorater2008. Print.
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about the interaction between the gospel and eackat American woman that produces
involvement in activism? This is an area that |étpdiscuss further in a future study.

This study and its claims about Korean American woisitheology is also important to
scholars in Ethnic or Asian American Studies. Alsriit Studies and Asian American Studies
scholars, we might ask the following questions: YWieppens to the project of recovering and
centering Asian American and other ethnic histoneen we ignore how religion shapes lives
and communities use religion? How can we re-engadescussions about the impact of religion
and spirituality? Can we patrticipate in these distans without excluding community members
and other scholars who practice religion or spatity regularly?

As scholars of Religious Studies, many are knowroto theoretical perspectives about
religious scriptures. Studies in religion are &sown for the ways that they analyze and engage
religion in a deeply nuanced theoretical way. Satshre often perceived by non-religious
studies scholars for being too theoretical andadistrom the realities of non-academic and/or
non-religious people. Thus, | encourage scholarglafion to engage in discussions about
religion and spirituality in a way that connectghe lived realities of non-academic
communities. By connecting scholarship to those ptaatice religion on a daily basis, any
guestions about the impact and influence of refigiothe lives of real people can be addressed.

This study is written for community members that Eorean American and non-Korean
American. Thus, a few questions that | would likask community members and activists
living in the Pacific Northwest are: In what wayaaesearchers like myself better understand

and work with our communities? Are there other wegs we present community member’s

249 A future study would first need to analyze scripiand the contexts from which the scriptures weitten. | would also
analyze how Korean American women interpret thesptsires and histories and relate these meanmtieetr lives. | might
also consult theological writings by Korean Ameniagomen pastors. A future study would addressrtigications that a
Korean American women'’s theology about activismfeasheologians and scholars of religion.
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stories to a broader audience and how importahii® How can we work collaboratively as
committed community members and activists to bedray our stories within the larger
narratives about of race, religion, and gendeh&US? How has the centering of Korean
American women’s activist histories made acadewriokrship more accessible or inclusive to
other community members?

As a Korean American woman scholar interviewingeotkorean American women, |
used my lens as a point of reference or anothedawrthrough which to understand how others
who are similarly positioned also see and expeeghe world. It is important to understand that
in this ethnographic and archival research, thasdeeame to and conclude with was possible
with the generous help of academic colleagues, ongrdnd community members. Their ideas
and experiences helped to produce the importark vemealed in these chapters. Thus, | have
gained key insights into Korean American womentvast history in the Pacific Northwest and

| invite the reader to continue this journey witlke.m
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Korean American Christian Women Activist's Words of Wisdom

Crystal: One piece of advice that | received that | tookeart is about tithing our time.
Especially as you get busier, you think, oh | ddradve the time, but really if you look, you do.
You can find time. If you're passionate about sdrmgt and you’re convicted you will make the
time to do it. | think serving God or doing anytgifor ministry, shouldn’t be a ‘if | can do it’,
but a ‘I want to do it’. | don’t want to waste tinbecause | love God.

Leslie: Especially when you're young, you feel like thera’whole list of things that you're
passionate about. But start with one. Give youtsetliat and get involved and see what kind of
time commitment it takes and give yourself to iarTX give up when the first problem comes
around. Nothing is worthwhile unless it's worthttag for. Ask for help and get advice from
people that have been in that particular arenagotigan you have. Why recreate the wheel
when you could always go to someone who’s been mquerienced and get good advice.

Katherine: To have women around. | had women around me ohad Entered the right
community that God wanted to have for me. They weadly there for me and were loving and
patient.

Jenny: Try to live your life fully everyday. | think yooan do so much in a day and people
really slack off. | see myself slacking off toovkilife fully. Be sensitive to what God is doing
everyday. If you focus on me doing something, d¢dmes a day. But if you focus on what God
has done in a day, or what God is doing, you haweermtention on that. Your perspective gets
broader. Don't be afraid to share. You never kndvatithat will bring to other people. When
you tell others about something, don’t hide it;rehabecause God truly works in that.

Alyssa: This is advice that my pastor gave me, even ifgon't know your specific calling. He
gave an analogy of a football goal post. You'll wemaim between these two posts: Loving God
and loving people. Just shoot between those twoyandl probably be ok. A lot of what you do
in life should come from who you are called toife.IBe intentional in what you say and do as
much as possible. Be intentional in your relatigpsh

Michele: Don’t be the person that will hold you back. Youthe only person that can hold you
back. Don't let fear be the thing to hold you badkst do it. Whatever you want to do, you only
live once. There’s no reason to let anything stiangbur way. | feel that especially being 36
years old right now and I've realized that somesirtiee said no to things but right now, | go,
you just better say yes. First of all God is wit) Ul be ok. Let other people disqualify me if
they want to but let me be the one to disqualifyseify

Gina: | might say just to love their community as bestheey can.
Angie: My generation, | would call it 1.5 generation, weein a really unique position where we
get a lot of influences of our Korean heritageg like strong pull of it but also living out most of

our lives that are very Americanized and so appta@ how culture influences who you are vs.
viewing it as a burden. Understand the value dbhys If you did grow up in Korean American
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church like me, get outside of that and see, exgand view of seeing just Asian or Christian
circles.

Jane: | feel like when we grow up, we have that feelifigubat should be right or what'’s in our
hearts. | encourage them to just hold onto thattakeep holding onto it. To thrive in that.
Make it come outwards and let it become actiongt leecome who you are. Find someone to
kind of encourage and root for you.

Carol: It is not just what we accomplish but also how weamplish what we set out to do that
are just as important. Public service is difficuid not meant to be lucrative and in fact one may
have difficult time providing for her family unlegsdependently wealthy. However it does
matter who is setting the policy and it is honoeatal serve and step up to be a policymaker.

Soona:My advice to any woman who will listen is to stagme and concentrate on your
children, if you have them. If you don't, try nathave a baby before marriage and wait until
after marriage at least three years. Enjoy youkgké&n you can but when you have a baby, quit
everything and start reading books about babies.

Rose:We hail from a predominantly male focused commuaitg culture. And that culture goes
back for centuries. It is very male centric. | thithat, in several conversations with my mom and
my grandmother, the untold story is the womenhefdulture. | think that there is definitely a
place for embracing the fact that | think, justnfrony own experience; we produce some very
strong and intelligent women. So | think Korean Aiten women should be encouraged that
they’re not the pioneers necessarily that theytfes they need to be but that as you look back at
recent history, you will find Korean American wom&ho've done sort of beyond the
expectation.

Find a mentor. They're all over the place. Theyarailable. The mentor doesn’t
necessarily have to be another Korean American woihtaink that's sort of ideal. Don’t give
up on your search. They exist. You have to kintiraf out for yourself what it is that drives
you. Finding the originality in yourself and in thenuine spirit of what it is that you want to
pursue. Reach for something, don’t accept whattibday but reach for something and make a
difference. Be active in your community. Whatevattmight be. Find a way to marry the idea
of what your spiritual gifting is to what, who yaume as a person and what you identify as, and
that's a Korean American woman.

Natalie: | think the biggest lesson for me is being huminleé being teachable. Not doing it

alone cause | feel like the tendency is for usaat @lone especially if you don’t have a lot of
people who understand our dreams that God hasuirihearts. Also to make time for us to get
healed, really letting God do that healing workighand not being afraid to ask for help and not
being afraid to reach out for help. Checking ustli@ right motivation. If we let ourselves make
mistakes, then we can actually get up from themelfe even afraid to take the risk of life,
being able to dream and fulfilling those dreamsttieat really chokes us out of the quality of

life that God has for us. Every single person hagegific voice that needs to be heard. Every
single person has a specific calling to be fuldill&nd every single person has a certain, a life
that fulfills a certain answer to a certain problgrat only they can. Other people are always
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going to try and bring them down, especially asartres you know. You got to be able to let
yourself dream.

Grace: Our stories are not unique. The more | talk to ok@ean Americans, especially
women too; there was so much resonance. Storielafig displaced, feeling not belonging in
one culture or the other. Trying to negotiate theept, that generation, our generation. To be
reminded that, | feel like it’s only the contextadmmunity and hearing other people’s stories
where you feel empowered. | would just say, beimgrageous enough, this is the biggest thing,
being courageous enough to find our voices. Whatdna looks like, having the courage to
detach at some level from pressures of their par&fadu don’t have to feel that your identity ahs
to line up right? Cause sometimes in the midstuofdisplacement, we’ve grown up to kind of
identity in so many contexts. Loving your frien@a that it's colorful, the life of a Korean
American, whatever that means, is not monolithiciblias the possibility of being colorful and
how do we embrace that.
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Appendix 2
One to One Interviews: Interview Script

What is your name?
For study purposes, may | ask what your age, cpwitorigin, and hometown is?
What is your occupation?
First, can you tell me about yourself?
What is the racial/ethnic identity category thatiynost identify with?
What is your religious identification?
What is your current role for work? Can you desetifiis a bit?
What is your current role for volunteer and comniyiservice?

a. Follow up questions

i. Is this a church or a non-profit organization?
ii. What does your involvement look like there?
iii. How did you become involved in this community?
9. What inspires you to become involved?
10.What keeps you involved in this kind of work/seefc
a. Follow up questions
i. If religion, how so? What impact does religion havethe kind of work
you do?
ii. How does religion influence your decision makingqass?
lii. Does religion influence how you do activism or pap@ate in social
change activities? If so, how?

11.Relatedly, what is your definition of activism? Bou see yourself as one? Why or why

not?
12.Do you consider your involvement as activism?
13.What role does religion play in your life experies@nd your involvement in

community?
14.Do you think being a woman or an Asian Americarspermakes a difference in the kind

of involvement you partake in? Has it in the ppst¢sent? If not, why?
15.Would you mind sharing any experiences that yowehead, while doing what you do,

that might give insight into why it is importantb@ involved in community?
16.What have been some difficulties that you facegoiar community service, activism, or

workplace?
17.What advice would you give to other Korean Amerieazmen who aspire to be involved
in their communities, specific to any difficultidsey might face?
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