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Abstract:This article examines the processes by which
North Korean migrants encounter and convert to
Christianity in the Sino-Korean border area and en route
to South Korea. Since the mid-1990s when North Korea
began suffering from severe famine, many North Koreans
began crossing the border into China in search of food. It
is the Korean Protestant Church that not only established
the Underground Railroad through which many of the
border crossers travel via China to South Korea, but that
also provides various religious and non-religious services
for North Koreans when they settle in South Korea. With
this “Christian passage,” as I call it, and settlement,
a startling 80-90 percent of the migrants identify
themselves as Protestant after reaching South Korea.
My ethnography asserts that their conversion should not
be considered as merely a matter of a liberal individual’s
ontological transformation without also considering both
institutional interventions (missionary networks) and
specific geopolitical conditions (the Cold War, famine,
and globalization). I argue that Christianity serves as a
window through which we can better understand how the
complex ideological, political, and cultural tensions (i.e.,
nationalism, imperialism, freedom, human rights, etc.)
all meet in the reconfiguration of the migrants’ identities.
More precisely, through an examination of conversion as
a cultural project joined with citizen making, this article
sheds light on the ways in which religion both creates
and demolishes North Korean-ness in favor of a national
future—a Christianized reunified nation.
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“I believe we Christians, the descendents of God, must see
[the arrival in South Korea] from God’s viewpoint and from the
Spirit’s viewpoint. North Korea worships Kim Il-Sung. North
Korea is a religion that worships Kim I1-Sung. None other than
the Gospel (pogiim) can destroy the Kim I1-Sung religion and
reunify the two Koreas. The reunification is a spiritual war in
which South Korea confronts North Korea. It is God’s intent
that a reunification of the Koreas takes place. God has led many
North Korean defectors, including myself, from North Korea to
here [South Korea] by way of many routes, such as Southeast
Asia and Europe. In the Exodus, God saved us [as we walked]
through the pillar of fire and of clouds in the Bible, and experi-
enced the Lord.” — Myung-ok, a female North Korean Christian

In the above public testimony given at a South Korean
church, Myung-ok, the pseudonym of a female North
Korean migrant Christian convert in her late thirties,
asserts with great conviction that a reunification of the
two Koreas is indeed a “spiritual war.” At the end of her
testimony, she claims a leadership role for South Korean
Christians in envisioning a Christianized and reunified
Korea. This article examines the process of Christian
conversion undergone by North Korean migrants like
Myung-ok, as they cross multiple national borders amid
the on-going geopolitical and ideological tensions in
Northeast Asia.

It is the pro-US conservative Korean Protestant Church
that established not only the Underground Railroad
through which many of the refugees travel via China to
South Korea, but that also provides various religious and
non-religious services for North Koreans upon settling
in South Korea. As a result of this “Christian passage,”
as I call it, and settlement, a startling 80-90 percent of
refugees identify themselves as Protestant in South Korea
(Chung B.-h. 2009; Jeon W-t. et al. 2010). And 70 percent
of them continue to rely on church services in South Korea
(Jeon W-t. 2007). North Korean refugees were exposed to
Christianity, which, in the eyes of Kim I1-Sung, the founder
of North Korea, was a means of Western imperialism.
However, in the course of their Christian-supported stay
in China and their passage to South Korea, Christianity
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has come to represent freedom and democracy for the
North Koreans, and to serve as a vehicle through which
they are exposed to the “South Korean Dream” of material
prosperity and a middle-class Christian way of life (see
Ong 2003; Weber 1963; van der Veer 1996). While in the
past North Korean defectors were publicly celebrated as
national heroes and heroines by authoritarian regimes
(from the 1960s to the 1980s), it is now only within the
church space and within the logic of conversion that North
Korean migrants are empowered to criticize the North. The
language of human rights and religious freedom is always
conflated with their conversion to Christianity.

I consider the conversion of the North Korean migrants
to Christianity as a cultural process and project that reveals
the political aspirations of conservative Korean mega-
churches, which have served as an anticommunist bulwark
while achieving an explosive growth in the Cold War era.
These churches make South Korea the world’s second
largest missionary-sending country, while at the same
time Protestantism in general faces severe social criticism
for its “bigness syndrome,” radical missionary works,
and lack of substantial contribution to society. Helping
North Korean “brothers and sisters” and undertaking the
North Korean mission are not separate projects in terms
of how they both envision national evangelization and
in terms of how their efforts are aimed at revitalizing
their hegemonic position in society. This article, with
its focus on the transnational life trajectories of North
Korean migrants, demonstrates ambiguous and complex
conversion processes between the socialist being and
the Christian one, and by doing so, it also discusses why
and how Christianity is intertwined with, and competing
against, political power in the context of Korean national
division and in envisioning a reunification.

Earlier scholarship addresses the concerns of both
governmental and civil support systems for the migrants
and the ways in which the migrants struggle to adjust to
their new society (e.g., Choo H-y. 2006; Chung B-h. 2004,
2009; Chung, B-h., Wook Taek Jeon and Jean-Kyung Chung
2006; Jeon W-t. 2000, 2007; Kang J-w. 2006; Kim Y-s. 2004;
Kim Y-y. 2009; Lankov 2006; Suh J-j. 2002; Yoon I-j. 2007;
Yoon Y-s. 2002). These previous works acknowledge that
the migrants’ Christian experiences and their reliance on
church services are all significant throughout their life
trajectories. However, they tend to consider Christianity
or religious matters mostly as merely incidental or side
issues for migrants. When the church is mentioned, it
is done most often in instrumentalist terms, namely the
services that the church does or should provide.

This article regards the church as the primary intra-
ethnic “contact zone,” which Mary Louise Pratt defines
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as “social spaces where disparate cultures meet, clash,
and grapple with each other, often in highly asymmetrical
relations of domination and subordination” (1992:4). 1
argue that religion serves as a window through which
we can better understand how the complex ideological,
political, and cultural tensions (i.e., nationalism,
imperialism, freedom, human rights, etc.) all meet in the
reconfiguration of the migrants’ identities. More precisely,
through an examination of conversion as a cultural project
joined with citizen making, this article sheds light on the
ways in which religion both creates and demolishes North
Korean-ness in favor of a national future—“a figured
world” (Holland et al. 1998:52) where the migrants are
projected to be “the chosen” who will save the North and
revive Korean Christianity “as if” the two countries were
already a reunified nation.

This article consists of two main parts and a
conclusion. The first part provides a brief historical
analysis of the relationship between Christianity and
Communism since they arrived as religious and ideological
alternatives at the dawn of Korean modernity. The second
part has two subsections. First, I present ethnographic
accounts of North Korean migrants in church settings
in China and South Korea. Second, I introduce a mega-
church-run training program, the Freedom School, as
an exemplary church service for North Korean migrants.
I consider the Freedom School as emblematic of the
role of Korean evangelical churches in envisioning a
Christianized reunified Korea. In this new citizen-making
project, nationalist imaginings mixed with global dreams
are contested against the cultural heterogeneity of North
Korean migrants.

Two Guests: Christianity and
Communism in Korea

This part provides a brief historical overview essential
for understanding the politico-cultural meanings of the
Christian encounters between North Korean migrants
and the South Korean Church. Christianity (Protestantism
in particular)! and Communism (socialism) arrived in
Korea as new and foreign forces. Yet they grew rapidly
as alternative vehicles, mobilizing the Koreans at the

1 Christianity translates into Korean as Kitokkyo, which is likely to
mean only Protestantism, while Catholicism is called Ch‘onchukyo.
Ktiristich’an (Christian) refers to Protestants in Korea. Following this
local trend, Christianity in this article mainly means Protestantism
and Evangelicalism, and Catholicism is mentioned separately if ne-
cessary.
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time to envision a new modern nation-state while they
were in the midst of what was not a Western colonization
process, but rather a Japanese imperialist process. Korean
nationalists and socialists were nurtured and fostered in
Protestant churches and schools, and Protestant leaders
and socialists both allied with, and competed against,
each another during the colonial period (1910-1945). It is
interesting that Christianity grew to dominate the South,
and Communism dominated the North (Lee T. 2010). As a
result, anti-communism as a national policy has enjoyed a
long history of support, mainly from evangelical churches
that signified modern spiritual superiority over secular
socialist North Korea.

By reviewing the relationship between Christianity
and Communism as the main forces in the imagining of
a new independent nation, I assert that the seemingly
irreconcilable relationship between the two, observed for
over half a century, should be considered as a historical
construct engendered and reinforced in the context of the
Cold War-inflicted national division, as is also the case
with the North Korean policy on religion/Christianity
(Wells 2008; cf. Hawk 2005).

Catholicism was first brought to Korea in the late
eighteenth century, not by missionaries, but by local
scholars and merchants as “Western learning.” It was
then persecuted for over a century in a brutal campaign
that took numerous lives. In the late nineteenth century,
when internal power conflicts and Japanese interventions
increased, American Protestant missionaries began
arriving in Korea as medical doctors, educators, and as
exemplary citizens from a model country.

The rapid rise of Christianity between 1895 and 1910,
Kenneth Wells asserts, “can be accounted for by the
weakening of the traditional neo-Confucian, yangban
[noble class]-dominated social and political structure
caused by the Sino- and Russo-Japanese wars and the
imposition of the Japanese Protectorate in 1905 (1990:44).
It is not surprising that Protestant believers were the
most active in anti-Japanese movements, ranging from
massive nonviolent protests (e.g., the 3.1 Uprising in 1919)
to various militant resistance movements (e.g., bombing
buildings or assassinating Japanese officials and Korean
collaborators, etc.).

Beginning in the early twentieth century, communism
became another alternative in scenarios envisioning an
independent nation-state, but tensions between Korean
communists and evangelicals did not emerge, at least on
the surface. This was because during the Japanese colonial
period (1910-1945), all Koreans, except for collaborators,
were brutally oppressed by the colonizer (Lee T. 2010:
62; cf. Wells 2008). The two forces led various national
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independence and enlightenment movements against
Japan.

It wasn’t until shortly after the country’s liberation
that large-scale antagonistic differences between the two
emerged, as Korea was divided into two states by the Big
Powers. Between 1945 and 1953, more than one million
people (11 to 15 percent of the northern population)
migrated to the South, including 35 to 40 percent of the
Protestant population in the North (Kang I-c. 2005, quoted
in Lee T. 2010: 65). Evangelicals took brutal revenge against
the Communists. In addition to the loss of life suffered
during the Korean War (1950-1953), tens of thousands of
people were slaughtered on Cheju Island in April 1948, in
Yosu in October 1948, and in Sinch’6n in October 1950,2
by the Northwest or S6buk Youth, an anticommunism
organization formed at the Seoul YMCA under evangelical
leadership, the South Korean Army force, and backed by
the United States Army Military Government (USAMGIK)
(Lee T. 2010: 66-69).

Meanwhile, the socialist Christian leadership
cooperated in post-liberation nation-state building in the
North.? It is worth mentioning that Christians constituted
about 2.1 percent of the population in the northern part
in 1945, while their counterparts in the south accounted
for only 0.6 percent. After the division, the Protestant
leadership made a considerable attempt to organize the
Christian Socialist Democratic Party (Kitokkyo sahoe
minchutang). However, the party was soon forcibly
dismissed because it was denied the right to participate
in a nationwide election, which had been scheduled on
Sunday, November 11, 1946. Following this, the Rev. Han
Kyongjik (Han Kyung-Chik), one of the leaders of the
party, was forced to migrate south of the 38" parallel. He
later established the Yongrak Presbyterian Church, the

2 As Timothy S. Lee briefly points out in his book, the Sinchén mas-
sacre, in which more than 35,000 people, a quarter of the town’s
population, were killed in one month, has recently been the subject
of popular attention thanks to Hwang Ségyong (Hwang Sok-yong)’s
novel Sonnim (The Guest). In his novel, Hwang indicates that Com-
munism and Christianity are all merely guests—foreign elements
disturbing a host family (i.e., the Korean nation). In light of the term
sonnim, which was a figurative expression for smallpox believed to
be caused by a ghost possession in local folk religion (i.e., shama-
nism), the guests are also seen as ghosts in need of a local healing
ritual to make them leave the patient’s body, i.e., the Korean penin-
sula. Pablo Picasso’s painting “Massacre in Korea” (1951) is based on
the Sinchon incident.

3 Kenneth Wells asserts: “The relation of Protestants to socialism
was rather complex. The founder of the first Korean socialist and
then Communist party, in 1918, was a Protestant, Yi Tonghwi, while
the Communist Manifesto was translated into Korean by another Pro-
testant activist, Y6 Un-hydng” (Wells 2008: 8).
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world’s largest Presbyterian congregation. Those who did
not migrate to the south were all allegedly executed, sent
to concentration camps, or were born again as socialist
revolutionary subjects. According to an official figures
announced by the Korean Church Martyrs Missionary
Association (KCMMA) in 2001, about 90 percent of
Protestant martyrs (191 by 2001) were executed by
Communists between 1945 and 1953 (see Kang I-c. 2007).*

In post-war North Korea, the anti-American fighting
spirit was widely fostered in addition to the anti-Japanese
spirit in the name of revolutionary nation-state building
in competition with the South Korean “puppet” regime
of imperialist America. While carrying out “mirrored”
antagonistic competitions in claiming legitimacy over
the other, both the South and North Korean regimes
drove their respective citizens to achieve more rapid
economic growth. Although both sides placed unification
at the forefront of their policies, modern state building
along with economic achievement was always justified
in practice. In such a bitter post-war race, the Cold War-
engendered identity in the South was conflated with
Christian nationalism, which had already been playing
a foundational role in Korean nationalism since the late
nineteenth century, and its “self-reconstruction tradition”
(Wells 1990) influenced the state-led post-war national
restoration movements.” South Korea was founded on
a model that was different from the Western model of
modernity in which the separation of state and church
is assumed. Rather, South Korea was founded by a
relatively large evangelical leadership. Syngman Rhee (Yi
Stingman), a Methodist church elder, served as the first
president of South Korea and was supported by the United
States. Over 39 percent of the high-ranking officials in his
administration were Protestant, compared to 0.6 percent
of the population in 1945 (see Yi M-y. 2006; Lee T. 2010;
Kang I-c. 2007; Ryu 2009 for more discussion about the

4 In the same vein, all other preexisting religions, including Bud-
dhism and Ch’dndogyo (religion of the heavenly way, a grassroots in-
digenous religion that first emerged in the late nineteenth century),
rapidly began losing or giving up their structural foundations as a re-
sult of land and educational reforms implemented by the Communist
regime at the beginning of North Korean state building (Wells 2008).
5 There is a debate among scholars working on the modern history
of Christianity in Korea. Not all, but most Korean scholars tend to em-
phasize the nationalist anti-Japanese movements led and organized
by Christian leaders as well as laypersons, while foreign experts
are likely to argue that such an interpretation is itself nationalist.
Instead they focus on the strong evangelical tendency and theology
influenced by American missionaries who persisted in upholding the
logic of state-church separation, and ended up collaborating with,
rather than resisting, the colonizers (see Ryu 2008, 2009; Lee T.S.
2010; Buswell and Lee 2006; Wells 1990; Park 2009).
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relationship between the Rhee regime and Protestantism).

Was Christianity, which was once had a strong
presence in North Korea, uprooted and replaced by
communism? In principle, Christianity was seen not only
as being equivalent to American imperialism, but other
religions were also targeted as being superstitious and
false ideologies, and were subsequently erased in the
name of the socialist revolution that had eliminated the
previous feudal, colonial, and imperialistic systems. And
as time went by, North Koreans in North Korea responded
without hesitation. “We don’t need such a thing,” they
said when asked about religion by an outsider. In addition,
North Korean wartime stories recounted the brutality of
“inhuman” American soldiers. This generated feelings of
both fear and vengeance, which were also associated with
American missionaries, who had supposedly perpetrated
evil deeds for as long as they had been in North
Korea.*Whether those stories were true or were merely
state propaganda aimed at brainwashing its subjects is
another matter. It is important to understand the robust
anti-Christian, anti-religious sentiments of North Koreans
in terms of their own historical experiences, which are,
in turn, reiterated in particular forms of language and
narrative.” Given the terms of performance and the practice

6 For instance, the “unforgettable” atrocities committed by Ame-
rican missionaries as described in school textbooks are as follows:
An American imperialist, who came to Korea under the pretense of
being a missionary, let his dog attack a young Korean boy who had
picked an apple from his orchard, and then inscribed “thief (Tojok)”
with hydrochloric acid on the boy’s forehead; American missionary
doctors took organs from Korean patients and sold them to the Uni-
ted States, and so on. Wartime stories about the merciless killings
of innocent Koreans by the US army include one about a group of
people who were all killed as they hid in a church building, believing
that US bombers would not drop bombs on a church. Such stories are
not only reiterated in classes and workplaces, but are also recounted
in the places where incidents of such “brutality” took place. North
Koreans repeatedly visit sites like the Sinchdén museum where the
massacre occurred, as mentioned in footnote 4, to strengthen and
reconfirm their anti-American sentiment.

7 Under the banner of “Our own way!,” anti-imperialism in general
and anti-Americanism in particular are intrinsic parts of the concept
of Juche. In a video recorded in 1999 by a non-governmental relief
agency working in North Korea, a six- or seven-year-old boy was
asked to say something addressed to South Korean students. In a de-
cisive voice he spoke. as though he had been prepped: “What I just
wanted to say to South Korean friends (Namjoson dongmu-diil) is that
let us kick imperial Yankees out of our country as soon as possible
and study and play together.” At the heart of this young boy’s formu-
laic account is a strong sense of blood purity among ethnic Koreans
and North Korean national pride. North Koreans in North Korea “of-
ficially” believe that their country is a truly independent state, which
has never been afraid of, but rather has always stood against, “im-
perial” America.
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of language, one could see why many North Korean
migrants find similarities between South Korean church
rituals and systems and what they have been accustomed
to in North Korea. Yet simultaneously important are the
differences between the two, not only in their nature but
also in people’s narratives and discourses.

The following section consists of multi-sited
ethnographic vignettes illuminating the ways in which
North Korean border crossers encounter, experience,
resist, or convert to Christianity in China, en route to
South Korea, and in South Korea.

Crossing Borders and Conversion in
a Divided Nation

In South Korean state-building, there has never been a
separation between the church and the state. As Byung-ho
Chung (2010) asserts, North Korean society can be
understood using Clifford Geertz’s concept of a “theater
state” in which religious rituals and performances play
a central role in continuing the exercise of political
power. I suggest that North Korean migrants’ Christian
encounter and the conversion process they undergo
reveal how conversion is entangled in the power games
engaged in by states and transnational religion/churches
in the context of a rapidly transforming Northeast Asia.
Simultaneously, I should stress the importance of Korean
ethnic nationalism, which both facilitates and disturbs
intra-ethnic interactions at the micro level.

South Korean missionary work aimed at China
and North Korea is directly and indirectly linked to the
purview of religious freedom and human rights, and
therefore disturbs the states’ policies on religion. It reveals
that religious conversion nearly always intersects with
particular political conditions (van der Veer 1996: 10-14).
Robert Hefner argues that conversion is “influenced by a
larger interplay of identity, politics, and morality” (1993:
4). Throughout this article, I shall consider structural
conditions or forces that push and pull North Korean
migrants into the terrain of religion. My ethnography
asserts that their conversion should not be considered
as merely a matter of a liberal individual’s ontological
transformation without a serious consideration of both
institutional interventions (i.e., missionary networks) and
specific geopolitical conditions (i.e., the Cold War, famine,
and globalization).

Korean ethnic nationalism is by no means
homogeneous. Nevertheless, the underlying and equally
shared idea among ethnic Koreans, including Korean-
Chinese and Koreans in both North Korea and South
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Korea, is that all Koreans are ethnically and thus culturally
“homogeneous.” This myth of ethnic homogeneity based
on blood ties can be observed elsewhere in the world, but
one could say that Koreans take this notion to an extreme
(e.g., Grinker 1998). As such a notion is likely intolerant
of heterogeneity among ethnic Koreans, it engenders
inconvenient problems in intra-ethnic interactions in
church settings.

The following observations demonstrate Christianity
as an intra-ethnic contact zone in which North Korean
migrants interact with Korean-Chinese and South Korean
Christians, in which conversion is learned and performed
through such interactions, and in which the life trajectories
of individual migrants are reshaped and reconstituted by
visible and invisible powers and institutions. This section
consists of two ethnographic vignettes describing the
migrants’ passage: one takes place in the Sino-Korean
border area and the other takes place in Seoul, the capital
of South Korea. In between these two spaces, North Korea
is situated.

Crossing and the Cross: North
Korean border crossers and the
church in China

North Korea is known as the most closed society in the
world. Undocumented border-crossing was unimaginable
until the mid-1990s when the Great Famine took place.
For North Koreans, crossing the Sino-North Korean
border is a matter of life and death. In contrast to North
Korea, northeast China is much wealthier. It is known
as the Yanbian area, the Korean-Chinese Autonomous
Prefecture.® It is through this area that increasing
numbers of migrants risk their lives to make their way to
South Korea in search of a better life (Yoon Y-s. 2003; Suh
J-j. 2002; Chung B-h. 2009). The kind of better life they
envision varies among individual migrants. But many of
those who succeeded in arriving in South Korea say that
they decided to take to the underground railways because
of the extreme sorrows resulting from statelessness (nara
Opniin sorum). Physical and psychological sufferings
associated with the condition of statelessness, as most

8 As of today, however, we do not even know how many North Ko-
reans are living in China, but it is estimated that there are about
100,000. In the late 1990s and early 2000s, the number was once
estimated to be over 300,000. About 80 percent of them are women
who married Korean- or Han-Chinese, or who are working in the red
light districts as a result of human trafficking.
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human rights reports and studies® continue to stress,
mark these people as “an extraordinarily vulnerable
population” (Haggard and Noland 2011: 1). I argue that
Christianity in its various forms contributes to nurturing
and reviving their imaginations and mediates their
movement into a new environment.

In many human rights accounts that construct the
image of a North Korean victim, the role of religion and
religious activities is not visible on the surface. Indeed,
human rights discourses and practices, humanitarian aid,
many survey studies, and even my own field research are
all inevitably carried out through religious networks, in
particular, Protestant ones.'® In effect, failing to examine
the role and presence of religion in North Korean human
rights discourses and practices silences and makes
invisible the border crossers’ own agency in imagining
and realizing their journeys.

It is clear that for North Korean asylum seekers,
Christianity provides financial and spiritual resources,
and that Christianity also needs the migrants to keep the
resources flowing in. In 2007, just a year before the Beijing
Olympics, Chinese law enforcement and the North Korean
secret police increased arrests and deportations of North
Korean “illegal” border crossers.

One humanitarian organization in Yenji city was
helping North Korean refugees. This organization was,
however, officially registered as a foreign trade company
running small manufacturing factories, which produced
and exported hand-made accessories (e.g., cross-shaped
pendants) and porcelain items to the United States. While
the organization barely made a profit, it continually put

9 In recent years, numerous activist reports have been published to
raise awareness about North Korean “refugees” in China and beyond.
These include Amnesty International’s Report: Democratic People’s
Republic of Korea (2007), International Crisis Group’s Perilous Jour-
neys: The Plight of North Koreans in China and Beyond (Seoul; Brus-
sels: International Crisis Group, 2006); Congressional Research
Service’s North Korean Refugees in China and Human Rights Issues:
International Response and U.S. Policy Options (Washington, D.C.:
Congressional Research Service, Library of Congress, 2007).

10 The institutions of two main religions are working as humani-
tarian agents for the border crossers: Buddhism (i.e., Good Friends,
a South Korean Buddhist NGO) and Protestantism. The activities of
the former are much less visible, but much more systematically orga-
nized than those of the latter. Because of security reasons, I have not
been able to acquire sufficient ethnographic data about Good Friends
that would allow me to compare its activities with those of Protestant
institutions. But according to its public profile, Good Friends provi-
des secret aid, including the distribution of food packs, running of
shelters, and conducting of survey researches, under the direction of
its headquarters. This organization provides substantial data about
the conditions of North Korean border crossers and also produces va-
rious reports about North Korean society for South Koreans.
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more than a million dollars back into the company on a
yearly basis. The money came from the headquarters in
the United States. This company was a modified form of a
refugee camp. Under an American CEO (a director, refugee
specialist, and minister), South Koreans and Korean-
Americans took team manager positions, and much larger
numbers of Korean-Chinese and Han-Chinese office
workers (field managers) were in charge of so-called house
factories, which were, in fact, secret shelters scattered
here and there that housed hundreds of individual North
Korean women, families, and orphans who needed special
care. Most of these house shelters were actually the homes
of Korean-Chinese church deacons or deaconesses. They
received money to run their “house” factories.'* North
Koreans staying in these shelters were not free to leave,
but were confined for security reasons. It was not unusual,
however, for some of these people to just disappear at
night. It is assumed that they had left for South Korea or
for some other place. Otherwise, only some school-age
children could leave and attend a private Chinese tutoring
program developed by the company.

I met Sunghee, a fourteen-year-old girl, at the home of
her Chinese tutor. She spoke in a very low voice, something
to which she had become accustomed while living at the
shelter for the last several months. I asked her what else
she did at home (the shelter). She told me that she enjoyed
watching South Korean television shows that were aired
all the time in the Yanbian area, and often helped her
mother copy Bible verses onto blank pages, a task she did
for hours. Her family caregiver, a Korean-Chinese church
deaconess, gave her mother some money for the copied
pages. Copying the Bible was one of the common “jobs”
that North Korean asylum seekers were offered in shelters.
But a field manager of the company clarified that they
never gave such a task to their “refugees.” However, it
was not unusual for such a job to be offered in such house
shelters, as local Korean-Chinese caregivers found various
ways to supplement their own income.

This case reflects the multiple dimensions of
perceptions, both positive and negative, that the refugees
come to hold in light of the Christianity they are taught
and the intra-ethnic relationships they are encouraged to
build. First, North Koreans experience Christianity through
symbols like the cross, the Bible, and the vocabulary of
the church hierarchy (deacon, pastor, etc.), and these

11 Owing to security reasons, “Don’t trust anyone” is one of the
unspoken company rules. Thanks to my personal relationships and
previous career as an NGO worker in a similar field, I received help
from several field managers and was able to conduct interviews with
North Korean young people.
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symbols are directly tied to the provision and allocation
of substantial resources—shelter, medicine, money,
and often “train tickets” for the Underground Railroad.
Second, as many of my informants in South Korea told me,
it was quite frustrating for them to recognize the existence
of an internal ethnic hierarchy in which they were often
treated no better than “a monkey in a zoo.” It is important
to note that North Koreans in general have a very strong
sense of self-respect, which often drives them to violence
when humiliated. They often perceived that the Korean-
Chinese caregivers intercepted “their” money, given by
South Korean missionaries, who are situated at the top
of this international ethnic hierarchy. It is true that South
Korean state citizenship and Christianity are conceived
as one holistic identity, granting economic and cultural
superiority in northeastern Asia, and that North Korean
border crossers know that they are automatically granted
South Korean citizenship upon their arrival in South
Korea.

In addition to these substantial needs, their new
imaginations are affected by the broader sociocultural
environment. In this area, Christianity is the fastest
growing and the most prevalent religion according to a
report presented by a professor from Yanbian University
in 2010.** Indeed, ever since South Korea and China
established formal diplomatic relations in 1992, the
area has long served as a bridgehead for South Korean
missionaries aiming to reach out to both northeast China
and North Korea. Although the Chinese state tries to place
all religious activities under its control, it is reported that
almost all Korean ethnic house churches are connected
to, and are managed and supervised by, South Korean
Christian networks, which also support registered Korean
ethnic churches in the area. This border area is important
for missionary activities not only because it physically
connects China and North Korea, but also because it
has always enjoyed a special place in Korean national
sentiments. Indeed, this Manchurian area has always had
a special place in South Korean nationalist imaginations.
Koreans are taught that this land had been governed by
their ancestors and is thus the origin of the Korean nation
and of the Korean national spirit."

12 At a forum organized by the National Council of Churches in
Korea (NCCK), Professor Jeon Shin-ja (Ch’6n Sin-ja) stated that the
number of Christians in the Yanbian area in 1985 was 3,500, 11,990 in
1990, 32,500 in 1995, and 38,694 in 2004 (Sonky6sinmun 2010. 08. 27,
www.missionnews.co.kr/lib/news/28031/page/23).

13 Mt. Baekdu (Changbai, ever-white mountain), the highest moun-
tain located across the Sino-Korean border, is their spirit mountain
(Yongsan). It is visited by South Korean tourists, long- and short-term
missionaries, college students, shamans (see Kendall 2009), and
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In addition, the South Korean form of commercialism
and the South Korean Dream dominate the cultural
landscape of this boarder area. South Korean-style
restaurants, coffee shops, PC bangs (computer game
rooms), karaoke bars, fashion, ways of talking, pop
culture, and reinvented traditions are prevalent, reflecting
the flow of ideas and the shaping of tastes and cultural
preferences. Korean-Chinese make up the largest number
of foreign brides and migrant workers in South Korea. It is
obvious that the widespread South Korean Wave (Hallyu,
i) and the presence (and dominance) of South Korean
capitalism are intimately tied to the expansion and
influence of Korean Christianity. Many, if not all, South
Korean missionaries enjoy economic, cultural, and thus
spiritual superiority.” Simultaneously, South Korean
tastes are propagated and circulated through missionary
networks, just as Western modernity and American
culture were in the past.

In sum, this section has attempted to shed light
on religion, an area that has been largely neglected in
discussions about the conditions of, and social mobility
among, North Korean border crossers in the Sino-Korean
border area. Transnational Protestant Christianity in
conjunction with human rights advocacy competes with
seemingly secular states, and North Korean “refugees” are
likely to be produced as “enunciating subjects” (Anagnost
1997: 4) who speak for human rights organizations. I
also examined how Christianity mediates intra-ethnic
interactions and negotiations. I will examine the
complexity of the meanings of such religious dimensions
in detail later, but here I argue that it is Korean Christianity,
manifesting this-worldly prosperity and salvation that

others who want to feel as if this is their territory. For North Koreans,
Manchuria is important because this is the place where the “Great
Leader” Kim Il Sung defeated Japanese imperialists and led the na-
tional liberation movement. Mt. Baekdu is also especially worshiped
because it is the birthplace of the “Dear Leader” Kim Jong Il.

14 Most South Korean missionaries carry out their “calling” mainly
by following the Nevius Plan, which was first formulated by John L.
Nevius, an American Presbyterian missionary in China in the nine-
teenth century. His method was not successful in China at the time,
but new American missionaries in Korea invited him and learned his
method, which ended up enjoying great success. The Nevius Plan’s
principles became the main principles in South Korean missionary
work. The three self-principles (to be self-sufficient, to be self-propa-
gating, and to be self-governing) of the Nevius Plan encourage missi-
onaries to be independent financially. Except for some missionaries
who receive financial support from their mother church or organiza-
tion, many rely on personal networks and work for money in their
mission field. I have come across South Korean missionaries who
identified themselves as a businessman, a small store owner, a den-
tist, a teacher, and so on in Yenji, the capital of Yanbian prefecture.
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are tied to capitalism, that plays a significant role in
engendering and fostering the new imagined world of
North Korean border crossers.

Freedom School in Seoul

This section describes the settlement processes
experienced by North Korean migrants who arrive in
South Korea after a long journey. By examining the
Freedom School (as I call it), I focus on the subject-making
of former socialist citizens (North Korean migrants), who
are being made into religious citizens in capitalist South
Korea.

The South Korean government offers all new
arrivals from North Korea a basic introduction to South
Korean society for about three months at Hanawon,
the government resettlement center for North Korean
migrants, and additional job training opportunities after
being released from Hanawon.” After the government,
Protestant churches play an important role in the
settlement of the migrants. The churches provide the
second-largest set of resources, including financial aid,
household goods, and Sunday lunch and prayer/Bible
study gatherings. Some of the churches run special
training programs aimed at increasing the migrants’
spirituality and improving their job opportunities. The
churches imagine themselves to be social laboratories
that simulate the conditions of a reunified nation. I argue
that the conversion of the migrants to Christianity is a
cultural project with considerable political and ideological
significance that reveals the key characteristics of South
Korean evangelicalism.

15 Hanawon was first established in 1999. It grew in size and exten-
ded its functions as the number of North Korean migrants increased
rapidly. After arriving at the Inchon international airport or harbors
individually or in groups, North Korean individuals are sent imme-
diately to a joint interrogation center where they are screened to see
whether they are “true” defectors or not, and then sent to Hanawon.
This place offers programs for improving the mental health of the
North Koreans, introduction to South Korean capitalism, and skill
training, for example, driving classes for getting a driver’s license,
computer classes for passing a qualifying examination, etc. Hana-
won is heavily secured with barbed wire, security guards, and came-
ras, and the inmates are subject to heavy restrictions for security rea-
sons. They are mobilized to participate in religious services provided
by Protestant, Catholic, Buddhist, and Won Buddhist priests. Each
religious organization contributes to the Hanawon programs and
to the inmates as well. For example, followers of Won Buddhism, a
Korean Buddhism, run a boarding school for young people, and the
Hana Protestant church at Hanawon often mediates between North
Korean converts and churches in cities where the converts will be
sent after leaving Hanawon.
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“I am the future of the nation!” This motto of the
Freedom School sounds decisive, heroic, and definitely
nationalistic. The school’s name suggests that “freedom”
is what the migrants didn’t have in North Korea. The
dean of the school, Mr. Song, emphatically stated that
the motto is given by God to empower these “brethren”
to be born-again national leaders. The motto is a sacred
message, inscribed on banners hung on the wall,
interestingly printed in a “cute” font on a square cloth,
which also displays a map of the Korean peninsula. The
motto is attached to a pink heart with wings, and smaller
pink hearts are embroidered here and there. It was made
several years earlier and represents a vision of a unified
Korea, a unification that must be carried out not by
warriors of God, but through love. On the other side of the
room, banners proclaiming “Love and bless you (Sarang-
hago ch’ukbok-hapnida)!”, written in various colors, are
attached to the wall right above a school board panel. The
wall and ceiling decorations of the Freedom School are
reminscent of a Sunday school classroom for children in
church. And in a sense, it is. “What we are doing for them
is simple. That is, just like fixing a necktie if it is not put on
in the right way, we assist them to make up for some minor
shortcomings,” stated a deacon of the Freedom School
advisory board.

Fixing a necktie is a metaphor for the North Korean
mission of the South Korean Evangelical Church, and the
Freedom School is actually carrying out a task for North
Korean migrants in South Korea. In the account described
above, “we” and “they” are all Koreans, sons and daughters
of the Father. But “they” have been living far away for a
while, and have recently “returned” to the bosom of Our
Father. They need to be refashioned to become “normal”
in the South. Unlike the attitudes of foreign missionaries
who often immediately find major apparent cultural
differences in their mission subjects, South Koreans at
the Freedom School assume that they need to fix only
the very “minor errors” of their northern counterparts.
“We” and “they” are ethnically homogeneous, and the
presumption is that Korean culture is inherently embodied
in all Koreans. Such ethnic nationalism—in which race,
ethnicity, and nation are conflated throughout the history
of modern Korea (Shin 2006; Palais 1998) is at the heart of
the Christian mission for North Korean migrants and for
North Korea.

As the metaphor of fixing a necktie indicates, the
Freedom School is designed to help the migrants to be
born again as modern citizens of South Korea. Traits such
as sincerity, hard work, self-reliance, and independence
are emphasized as the “truth” for a successful life in
South Korea. Interestingly, these values were also equally
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stressed in the principles of North Korean Juche ideology.
However, South Koreans stereotypically perceive North
Korea migrants as somewhat lazy, as lacking will, and as
dependent, as commonly observed in post-communist
transitions. Such stereotypes are often simply interpreted
as being a byproduct of Juche ideology, and thus the North
Koreans are regarded as needing to be refashioned into
“sincere” returning brethren. What makes North Korean
assimilation cases different from other post-communist
cases is that—as in Sheila Jager’s (2003) analysis of the
Korean War Memorial, a carving of a South Korean big
brother soldier (literally rendered much larger) embracing
a smaller North Korean soldier—North Korean migrants
are positioned as younger siblings in the Korean family
system, and automatically subordinated in the Korean
ethnic hierarchy.

In examining the Freedom School as a contact zone
between South Korean Christians and their northern
counterparts, I highlight the ways in which North Korean
migrants are trained to refashion their “outdated” ways
of thinking and to conform to those of South Korean
Protestant capitalist norms. At the same time, I want to
stress that the process of “fixing” also suggests complicated
reactions on the part of and negotiations between the
migrants and the South Korean Christians. Intra-ethnic
relations are mediated by Christianity/God; emotional
struggles are often silenced in the name of Jesus Christ and
through the deployment of the metaphor of the family;
the apparent socioeconomic inequality and difference
in class status between South Korean hosts and North
Korean migrants is likely to be obscured by the principle
of ethnic homogeneity; rational misunderstandings are
skipped over or are simply negated by the belief that God
will speak to “your hearts” (Harding 2000); and present
individual sufferings are shared or ignored for “the future
of the nation” that God has already prepared for “us.”
As such, overt tensions and tacit harmonies coexist and
are mediated by biblical idioms (love, mercy, blessing,
chosen, provision, and so forth) and by the shared sense
of ethnic homogeneity. That is, the Bible and Korean
ethnic consciousness manage co-ethnic relations in the
Freedom School, an emblem of the Korean church.

Sincere citizen-believer

It is in this context that the concept of sincerity (seongsil)
emerges as the most important trait that the migrants are
supposed to have in South Korea, and at the same time the
most problematic trait when it comes to displaying “true”
Christianity. For example, sincerity in religion has to do
with “publicly recognizable, socially indexical, materially
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embodied forms of speech” for Sumbanese Protestants
(Keane 2007: 84), and reciting al-Fatihah correctly in
Indonesian Islam (Rowen 2000). This suggests that
sincerity is about relations, in particular, social relations,
and not merely about the relation with divine power. In the
Korean Protestant teachings that North Korean migrants
learn at the Freedom School, sincerity means cultivating
one’s body and mind; they are becoming sincere not by
behaving sincerely, but by learning not to be seen as
insincere by others.

First, sincerity (seongsil) means a complex set of
mental and physical activities or qualities, which include
being modest, obedient, gentle, patient, hardworking,
and unselfish. According to the logic of conversion, the
individual’s past cultural dispositions, or habitus in
Bourdieuian terms, are likely presumed to be lazy, violent,
stubborn, and thus backward in personality, a product of
the would-be convert’s pre-conversion culture.'® The North
Korean personality is often described in terms such as
akman namattda, or “being possessed by the wicked” (in
North Korean terms) and gakpakhada, or “hardhearted”
in South Korean terms. To be sincere in this sense requires
that North Koreans learn how to express that they are
sincere, and how to do so in certain terms.

For instance, the Freedom School organized a lecture
series called “Image making and business manners”
which was taught by a female professional trainer whose
tall and glamorous appearance impressed all the North
Korean trainees.”” They learned how to carry themselves
so that they didn’t look like they had ak, wicked or
violent anger, in their minds. Indeed, they learned how
to smile a “charming smile,” how to shake hands, how to

16 Unlike former colonized nation-states in Africa and Latin Ame-
rica where missionaries played pioneering roles in implanting Wes-
tern moralities as modern, Christianity and its missionaries in Korea
were accepted by people at the grass roots and by the elites who were
seeking alternatives to Neo-Confucianism in the late nineteenth and
early twentieth centuries. Historical literature on Korean Christia-
nity at this time shows that modern subject making was associated
with conversion to Christianity led by both American missionaries
and educated Korean evangelicals (see Lee, T.S. 2010: 16-19; Choi,
H. 2005).

17 When she first appeared at the classroom podium, I sensed in-
compatibility between her body, which signified well-nourished,
white, and rich South Korean capitalist femininity, and the bodies of
the North Korean migrant trainees, both male and female, who were
short, malnourished, tanned, and poor. Such a disparity generated
a greater cultural distance between the two sides on the first day of
the lecture series. The lecturer also seemed uncomfortable, as though
she were standing before a group to which she did not belong. But by
the second day, the distance decreased because the time was devoted
to practicing actual bodily expressions as described in the paragraph
above.
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exchange business cards, and how to greet people politely
by “imitating” the lecturer’s facial expressions—making
artificial smiles look natural step by step—and her vocal
intonations.

This “image making” most likely corresponded to
a key spiritual teaching that they learned repeatedly
through phrases such as “I can do it. I only need to do it!”
This positive mind-making exercise is seen as part of the
charismatic nature of Korean Pentecostalism that the Rev.
David Cho, the founder of the Yoido Full Gospel Church, the
world’s largest congregation, has disseminated through
his concept of the Threefold Blessing (salvation for the
soul, good health, and prosperity) (see Cho et al. 2004).
The northerners had previously learned that religion was
a false illusion, yet some had become disillusioned with
their past belief system—Juche ideology. In the North,
they also learned how to adopt the North Korean way of
smiling and other bodily behaviors. Although the famine
was taking people’s lives, they sang “We are happy!” and
danced and smiled for national events. Perhaps ironically,
some came to acknowledge what they could not have
predicted—that there were striking similarities between
the ideological behaviors in the North and those they were
learning in the South, in the Freedom School.

In light of the metaphor of the “family,” seongsil
represents the familial, social, and religious obligation
that the newcomers are expected to adopt in place of
the outdated Juche habits. As the deacon’s metaphorical
phrase “fixing a necktie” shows clearly, Korean Christians
who work for (and with) the migrants tend to measure the
latter’s degree of social adjustment, personality change,
and, more important, their religiosity, in terms of their
bodily appearance and behavior. Speaking the Seoulite
dialect, whitening one’s skin, and exhibiting obedient
bodily manners are some examples of the many lessons
that are taught for the sake of making “sincere” North
Korean subjects suitable for the job or religious “market.”
It is ironic, however, that the Freedom School staff always
stressed the importance of the “interior” mind over the
“exterior” body.

This tendency seems to have multiple roots: a militant
method of education that stresses to an exceptional
degree the mental and/or spiritual armament along
with meting out physical punishment; an enforced
ethnic consciousness that is intended to homogenize
Korean bodies; and, obviously, the nature of evangelical
Christianity itself, which attaches great importance to the
faith. In the Korean Protestant “cultures,” the internal
levels of belief of individual believers are supposed to
be visible through the substantive practices of these
believers; these substantive practices are not necessarily
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indicated by religious signs, but rather are represented
by the performance of agreed upon activities that are
endorsed by each denomination and church. What is
relatively neglected in the historical literature on the
growth of Korean Christianity is an analysis of the church
techniques used for mobilizing members to organize their
daily life around church-centered activities, such as dawn
prayers, special prayers, cell meetings, volunteering,
online participation, and short-term mission trips.
Morality, spirituality, and thus true Christian subjectivity
can be affirmed and appreciated by participating
passionately in such regular and special church services
in South Korea (Lee T. 2010).

Healing Ritual

It is thus clear that in addition to, and indeed as part of, the
refashioning process encapsulated in the idiom of “fixing
a necktie,” healing as both a metaphor and as a ritual is
a key goal of the Freedom School program. I will share a
story that illustrates this point. In mid-September 2006,
the Freedom School designed a two-day outdoor activity
called Ch’i yu or “healing camp” for North Korean trainees,
which I attended as a visitor. The purposes of the camp
were (1) to heal wounded souls through an experience of
God’s advent; (2) to enable these wounded souls to find the
true dignity of their existence within God; and (3) to shed
the past life and to rebuild a new life with Jesus Christ. It
was apparent that the ultimate goal of the camp was to
convert the North Korean migrants. Historically, this goal
is not that new, as throughout the history of Christianity
the ultimate healing is completed only when the person
converts to Christianity (Porterfield 2005; Wightman
2008). The list of purposes, which is short and concise,
also represents the more or less negative image that most
South Korean adults have of North Korean migrants—
believing that their souls and hearts are wounded, that
their self-esteem is low, and that their past lives in North
Korea are ruined and contaminated.

Onthenightofthe first day, after a series of lectures and
worship services, an intensive healing ritual took place,
lasting for about four hours. It was very intense. Young
South Korean volunteers, who led all the gospel worship
services, kept weeping together with North Koreans. We
were all praying loudly, and at one point I found myself
speaking in tongues. So-yong, a female North Korean in
her early forties, suddenly fell down on the floor, as if she
were possessed by a spirit. Her face was wet with tears,
and her arms and legs were shaking. The director of the
Freedom School, Mr. Kang, and an invited pastor, Pastor
Choi, immediately approached her and started shouting,
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“Go away! I command you in the name of Jesus, go away!”
It was a spectacular scene, which I felt excited peoples’
emotions. I was looking forward to witnessing more such
dramatic moments, such as So-yong springing up from
the floor and praising God. However, no such drama
occurred for about half an hour. Both Mr. Kang and Pastor
Choi looked exhausted. Mr. Kang asked another woman to
take So-yong back to the second floor and to lay her down
on a bed.

The next morning, I talked briefly to Mr. Kang and
Pastor Choi. Kang whispered in a low and disappointed
voice, “Well, it was almost done, but eventually they didn’t
fully open their minds.” And then he stated seriously,
“You know, we are all the same nation (han minjok). 1
talked to myself, one step more, one step more . . . Last
night, I felt that I was almost there. But they didn’t fully
open ... I don’t know, but there is something like a glass
between us and them. I can’t break it. As I want to break
it, they seem to make the glass thicker. I don’t know what
the glass is and why I have felt that way always . . . I think
it may be due to the fact that they were drowned in Kim
I1-Sung Ideology for too long . . . ”

His last account reveals that what both Kang and
Choi were attempting to do to So-yong was to “cure” her
soul, which was presumably possessed by the demon of
Kim II-sung, not by the Holy Spirit. A little while after this
conversation, I happened to have a brief conversation
with So-yong and another woman, Chae-eun. At the time,
both were attending a theological college. So-yong, who
had woken up late, was looking pale. I said to her, “I guess
you were possessed by a spirit last night. How do you feel
now?” She replied, “Well, I don’t know what it was, but I
just couldn’t move. Maybe because I was too tired, since
I haven’t taken a rest in recent days.” She then added, “I
had taken exams. You know, it’s hard to read books and
there are lots of things to memorize . . . So I haven’t slept
for three days...”

Comparing Kang’s account with that of So-yong,
I was struck by the differences in their narratives. Kang
perceived So-yong’s state to be a spirit possession by
an inner demon, the deeply embedded “evil” Juche.
Meanwhile, So-yong claimed that her condition was the
result of being burnt-out and fatigued, which in turn was
caused by carrying out onerous duties as a mother and a
student in her forties. This episode is significant because
it represents on-going miscommunication, conflict, and
negotiations between North Korean migrants and South
Korean Christians, and thus raises the question about the
ambivalent nature of Korean evangelical nationalism in
practice.

Seongsil or “sincerity” and healing embody the key virtues
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of South Korean Christians who serve their northern
counterparts and who work tirelessly for the North Korean
mission. Sincerity is also a norm omnipresent in South
Korea, which works in favor of a neoliberal subjectivity
because it (sincerity) is armed with a self-disciplined
body that is essential for surviving and succeeding in this
era of infinite competition. Many young North Korean
migrants tend to perceive and accept this norm as a core
value of liberal individualism while interacting with their
southern counterparts (see Park Y-a. 2010). Healing in a
secular sense can also be seen as equivalent to a daily
survival strategy adopted by most migrants who find that
it is much better to conceal or deny their North Korean
identity, and to pretend that they are Korean-Chinese at
school and in the job market (Kim Y-y. 2009). Sincerity
and healing (self-denial in secular terms) reflect the harsh
realities of the powers to which the individual migrants
belong, and that project North Koreans as others and as
outsiders.

Conclusion

I have examined the processes of conversion to Christianity
experienced by North Korean migrants in China, both
among those en route to South Korea and among those in
the Freedom School in South Korea, where the spectra of
ideological negotiations between North Korean migrants
and South Korean evangelicals can be seen. The Freedom
School imagines itself as a social laboratory that offers
essential programs aimed at helping selected migrants
adjust to life in South Korea. I have demonstrated that
along with embracing or imbibing the notion of seongsil,
or sincerity, the migrants are also expected to erase the
outdated Juche mindset that they supposedly bring with
them from North Korea and to become productive citizens.
The notion of productive citizenry is closely linked with
experiential capitalism, which, as shown above, has
long been joined with Christianity in South Korean state-
building and politics. As South Korea surged forward
economically, it did so under the leadership of a Christian-
guided government.

Christian conversion does more than convert subjects
to a new religious life. Along the way, financial and
capitalist resources give the North Korean migrants a
sense of the kind of finances and life they could have in
their future. Refugee camp companies and the copying
of Bible verses for sale demonstrate the extent to which
shelters and house-churches are dependent on not only
the resources provided by leading South Korean churches,
but also on the ways in which religious iconography can
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be translated into profit, albeit for the altruistic means of
helping the “refugees” return to “Our Father.” The “fixing”
of the necktie in the Freedom School not only serves to
shore up the migrants’ much-needed Christian spirit so
that the outdated Juche ideology can be replaced, but it
also positions them, and their bodily behaviors, squarely
within a capitalist society that expects them to “look” like
sincere South Korean Christian capitalist subjects.

Yet there remains a high degree of ambivalence among
the migrants who experience this transformative healing
and also among those who provide it. The healing camp,
in particular, was first designed to mobilize the migrants
to reestablish their personal relationship with God. But the
rebuilding requires an absolute break from the past. The
healing thus means a recovery of dignity that can come
about only by destroying the Juche ideology, which is
thought to remain in the migrants’ souls. After the healing
ritual, however, I encountered unexpected reactions and
interpretations from both sides. Here I have argued that
rather than reconciliation between the North Korean
newcomers and the South Korean Christians, there are
on-going conflicts, negotiations, and miscommunication.
Through an analysis of the respective accounts of the
supposed healer and the supposed healed, I open up the
ambivalent nature of Korean evangelical nationalism for
further discussion.

As for the causes and nature of conflicts, which
remain largely unspoken in the name of love and blessing,
my findings suggest that it is not only “the antagonistic
identity constructs . . . that emerged with the division
of the peninsula that will undoubtedly survive and pose
problems” (Bleiker 2005: 99) in the assimilation process
between South Koreans and the migrants in the Freedom
School setting. From the migrants’ standpoint, it is also
the South Korean “myth of modernization,” which is
produced through what most Koreanists call “compressed
modernity” (Koo H. 2001; Cho H-j. 2000; Abelmann 2003)
and a “culturalist view” embedded in the hegemonic
sense of Korean ethnic homogeneity. For South Korean
Christians, it is Juche ideology that has contaminated the
migrants’ mind and body. Such views see Juche as having
produced the migrants’ refugee mentality. However,
Korean psychologists and neuropsychiatrists have
pointed out that 30 percent of the migrants show PTSD
(Post Traumatic Stress Disorder), caused by the famine
and dangerous life in China, which only worsened as a
result of the culture shock they experienced in the South
(Jeon W-t. 1997, 2000; Jeon W-t. et al. 2005; Hong C-h et al.
2005). Ultimately, once the North Korean migrants are in
the South, while they may continue to depend on church
resources for some time, they are expected to assimilate
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eventually and to invest and re-invest continually in South
Korean life, spiritually as sincere Christians, politically
as denunciators of North Korea, and financially by
contributing to church networks.
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B H A H 2 2 (A,
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—HEERA SR LW E S EARNRBER) IR, HAE
k7 (“Sarang-hago ch’ukbok-hapnida”) - HIFEIH .
R R ACAR b3 2 N e 32 H S W AN HE & TR IE
Batfio MEFR X EUL, X2 “TRAVAAIH RS2
. WEURUL, G AT R T R A AT
EFRAT LT AMAVEHE — T AU T, FRATRE A A 145
1, HiRXE/NE, 7 —A0H B ER W .

& e — T AT S 0 i [ T 2B ) AL RN AR U
Teg i, sehr b, BEM A SR iR 2 R
RMATUE. £ L, AT (“we”) A “ARAT”
(“they”) #RAIREALEN, #RRXMFL. HZ, -
1”7 PR T, fiEA “mlE” (“returned”)
R E R, MANFHEITECD, FEHEEBN “IE
W7 (“normal”) FUEEE N . AMERIEE L EERER D
RIS B QA& G2 a BRI R 1) St =
o SILAEER AR, BRERBEREEANAA
HATRIAE T R R —2 “/NERE” (“minor errors”
) FEEIE. AT R AT BB TR, K
I FRATT T DA Sy i 6 S Ak AR SR st A4 IILAE P AT ) 5 N 1)
bo XFEK IR st AR RERERE RIE N — R
FIMURE I RO 22 4, R B LA i R R AN LR i 4%
BHIZ Ao o

AR SAEFTIE IR, HEERPEEN
T AL R R EACNEE MR AR, EFE, &
REW . BAT. H L H SRR R S R E R T
NAER “EHi”  Ctruth®) o @R, LA Eik
FEAE 5 R 5 R RE A . AR, 5 N ZIAR A
Jean s NBL 2 B0 EA S, sh= &7, HHSRK
AN, BAGMATEE TR B IR LRI~ 25
PIN—FE o IXFE R ZIAR B0 G A 1 1 7 B AR D db B 32
PR EAR IR = g, PR IRE E G v b e N R s i B
AFE AR “HUL”  (“sincere”) LU A BEFRTE LAt
(RGO b a7 B | N R R A A u S (= ol
MBI 3 WA TEGLWE ? #R4E Sheila Jager*? X1
HR A R S A R R, AR DRI RAE
2 5 E B R RS (B R D A s 1) A A —
AN — LBy AF G B 2 o 1 - FS RS BT 4H A — 7 B £
F By b, AR R T A o, DR AR W R S g
HARRALTE T B AL 1o

TEWF B B SR Do 5 [ 35 50 35008 A0 b 5 £ () B A1)
TR X, EF NSRRI RN “%E7
(“outdated”) JEAEFA LI th 17188 < 58 ] 3B 38 8% A 32 SO
WHIRS RIS AEE, [, Z£H5ERFEL B8

41 Shin, G-w (Gi-Wook). 2006. Ethnic Nationalism in Korea: Genea-
logy, Politics, and Legacy. Stanford, CA: Stanford University Press;
Palais, James. 1998. “Epilogue. Nationalism: Good or Bad?” In Nati-
onalism and the Construction of Korean Identity, edited by Hyung Il
Pai and Timothy R. Tangherlini, 214-28. Berkeley, CA: Institute of
East Asian Studies, University of California.

42 Jager, Sheila Miyoshi. 2003. Narratives of Nation Building in
Korea: A Genealogy of Patriotism. Armonk, NY: M.E. Sharpe.
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(“fixing”) RUHEREH, RPN ZIEFERMN, B
N [E A2 6] F A R i 52 . R
KRB Lok R b ph 98 e 5B HR R A
KT KBRS E R N OREE 7908 #hE 3= AL
FEE R R N 2 18] B B i A 2 S BR AT 2t A b A 22 AR
ARE AW AR KRR ARET; SHEHRHE
B A ERRESARE R EINT . SR “IRm
LR (“your hearts”) 13, TELAEA AR k5
ZHE AT, WALTFES N “AT” (“us”) #E\ERK
W7 “EZEMAK” (“the future of the nation”) .
B, F 0 K S Z RO I AN B AR R A R B A7
H, XZEF CE. A, i Hik. BHASS M
FlATT [ B B R AR AR AT B e . iR, X4
BRI R BN AE SR 1 8 GAE TR E B 0 H 2R A
LRI R o

FIH A~ RABTE

ERTEXFENERT, “HEH” ( “seongsil” ) LT X
FE 5 E A AL R EERS R v K, [N, XA 1 AE “
FSE” (“true”) WHEE OB iR N AER R4y . 2541
kb, FEFEH, M EHEAERY, HiERE
APGNAT ) FFES . BAEMPE”  C “publicly
recognizable, socially indexical, materially embodied
forms of speech”) “4, %} E[FE JE 7t A 7 2= Hok i
BEWEALE WA 22058 — %) imeE ( “al-Fatihah”
;o CWRIRERS T ) 0 XYL, EWSRRMK, JoH
et R REYIMR, AR T L0 . T
FEH B2 R, o B Bt 2 JL s RS IR 1 Ho 456
SAARILG R DT E TR ABAITA R R EAAET N LS E
W, IEEL S ) B LR R B A AT

TG, FWERM R E A0 —H S R AR s B TESh
BURFRT, EEIEURRE . A R T e AR
Mo MRIEFHREHICR, SHEBAMHNZHE, £
AR 2 R R B B SO ) B BB o) (il e R
W) A DAREHERT R WS IR B TR E Y, BRIV
FtEMge, AATH M4 “akman namattda” ( “H

43 Harding, Susan Friend. 2000. The Book of Jerry Falwell: Funda-
mentalist Language and Politics. Princeton, NJ: Princeton University
Press.

44 Keane, Webb. 2007. Christian Moderns: Freedom and Fetish in
the Mission Encounter. Berkeley: University of California Press %84
.

45 Rowen, John R. 2000. “Imputations of Faith and Allegiance: Is-
lamic Prayer and Indonesian Politics outside the Mosque.” In Isla-
mic Prayer across the Indian Ocean: Inside and Outside the Mosque,
edited by David ]. Parkin and Stephen Cavana Headley, 23-38. Rich-
mond, Surrey: Curzon.

46 G HT I AR A R AR AR T EMREE KM 5, FHLR
A VU7 ARSI RIS AR p 50K, AR, S ARBE, £+ Ut
QR AR R, B S2 BB O AR B A T R 2N
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#7” “being possessed by the wicked”, JbLFHEEIE)
FA “gakpakhada” (  “£4.0/%” “hardhearted”) iX
FER) ISR R ACRA 6 AN A . EIX 0 b, JbsAsE N
SRR I I 2 2 SRR I AN AT R A R LT i e B
X RARLS FLUR o

B, BHZERFR T RINRE “HR5/ S 1L
f%” (“Image making and business manners”) , Zif
B — AL L MR INm, WPk N, 436
22 AR T TARGRIED Y, AN E 222 T i ff B
A R MZSE DB TERRIFA “ak” OREEE 2
FEWAID o bR b, AT T WS RN BT
%”  (“charming smile”) , Wf[#EF, WIS H,
i@ “#if5 7 (“imitating”) ABANSUEIT R &R R G
FEEE R, k—P—Pikac%BE AR, Nimika
CAESE MWK E L.

X7 “IE4”  (“image making”) iRFEKLIHH YT K
BRI, EXTTRE LR EAW M ES “®
AR, WA FEMBIX— A 7 BUMER]. X

LR ST o 55 ] 0 1 BOIR BT U R 0 R M —
Ay, ZFRIBUT SR (David Cho) , RS i
KB R BABERSWAGN, B =M
PIRES ORGSR (AT S ZR M) %
JihGEgR 1% 7% dAbEHEE Nt £ Z BRI B E IR
REER, B2, CafF ANelldENEMER—F
PREAREREET . EICR, BT R B S 5 E M AL
ficf 2R Bl AN FL A SR A s 1 o R YL E TVFZ AW
A, HEEEZARSY, MRl g “
BAVEPLR 7 o RTEERIEWNHKNLE, 286 A&LNT
A ATT I 25 3 e TR B B S Sk — A AT T AE L 7 I R RAT A
FAATITERS 77, 7 B HH A 5L 200 AR 78 A NI AR B

EER “FKRE” (“family”) FH, “HiN” R4H
FRE. e RREPI 5%, MXEYRERIMAG LS
F3E LT A5 ) DL AT S R S B AR ) . i
BGIFS A “AaRmaE 7 IR UL —RE, AR RIS
HA) R 7] A Joa 2 — S 1A' 1 o ] 5 A A 1 1) T J i AT )
)5 S =R e S 0 T 1 [ W G AN O SR
FAS N EBE X SRR W IRE .. WE/RE, €A,

REBE SR FR B S0 i 0 b 2 RG0S B B0 g s kg
B, AR, BT 3% A RN 2 B e R e BT 40
S BB B R R ETE— 2/ (S W.Lee, Timothy S. 2010. Born
Again: Evangelicalism in Korea. Honolulu: University of Hawai’i
Press #16-1971; Choi, Hyaeweol. 2005. “Christian Modernity in
Missionary Discourse from Korea, 1905-1910.” East Asian History 29:
39-68).

47 MU — IR EI G LIRHE, 38 R E T ik
JERAEERS 2 A Z A RAHE A, B SRR E R R, B8 K H
WA R E B A T SR, MAERBERER L0,
R—EEFRAR . BRBATFIETAERNRENE —RE, X
FERIT 2273 5 BT W7 2 W BRI 22 R H., SR — 3
PRABSE A —FER AT RT, X2 U0 B AL R, 2
TR, B ERKBAREWGIIFFIRT, XA ZEERANT.
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26 1L VE — SR LI B R IR FE A2 N T ik AL i A AR 1S “
Hik” (“sincere”) #23K, MIfinI AR 47 & B TAE B
TR “TH%” (“market”) o HE, WHIKE, AH
R AN IS B RTERE “NER”  (“interior”) &
T EL “AMERI”  (“exterior”) 2EIEHOEE,

R AAL TG 2 EARE 55 50 8 S8 AR 10 1)
BB b — e R R AR S st = A s W4
N SAT IR RN B, BB Y
B EAE SR . RS EE il (“cultures”
) L, EREAN NS AR P AE AT B A A A ] DL I sk
FRAEZR STk B R R s S P SR ST R T B
BN, B, FHERIES B RBIREE He S H
NHVEBN . R AT R B UK R B D7 S SR, 8
Z HAWTTTH, W e B B L EAE LB e b AT H
WIGH (RRZEANTH. Realdrds. DNAHSW. EEE
3. & LGS ML HURIT) M7 EREZE
MIOEA . EFRE, A4 5 AR A S
E R A S R R WR T B A R, Rk
TR A E IE R F B Ak WS

FREINE:

BRI, W& W&, BT o BB aiag”
(“fixing a necktie”) XAJIERPSOEHEZS, BER
GAE X @A KB BRI TE B2 B 2R H N E.
e, EHEH U F R R U X — . 20065 /L H
), B HPERAACEHE S R T ARIEE (
“Ch’i yu”, “healing camp”) WA RIIFANES), 2
FEAENVIME SN T kG, kB ENENSE: L
I AARL B PRI RS2 R 2. (TR Eezf) 1
()R LB 5 ph [FER) FAE H 2 3. #3024, £
FBHRRIG R 5] TR A . R, RIS R4
H Ar A2 (AL A B 7% I e 8 50 AR BRR B B . P s
FE, XNEAREHE, NENEBEHAREE, RF
A NIAKEE B 2 S B Ia A SR AR 7E . T LA _E 1)
Hbz, {802 AR T 0K 2 H0wh B b s 72 R Bl
% 5l 1 47T B R — e [ A D Al AT R A0 R 52
BT E, MAIEE BB, W, AT 2 N A
B ACEHEE 2 SBOR A G Ge T .

A, £ RIMPFRAALFEZ G, i)
HAT T RAFFEVY /N R IR, A SRR
WAL GBS AL RS S I AR R 1 i R — EAE A
JEEAEEN—E D, BAT—BHEKFIHE, RIEEEA

48 Lee, Timothy S. 2010. Born Again: Evangelicalism in Korea. Hono-
lulu: University of Hawai’i Press.

49 Porterfield, Amanda. 2005. Healing in the History of Christianity.
New York: Oxford University Press;

Wightman, Jill Marie. 2008. “New Bolivians, New Bolivia: Pentecos-
tal Conversion and Neoliberal Transformation in Contemporary Boli-
via.” PhD diss., University of Illinois at Urbana-Champaign.
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WERIZE S RBLE QMM T 5. W2 kb s it
L F9E (So-yong, ) RIRERH & 7 —FE{EIE
Mo ko MR RG EWEATIHAK, DURCHRE B . B SRR
fIRk 24 (Mr. Kang, &P M (LREK ) 4 AR

(Pastor Choi, &%) MZIME| T AT AT, 2RJ5E A
KW:  “RIF, LULERERII L L S RETF! 7 (“Go

away! I command you in the name of Jesus, go away!”) -
KRN —%, EEFE NN —FREE TEH N
IR 28 T 2838 T A IR SE AT 3R R i) Jm 8, 1572
77 g N b SRR S T 4 B SR BT IXRER . AR, FEZ
JEHIEAS N B, B MEE AR ESE KA T .
LY AEFERINE bW IR 2oL L
HEFH T S TR, ikl ERIRE

BRE L, (R S0 R MO B ] 6
o, EBRAEREMAIAE N EE Y M, AR B
T ARERJEA TSR EMEHOT 0T (“Well, it
was almost done, but eventually they didn’t fully open
their minds™) . RGN EHIYL:  “IRIBEAE, FRATTZH
—/ R (HERE, “han minjok”) . IR HE D,
B2, P LHEREE L, BRI e LR T,
ERAA T S RTBOT ... MAFIIE, HRBILHGZEEZ
WeHs (glass) K& RATFABAT. M HILEFT AR E . K
N, —HBRETHE, A IaEEaE)E. 1A
MBI R AT A, T HIRARB I A 48 2h
R A .. FRE AR M DR 9 A 52 <6 H i AR5
MRA TR .

Pk B S R R I AU E T HR [ “ER” FH
MRZ  (Ccure”) , AATIN i i) R S48 v 4 H Rk b
5, MAREERRW. EXHEL)E, B85 XNF
YR AA LB (Chae-eun, %) faj i
T—F. iy, XA NEBEREFE— MR, B
e, HLEHATA. B4l “RBMRERK L
WRMT G T, BRI EARE? e “
W, FRAFIEA A4, KA T W ER
NBEIE R R, XHREMBEARE. ” R)E, BX
P “RAMNER. WA, PR, EidmHEE
AREAZ o SITUIRAA = R T ..

EENLZREMER L LM ERIENZERKBE
T AT TE I OB R — R
(“evil”) TARBMBLINE T . MFIEH P22 E N
RINT, Bk, dh s R s BN E N A2
BB R e, WFREMAREZHEET . XFEEH
3 AL R A RN 5 [ 3 B Ak 2 (RS R A . PR e
FZ i B, T X A8 IR B gl Y ) R B T R A
B T A S T S A

“Seongsil” BUE “HIUL” SERGAILT 8 EEELE
P ABATT 1) A BA 5 [) B A0 PO A s b AR 55 R A% 36 1. R
B Ab A # R B, X RPUATETEH R E E, '
WOE A E R EE A, XIS TR AR
G B A R T B S B, E A E [F 2EATAS R
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FIEZNE, B2 FRNAEER R G R INEHEZIX
FERIRRAE, FFE SRR B B3 A AN SO
fERAT R0 MWHARII MRS, UL R T DR K2
BRI Y B —Foet B AE ARG 2 2], BRONABATTR
PUAE S Ll TRl T3 b, B sl 5 U AhAT T AL 5
i N B4 HAB G A2 v [ P e e o LU O RIS SRR
B OANHERAE FEESHE ARSI REBLTER
ANNFTB AR EEIN L, e B T 705 B i Jh A A
BE R At 2 X2 AP N ER

45t

S5 AL A SRS IGTE H [ --- B 7E 5 [ (1 3& H DL TR
RE ) E H R R, RIKEE BRI RRET TR, fE
IXA L FE A AT AT LA ) A6 5 RS B RN B [ e
W Z M2 FERRRES A RME. HHERER
o E g — M sieE, R4t0NER S R ik
BIENEEAEHTE. £5088R T2l
WU “E i (“seongsil”) X—ME&RIFIR, Mf14 2
2 I 3 8 W A1) I 25 o 0 1kt A I v 58 7 O 1) 9/ 1) A4
M, MRANEF B AR (productive citizens) »
BABRMAR” MRS ST AT SCEIMIE, W
AR, BEHCES S B E A S E KR
AR BERKEE T . SEELED LR, B2
B SUNBUR LS R T

R A 35 B I AN A B AE A 1A B SR 3. BRI
CLAN, Zmifl B AR b IR d oy JERA R RS I 2% T — 4
FATT AR SR T REHNA FIM BRI A S R B . A BB A FI
05 A 4 R T IR 1 A 150 AH B X BT RO 5K g s I
ARG R A E RN SRR, BKE
Al LA AG R SEBR A 26 B SR R AIE, RE B “HER”
(“refugees”) MRt IR LTETHEAATF B2 “F
flIRAR” (“Our Father”) MR, fEHMHEKE, “&
By “fixing”) AT I UEFHAMUAGR PR R 7 2 A 2
BEORRBE R ERDE, EIRMAITE T ERE
SEAL, AT AT 28 1B TR BT A THA T AL I EK,
B AIFE 5 “F B2 (“look”) {5 B % E % A
FNIFEBHAAR.

B2, TEEX AR A M IR DL AR R IE
FIANF, HAGFEERRENTE. FAlL, BRRENE
EHMRN T RBREMNEZMNE LFHRR, H
XA EEERAMATM R T e ok, Hk, EiR
R R A RA AR BN ARV ER R E RHR
BRI EAEBEES, TREBREREE™. R
M, HEFRNRERE, EIRHESHEERE DT A

50 Park, Y-a. 2010. “Negotiating South Korea: North Korean Mig-
rants’ Interpretations of Their Socialist Experience.” Paper presented
at the Association for Asian Studies conference, Philadelphia, March
25-28, 2010.

51 Kim, Y-y. (Yoon Young). 2009. “Making National Subjects: Edu-
cation and Adaptation among North Korean Immigrants in South
Korea.” PhD diss. in anthropology, University of Hawai’i at Manoa.
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TEHFERARN R NERE. EFIA N, EXE, b
W B 7 >R 3 R e [ B Uk 2 (AT AR AP AR v R A
LR, IR RAR . B DL B i B2 G & A
WiRIB #H IS T RIS, B3 9 B T 0o it BT Ik
F XN T JEARER DT

MR ZE W R I, 38 RIX Fh i 277 16 (5 45 BT i 1
FRBAR RS T M E R RMARR, A2
HFAEEANME BE& RN R AR TR
L “PEBEE GBRERD 55 2= A R Pk &
RIS . TR S R 2 L7 2 RS IR
MBEERE, XWETEER “MARMAHIE” (“myth  of
modernization”) , 1 “IACLIIE” N E@E T K Z
Bkt ¥ X (Koreanists) FRON “JE 45 B HLACHE” °3
( “compressed modernity”) I N 7EHAEE R L1 1)
R SCGEIRER U “culturalist view”
) FTEAER . R E AR EERE, BB CE
EY T IR R A By, IXFEROAE AT S AR 3 4R B ARAE
NPEAER R EME RO MR . H, whE 2 KA
ARG E IR H o 2 =+ R REEE T JbaA e
FIYLTEFALE H S B B 25 2 JE R B TPTSD  (Post
Traumatic Stress Disorderfl|{5 Jg RIS  HIEIR, 1M
AT E e ] A 1 SO o T P R I R e g
R4, fe#s, — ALt ok BRI 77, AMIELIT LRI
A 5 5 RE Bt (R A, R ES N I FB 5 A ABATT 7 36 ]
FIAEVE ORI I AT A 75 AR 3 2 B R D 5
NATT A BEABATTAE K L B8 O PR W ) S B e, AEBUA

52 Bleiker, Roland. 2005. Divided Korea: Toward a Culture of Recon-
ciliation. Minneapolis: University of Minnesota Press.

53 Koo, H. (Hagen). 2001. Korean Workers: The Culture and Politics
of Class Formation. Ithaca, NY: Cornell University Press;

Cho, H-y. (Hee-yeon). 2000. “The Structure of the South Korean
Developmental Regime and Its Transformation: An Analysis of the
Developmental Regime of Statist Mobilization and Authoritarian In-
tegration in the Anticommunist Regimentation.” Inter-Asia Cultural
Studies 1(3): 408-26.

Abelmann, Nancy. 2003. The Melodrama of Mobility: Women, Talk,
and Class in Contemporary South Korea. Honolulu: University of
Hawai’i Press.

54 Jeon, W-t. 1997. “T’albukjadiil-ui chuyo sahoe paegyong e ttartin
chogiing kwa chaa chdngch’esong e kwanhan yon’gu [Study of North
Korean Defectors’ Adaptation and Self-identity According to Their
Major Social Background].” T’ongil yon’gu [Unification Studies]
1(2):109-67;

Jeon, W-t. 2000. Saram-iii T’ongil il wihay6 [For People’s Unifica-
tion]. Seoul, South Korea: Ortim.

Jeon, W-t. et al. 2005. “Uisik kwa saenghwal manjokdo [Con-
sciousness and Satisfaction Level with Life].” In Welk’dmt’u K’oria:
Pukchoson Saramdiil tii Namhansari [Welcome to Korea: The Life of
North Koreans in South Korea], edited by Byung-ho Chung et al., Ch.
21, 440-66. Seoul, South Korea: Hanyang University Press.
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Géttingen, Germany) . fiT-20104E K13 (7 A 43+
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Champaign) 7R NF2E 500 R AR T
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Palgrave Macmillan), U\ K TEHAh[F47 17 & [ E BRIHT AT
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