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 Matthew 18: 19-20 
Again, truly I tell you, if two of you 

agree on earth about anything you ask, 
it will be done for you by my Father in 

heaven. For where two or three are 
gathered in my name, I am there 

among them. (NRSV) 
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Foreword 
 

 

What a joy to present this second volume of the journal in print! After the very first issue 

on Worship, Fall 2008, I was warmly encouraged by colleagues and friends in the ministry and 

academia. The assessment of this new journal is that it is highly valued not only for its quality 

research contents, but for its introducing subject matters no one has ever attempted to put 

together.  

In a generic definition ñjournalò is a record kept on a journey. And I value the process 

enough to offer a word about this journey of editing each issue of Journal of the Korean 

American Ministries and Theology. My heartfelt thanks go once again to all the contributing 

writers and the assistant editor, Hyun Ho Park. And a Columbia Seminary student, John 

Shillingburg, joined the editorial staff with this issue, offering immeasurable contribution in 

refining each pages.    

Two sermons are introduced in this issue to demonstrate the finest examples from 

Korean-American preachers focusing on ñKorean Preaching.ò The readers will find five articles 

on Korean and Korean-American preaching. We have carefully selected three dissertations on 

the subject of preaching to introduce, summarize, and evaluate for further study. I invite you to 

take the journey together as we engage in the preaching ministries of the Korean American 

churches for the 21
st
 century.  

    

Paul Junggap Huh, editor 

 

 



 

 

 

 

 

 

 

 

 

 

Part 1 

 

Sermons





 

Journal of Korean American Ministries & Theology    

 

7 

Nations will bring Their Glory 
 

Sermon by The Rev. Kevin Park, Ph.D. 

Associate for Theology in the Office of Theology and Worship, 

Presbyterian Church (U.S.A.) General Assembly 

 

 

 

I saw no temple in the city, for its temple is the Lord God the Almighty and the Lamb. And the 

city has no need of sun or moon to shine on it, for the glory of God is its light, and its lamp is the 

Lamb. The nations will walk by its light, and the kings of earth will bring their glory into it. Its 

gates will never be shut by dayðand there will be no night there. People will bring into it the 

glory and the honor of the nations. (Revelation 21:22-26, NRSV) 

 

 

My family immigrated to Toronto, Canada from Seoul, Korea when I was nine years old. 

I remember the plane ride well. It was Japanese airlines. I remember because my father spoke 

Japanese to the flight attendants. I didnôt know he could speak Japanese. When we arrived at the 

Toronto airport, my father asked for directions in English. I didnôt know he could speak English. 

I thought he was pretty cool. Hey, this was my dad! But soon I learned English and began to 

realize how broken my fatherôs English really was. In fact, as I became more ñCanadianized,ò I 

realized how painfully Korean my father really was. He didnôt seem so cool anymore. 

He got a job as a commercial artist at a company, and everyday when he came home from 

work, he was in a bad mood and brought the whole family down. I began to resent him. Then one 

day he called home and asked me to bring his wallet to work because he forgot it. So I went there 

and walked into this large room with a maze of cubicles. I had trouble finding him. He was 

tucked away, back in the corner, with what seemed like the smallest space there. I gave him the 

wallet, and he said, ñLetôs go out, Iôll buy you lunch.ò So I followed him out but on the way he 

stopped at an office. The door was open and as we approached it I heard a couple of people 

talking and laughing aloud in there, having a good time. My father stopped at the doorway. He 

didnôt go in. I stood beside him. We waited there standing for some time. The manager finally 

noticed us, immediately stopped laughing, turned to my father and said, ñWhat do you want?ò as 

though it was a bother. My father in his painfully broken English said, ñI go for lunch now. This 

is my number one son.ò He said it with pride. I was embarrassed. 
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The man didnôt even glance at me. He blurted out, ñWell, you better be back in thirty 

minutes!ò My fatherôs eyes dropped. He didnôt look at me. He couldnôt look at me. We stood 

there together, silent, awkward. It seemed like a long time. The men turned and continued their 

conversation and laughter. At that moment I felt rage and shame at the same time. Part of me 

wanted to go over there and punch this guy out. How dare he treat us like that! How dare he 

speak to my father like that! But I didnôt do anything. I didnôt say anything. I just stood there 

feeling really small and helpless. My father walked out and I followed. I donôt remember what 

we had for lunch that day, but I do remember not saying anything as we ate. I understood him 

after that, why he was in a bad mood when he came home. I understood what he was enduring 

everyday but couldnôt share with us. I had new respect for my father. I understood. I thought he 

was cool once again. He was my dad! 

The passage that we heard, the last part of Johnôs vision in Revelation, describes the new 

Jerusalem. The city will be filled with Godôs glory and the nations will walk by the light of God. 

People will bring into this city the glory and the honor of the nations. 

The word for nations there is the Greek word ethnai, from which we get the word 

ethnicity. So Godôs kingdom is not a melting pot where our distinctions are blended into bland, 

colorless unity. No. The nations and the ethnic peoples are not abolished but preserved and 

redeemed in the kingdom of God, into which they will bring their glory. The nations are set free 

from their prejudices, hatreds and fears of each other, but in their differences they will come 

together praising and glorifying God in dynamic, exciting unity. 

When we pray, ñthy kingdom come, thy will be done on earth as it is in heaven,ò it isnôt a 

distant eschatological hope that has nothing to do with us here and now. Instead, this vision 

summons us, as Godôs people, to strive and struggle to bring in Godôs kingdom. So, in Godôs 

kingdom, my father will  not speak broken English. He will  speak perfect Korean. And people 

will listen and rejoice, and he will bring glory into the kingdom of God. 
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The Freedom-Children 
  

 

Sermon by The Rev. Eunjoo M. Kim, Ph.D. 

Associate Professor of Homiletics 

Director, Doctor of Ministry Program 

The Iliff School of Theology 

 

 

For in Christ Jesus you are all children of God through faith. As many of you as were baptized 

into Christ have clothed yourselves with Christ. There is no longer Jew or Greek, there is no 

longer slave or free, there is no longer male and female; for all of you are one in Christ Jesus. 

And if you belong to Christ, then you are Abrahamôs offspring, heirs of according to the promise. 

(Galatians 3:26-29, NRSV) 

 

I am much honored to preach in this 11
th
 annual Korean Worship and Music Conference. 

When I learned that this yearôs theme would be baptism, I was delighted to preach about it.  

As we know, baptism is one of the most significant Christian rituals. Through baptism, 

believers profess to be newly created in Jesus Christ and to live a different life from that of the 

world. It is no longer they who live but Christ who lives in them. 

Some of us were baptized as infants without our personally deciding for it. I wonder why 

Christian churches practice it. Well, Reformed churches perform infant baptism to emphasize the 

responsibility of the church to nurture a child as one newly created in Jesus Christ. Through 

infant baptism, a child is born again into the family of God, and the members of the church 

promise that they will help the child grow to live a new life in Jesus Christ. 

Have you ever seriously thought about what it means to live a new life in Jesus Christ? In 

other words, what does baptism mean for Christians? Galatians 3:27-28, one of the oldest 

baptismal formulas, answers this question. It says that ñAs many of you as were baptized into 

Christ have clothed yourselves with Christ. There is no longer Jew or Greek, there is no longer 

slave or free, there is no longer male and female; for all of you are one in Christ Jesusò 

(Galatians 3:27-28).  

No longer Jew or Greek, no longer slave or free, no longer male and female, for all of us are 

one in Christ Jesus! So we, the baptized, are supposed to live a harmonious life without 

discriminating against people based on their race, class, and gender. 
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Wow, how radical! Can we disregard race, class, and gender in our daily lives? In our 

society, people judge others on the basis of whether they are more colored or less-colored, rich or 

poor, male or female. Consciously or unconsciously, many of us assume that whites are superior 

to blacks, the upper class is superior to the lower, and the male is superior to the female. We 

experience these biased attitudes not only in our society but also in our churches. 

And the churches in Galatia were no exception. They were founded by the Apostle Paul 

thousands of years ago in the region of todayôs Turkey. For Paul, Galatian churches were like his 

ñlittle childrenò to whom he gave birth through the terrifying ñpain of childbirthò (4:19). Paul 

had high hopes for them to live a new life according to the gospel of Jesus, that is, to live as one 

in Christ Jesus regardless of race, class, and gender. However, the churches in Galatia simply 

continued to live as the children of the world by imposing the Jewish racial law of circumcision 

on their non-Jewish members. Rather than praying to live harmoniously with different ethnic 

groups, they might pray a popular Rabbinic prayer, ñLord, I thank you that you have not made 

me a barbarian, a slave, or a woman.ò 

Informed of this situation, Paul was perplexed, disheartened, and even angry. If the 

community of the baptized continues the old lifestyle of the world, there is no reason for Jesus to 

suffer and die on the cross; there is no reason for God to raise him from the dead; and there was 

no reason for Paul and other Christian martyrs to preach the gospel of Jesus Christ at the risk of 

their lives.  

  So, Paul wrote an urgent letter to the churches in Galatia, reminding them that through 

baptism they were called to live as children of the new age. As such, they have the privilege to 

enjoy freedom ð freedom to regard no one solely from a human point of view and freedom to 

love others with respect regardless of race, class, and gender: ñAs many of you as were baptized 

into Christ have clothed yourselves with Christ. There is neither Jew nor Greek, slave nor free, 

male nor female, for you are all one in Christ Jesusò (3:28). 

The Christian Church is the community of the children of freedom. But when the children 

give up their freedom, their community is no longer the Church of Christ. 

What then, about our Korean and Korean-American churches? If Paul were informed of 

the situation in our churches, especially with respect to gender issues, how would he respond to 
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us? I am sure that he would send us a copy of his letter to the Galatians, using boldfaced type to 

emphasize the words: 

ñThere is no longer male and female 

for you are all one in Christ Jesus.ò 

 

In fact, I was somewhat amazed to receive an invitation from Rev. Charles Ryu to  

preach and lead a preaching workshop in this conference, because so many Korean and Korean-

American Christians have difficulty imagining a woman preaching and teaching as an ordained 

minister. Obviously, this doesnôt happen in many churches.  

I still remember a Korean professor whom I met 18 years ago during my student days. 

When he learned that I was a doctoral student in the area of preaching, he expressed his regret, 

saying, ñWho is going to learn preaching from a woman? Girl, you have stepped out of your 

place!ò 

In a sense, he was right. Eighteen years ago, many Korean and Korean-American 

churches did not allow women to preach or participate in session meetings. The Galatians text 

was seemingly an unrealistic vision for them. One of my Korean classmates at Princeton 

Seminary exemplified this attitude: then he became the pastor of a Korean-American church on 

Long Island, he announced to his church and the Long Island Presbytery that his church would 

never ordain women to be elders and ministers as long as he was pastor, because womenôs 

ordination was against Korean tradition and culture.   

Nowadays, however, as you have experienced, our churches are changing. Some open 

their session meetings and pulpits to women, ordaining them to be elders and pastors, or at least 

associate or EM (English Ministry) pastors. Indeed, it has taken a long time for our churches to 

live the baptismal formula of the Galatians textðthat we are no longer children of the world but 

children of freedom in Christ Jesus, free from sexist mentality and prejudice.   

Like the churches in Galatia, our churches easily forget what our baptism means. Like the 

Galatian Christians, we donôt want change.  We just want to repeat in our churches what we 

have learned in the world. However, Paulôs letter to the Galatians reminds us that we are no 

longer children of the world; the old way of relating as male and female, although sanctioned by 

culture and often by the church, should not be the standard of the Christian Church, because God 

does not distinguish among us based on gender. 
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If our churches are the community of the children of freedom, no one should judge who a 

sister is or prescribe what she must do, based on gender. Instead, our churches should bear 

witness that Godôs grace in Christ appears equally in women and men and is actualized by gifts 

of grace in their lives. Yes, as Paul says in Romans, we have gifts that differ not by  gender, but 

according to the grace given to us: some have gifts in preaching, some in teaching, some in 

administering, some in serving, and some in care-giving (cf. Romans 12:6). 

When I served a Korean American church in New Jersey as Associate Pastor one Sunday 

morning I preached a sermon. I will never forget that after worship, a seven-year old girl came 

up to me and asked, ñPastor, I wanna be a preacher like you. Would you tell me what I should do 

from now on to be a good preacher?ò        

Certainly, this girl was born into the family of God, as a child of freedom. She could 

freely imagine her future not as a girl in the conventional sexist image but as a gifted child of 

God. 

Today, we baptize this little child with the hope that by baptism he is born into a real 

family of God, in which he is nurtured as a child of freedom, a child gifted by God without 

regard to his gender.    

Our biological family is a major factor in forming who we are. But, we Christians also 

experience how crucial our spiritual family is for the future of our children. Just as there is no 

perfect family, so there is no perfect church. Yet, there may be a church that struggles to realize 

the vision of the community of the baptized by living out the baptismal formula that ñthere is no 

longer male and female, for all of you are one in Christ Jesus.ò  

I invite you to join me in prayer that our children are nurtured as children of freedom in 

the community of those newly created in Christ Jesus. Amen. 
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Beautiful Preaching in the Korean-American Context: 

Communicating in Non-Verbal Languages 

 

Paul Junggap Huh 

 

Assistant Professor Worship and Director of Korean American Ministries 

Columbia Theological Seminary, Decatur, Georgia 

 

 

Introduction  

For about a full year I was in great distress going through orthodontic surgery and 

treatment in Seoul, Korea. The work involved a major change in the most important part of the 

body which I use for delivering sermons. However, I couldnôt stop to take any break from my 

weekly preaching assignment. And the treatment was a painful experience, painful just eating 

and talking, let alone preaching in public. Preaching in these circumstances was such a difficult 

challenge that it prompted me to engage in a new and completely different method of sermon 

preparation, one which I had to learn from scratch.  

Learning to speak with metal braces attached to the roof of my mouth was like learning 

how to walk all over again after a traumatic accident. The wires and metal pieces attached to the 

teeth caused great pain each time I moved my tongue or jaws. Soon the physical pain was gone; 

however, a different kind of pain remained to bother me, and I discovered that my speech pattern 

with the added hardware in my mouth prohibited the free movement of my tongue muscle.  

Eventually, these painful orthodontic procedures prompted me to discover the world of 

non-verbal communications ð using body language such as gestures, symbols, and facial 

expressions to communicate. Because of the limitations of oral communications, especially in the 

bilingual setting of Korean-American churches, I had to look for help in learning how to depend 

on non-verbal communications. And this research started with the question of what do we value 

the most as in the Korean-American church context in terms of preaching the Word on Sunday 

from the pulpit.  
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Beautiful Preaching 

I want to begin my thesis by focusing primarily on the óbeautyô of the word preached in 

worship. When we talk about preaching in worship, the criteria of success and excellence are 

often based on the transmission of information and the formation of disciples. Does the sermon 

speak truth? Or does the sermon demonstrate goodness? However, do we ever ask whether a 

sermon has uncovered something beautiful? By óbeautifulô I mean something more than the 

familiar aesthetical criteria.  

A biblical image of beautiful preaching is found in Isaiah 52:7, ñHow beautiful upon the 

mountains are the feet of the messenger who announces peace, who brings good news, who 

announces salvation, who says to Zion, óYour God reigns.ôò This passage from Isaiah is also 

quoted in Romans 10:15, ñAs it is written, how beautiful are the feet of those who bring good 

news!ò 

The Bible often speaks of beautiful women and the beauty of nature; however, the 

Korean pulpit is often occupied by men and our ability to see them is often obscured by gigantic 

furniture that hides their body movements. Being able to see the entire body of a preacher, 

including his or her feet, is not just a symbolic interpretation. Mary Eunjoo Kim at Ilif f School of 

Theology proposes that women were the first Christian preachers; they preached with their 

bodies running to tell the good news of Jesusô resurrection (Mark 16:1-8).
1
 Matthew 28:8 tells 

us that the women ran to the disciples to testify about what they saw. And Peterôs dash to the 

tombôs emptiness is described in Luke 24:12. I am envisioning a preacher who is soaked with 

sweat from running, trying to catch his or her breath, and telling the good news with the entire 

body trembling with the emotion of the message. That is beautiful preaching to me!  

No matter how difficult or painful it may be, when a person preaches with her or his 

body, we have a chance to see the messageôs beauty coming through. I have experienced this 

when I saw both feet of an organist busily making the pedal movements for Bachôs prelude on 

organ. I have witnessed beautiful preaching in testimonies of Korean Americans living here in 

United States about crossing cultural boundaries. óCrossing a boundaryô in this instance means 

preaching in English as a second language. Leaving oneôs familiar ground to journey into an 

unknown and uncertain area is what we mean by crossing the boundaries.   
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When we cross liminal space into unfamiliar ground, we can only depend on our body to 

speak what is in our heart. When Korean immigrants cross the mountains and oceans to bring 

peace and good news to the land of North America, their feet and bodies will be beautiful. This 

form of preaching certainly opens up a new opportunity for Korean-Americans to engage in 

faithful preaching of the Word of God.  

 

Contemporary Homiletics in North America 

Postmodern contemporary preaching in North America also supports various ways of 

crossing boundaries to be more relational in our preaching. ñConversational preachingò is used in 

collaboration with ñemergentò theology by John McClure in his óRoundtable Pulpitô preaching.
2
 

Ralph Clingan introduces ñAction Preachingò as a preaching method for postmodern society.
3
 I 

have collaborated with Dr. Clingan on his numerous visits to Korea in the past 5 years and 

learned many techniques to use physical action in preaching and worship to cross cultural and 

lingual boundaries.  

In this age of multicultural societies, in which verbal languages present limitations to 

communication, non-verbal language can achieve more than verbal language is able to 

accomplish. Worship also can be defined as a bodily response made by those who serve God. 

Similarly, James F. Whiteôs definition of worship is that we speak, hear, and touch in the name 

of God. The spoken and proclaimed óWordô comes to us as a óvisible Word.ô The Word who is 

Jesus Christ (John 1:1) comes to us in many different waysðin symbols, signs, images, music, 

and arts. All these non-verbal languages embody the Word in flesh and present fresh ways to 

communicate the beauty of Godôs divine mystery. The total picture of embodied Word in time, 

space, music, bodily gestures, and non-verbal languages helps us to participate in the divine 

mystery of Godôs living Word.  

During his visit to Seoul, Korea in 2007, Chuck Campbell lectured on ñWild Diversityò 

borrowing Richard Eslingerôs A New Hearing: Living Options in Homiletic Method. He 

suggested employing new methods to communicate in preaching. Conversation and collaboration 

are encouraged to bring about fuller participation by the óhearersô in non-verbal actions 

embodying the Word. Don Saliers also supports many forms of art in worship to enable 
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ólistening with eyesô and óseeing with earsôðemploying imagination and creativity in liturgy 

during his visits to Korea in 2007.    

 

Minister of Word and Sacrament  

The Word and Sacrament of God in preaching and worship are the call to ministry for all 

Korean-American churches. God uses our human language to speak to us, using words that we 

can hear and understand. Godôs words reveal Godôs presence and communicate his communion, 

the divine fellowship, ókoinonia,ô with us.  

Beautiful preaching in the Korean-American context may come when we share our 

feelings and actions in response to the word of God. The highest form of beauty in worship is 

reconciliation with God and with one another. Tears and smiles express the pain and joy that the 

Word moves us beyond our imagination. The message of forgiveness and peace is beautiful 

preaching. The bread and wine shared in the broken body and blood of the Lord Jesus Christ 

invites us to this beautiful reconciliation of God, humanity, and creation.  

Koreans seek to reconcile one generation with another, North and South which have 

been separated since 1950, other races, and the unnecessary tension between each that develops 

as a result of a male-dominated, hierarchical society. Theologically conservative Korean 

churches and Christians seek to reconcile with non-Christians to initiate community relationship. 

And that constitutes beautiful preaching of the Word of God. 

 

Kinesics 

The study of body movement and facial expressions is called Kinesics.
4
 Hand motions 

and eye movements are in this category which can be utilized to tell a congregation how the 

preacher is feeling as he or she is speaking. Preaching is not only communicating logic and 

emotion;  it is also leading people to imagine the Word of God in order to think, feel, respond, 

and react together as community.  

Korean preachers need to keep in mind that what we preach must match how we preach 

in tone, volume, intensity, and phrasing. A preacherôs ópresenceô does not begin solely with the 

personôs voice; it also includes the body. Breathing deeply and exuding confidence to embrace 

every living soul in loving ways will capture the heart of his or her listeners, engaging them in 
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the beauty of Godôs embodied word. A body of ópresenceô that moves and shapes a community 

of believers is a beautiful witness to the Word of God.   

 

Musical Interlude 

 óVibrationô is an important expression in music to be communicated in performance art. 

In Korean vibration in óChangô style music, the musician shakes the whole body to make the 

appropriate vibration with the performance and calls, ( ), the vibrato. The body shakes as 

the óSpiritô shakes the preacher to use his or her entire body. Afro-American preachers also make 

a óhummingô sound as part of their preaching, relating the sound of their voices and óresonance.ô  

 Musical interludes help us to identify the beauty of Godôs proclaimed word in rhythmic 

and melodic pattern of dynamic preaching. Fear and trembling may come in many different 

forms and shapes. In preaching, the preacherôs body may tremble to reflect the movement of the 

Holy Spirit working to bring changes in the air.   

 

Performative Aesthetical Task  

The naked body of Rodinôs John the Baptist bronze statue 

captures our attention and imagination. This sculpted body of a healthy 

man with a finger pointing upward reminds us of óecce homoô (behold the 

man, John 1:29), a voice crying out in the wilderness. All his body and 

energy are focused on his mouth and the tip of the finger. The full 

movement of the preacher in body, mind, and spirit are dramatically 

captured by the artistôs work. The beauty is in giving everything to 

indicate and witnessing who Jesus is.  

The word óbeautyô in Chinese is ( + ). It means a big 

sheep. So, beauty is depicted as a sizable carcass of meat, which is 

shared by the entire community in times of scarcity of food. The word óbeautyô is used to 

describe our country, America, the beautiful. Life in America is reflected in sharing our 

resources in the abundance of Godôs grace and gift of life. Once again, beautiful preaching is 

deliberately crossing the mountain, the boundaries of our cultural, racial, sexual, and socio-

economic divisions in our life to bring good news to all.  

Figure 1, Saint John the 

Baptist by Auguste Rodin 

(1840-1917) 1878, Musee 

dôOrsay, Paris 
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Abstract 

Title: Beautiful Preaching in the Korean-American Context: Communicating in Non-

Verbal Languages 

 

Paul Junggap Huh   

 

When preaching is only evaluated based on doctrinal (truth) and ethical (goodness) 

criteria, it misses the sacredness presented on aesthetical (beauty) grounds. The beautiful feet of 

those who bring the good news in Isaiah (52:7) and in Romans (10:15) represent the importance 

of crossing boundaries in preaching. The boundaries of theology, culture, and verbal languages 

erect limitations and barriers, communicating in non-verbal languages can help a preacher 

journey into the mountains to bring the good news to those who live on the other side.  

In this study, contemporary homiletics in North America are discussed quoting Mary 

Eunjoo Kim, Chuck Campbell, and John McClure. And Don Saliers and James F. White are 

included in conversation about liturgical importance in  homiletical development.  

  The study deals with performative aesthetical tasks including musical interlude, visual 

arts, kinesics, paralanguage, proxemics, and other non-verbal communications. Also this study 

attempts to include Korean cultural adaptations with respect to applying gestures and subtle 

communication skills in storytelling methodology. Preaching is a beautiful act when the 

preacher's body is used fully in accordance with what is preached.  

 

Key Words: Korean preaching, aesthetic, kinesics, non-verbal communication, liturgical 

preaching 
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I. Introduction ðPreaching Ministry under Siege 

 In his article that has an indicative title, ñThe Interrupted Sermon,ò Richard Lischer 

relates an anecdote:  

   Several months ago, I found myself worshipping for the first time in a small 

church near the place where my family and I were vacationing.  The preacher 

was giving a homily on the story of David and Bathsheba.  She confessed that 

the story had set off a struggle within her over the punishment that had been 

meted out to Bathsheba for what the prophet Nathan identifies as Davidôs sin.  

She noted that the story is told only for its importance to David and his lineage, 

and proceeded to retell it from Bathshebaôs point of view.  Given the kingôs 

power over his subjects, she tentatively surmised, who is to say that what 

occurred between them was not closer to rape than adultery.  

   At this point, something unusual happened. A man in the congregation 

interrupted her and said, ñYou are imposing your assumptions on this text.  

Youôve got your own program.  It doesnôt say órapeô in the text.  David was a 

great king of Israel.ò 

éThe preacher defended her interpretation, the man accused her of feminism, 

muttered something about ñwhite male bashing,ò and then walked out of the 

church.
1
  

The sermon interrupted?  What is wrong?  

In his book, The Practice of Preaching, Paul S. Wilson asserts a traditional understanding 

of preaching: ñPreaching is not ordinary speech, but the sound of God speaking.ò
2
 According to 

him, God uses the preacherôs voice to speak Godôs word in the lives of people today, through the 

correct reading and interpretation of Scripture.
3
 Why was the sermon in Lischerôs story ñthe 

sound of Godôs speakingò interrupted? Of course, we can say that it was interrupted because of 
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the differences of perspective between the preacher and the church member, and that it is a 

simple incident which can take place at any church. The particular issue in controversy does not 

matter because the incident might have occurred over a variety of issuesðfor instance, social 

issues such as abortion, homosexuality, divorce; theological issues such as liberation theology 

and feminist theology; and even over political issues. As Lischer mentions, however, the incident 

represents ña parable of the churchôs discourse todayò and is indicative of ñthe new situation in 

preaching.ò 

In fact, the new situation in preaching is a preaching ministry besieged by many strange 

factors. First of all, a new way of viewing the world has emerged. The ñmodernò way of thinking, 

that dominated the nineteenth and twentieth centuries, has become obsolete. Many scholars 

anticipate that the twenty-first century will be characterized as the ñpostmodern age.ò
4
 This 

emerging postmodern worldview becomes the new challenge for the so-called evangelical church 

and its preaching ministry.  

Caleb Rosado asserts that a great chasm exists between the church and contemporary 

society.
5
 This chasm reflects the churchôs inability to communicate effectively the gospel 

message to society. In order to communicate Godôs word effectively today, the church must be 

knowledgeable both of theological and sociological principles. This understanding will assist the 

church in reinterpreting the gospel in its cultural context and in reconsidering the methods for 

communicating it. Here we raise some serious questions: Will ña twenty minute monologueò
6
 

have the same power and influence in the next millennium? If not, how can we tell Godôs word, 

the Christian story, in a postmodern, pluralistic world?
7
 What kind of factors and traditions 

should we change and preserve? While changing the outer garments of faith, of course, we have 

to preserve ñthe substance of faithò and ñtrue tradition in his changing world in the context of the 

original text.ò
8
   

 In this article, I contend that to reach those members of contemporary society and 

congregations who might be characterized as ñpostmodernò in their thinking and consciousness, 

the church must reexamine and reevaluate its approach to preaching in the twenty-first century.  

 

II. The Implications of Post-modernity for Preaching Ministry
9
 

   A. Paradigm Shift and Changes  
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We are living in a period when old and established ways of understanding our world are 

giving way to radically new perspectives. John B. Cobb asserts that ñrecognition that western 

culture is in deep transitionò is widespread and that ñthe environmental cries have forced 

recognition that past policies no longer work, so that a practical change is required.ò
10

 Like 

Cobb, most observers of contemporary history concede that western civilization is undergoing a 

fundamental shift in its worldview. The shift has been spurred by the discoveries and theoretical 

developments that have occurred in the natural sciences over the past 150 years.
11

 Even though 

this is ongoing shift and the detailed character of the emerging worldview is still somewhat 

vague, its general features do appear fairly clear. The new perspective could be called many 

things, but here it will be identified as ñpostmodern.ò The foundations of the modern world are 

collapsing and we are entering a postmodern world.
12

 As David S. Dockery mentions, in this 

respect the twenty-first century will be characterized as the ñpostmodern age.ò
13

   

Even though the term ñpostmodernò has no settled definition, it roughly refers to the 

contemporary context in which radical pluralism has created a climate of relativism and ña 

growing consciousness of the radical wayò in which language and culture shape reality. It is not 

a polemical catch phrase, but ña heuristic term.ò
14

 ñPostmodernò serves as a code for an epoch 

that has only just begun in this century, a period whose intrinsic value is acknowledged, but has 

not quite been comprehended. Hans Küng understands modernity and post-modernity as ña 

paradigm.ò He says, ñmodernityé is not a ófinished programô nor is itéan óunfinished project,ô 

rather, modernity is in transition, it is a paradigm that has grown old that must be built up 

anew.ò
15

 Subsequently, the word ñpostmodernò can be used to designate a paradigm shift from 

the modern world view. 

Because in the transition from the modern, Enlightenment paradigm to the post-

modern paradigm, a change, in fact, takes place in the ñentire constellation of 

beliefs, values, techniques and so on, shared by the members of a given 

communityò, a change, therefore, in the way men and women generally perceive 

themselves, society, the world, and God.
16

  

 

   B. Selected Contours of the Postmodern Worldview 

The shift to a postmodern worldview means that theological concerns must be restated in 

terms which are relevant to the changing contexts. The understanding of the preaching task must 
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be stated not only in terms relevant to the postmodern context, but also in such a way that the 

church may ñpreach to its age without preaching its age,ò as P. T. Forsyth has said.
17

 The new 

context is characterized by relativistic and pluralistic attitudes, an increasing plausibility of belief 

in God, a heightened emphasis on creativity and the role of biblical revelation and authority. 

 

      1. A Relativistic and Pluralistic Attitude
18

 

Some defining characteristics of the postmodern era are its epistemological relativism 

and its pluralism. Truth is relative. The defining feature of the postmodern is that relativism is 

accepted as the nature of the human condition and that there is no center; therefore, nothing has 

been lost or given up.
19

 Pluralism from this perspective represents alternative possibilities of 

experience and expression.  

There is no place for universal reason in a postmodern world where all paradigms, or 

worldviews are equal because each has its own logic.
20

 Reason is also viewed as inconsistent 

with postmodern confidence in emotion, feeling, intuition, autonomy, creativity, imagination, 

and contemplation. In the postmodern context there is no longer an absolute authority or a meta-

narrative that can explain and govern action. Jean-Francois Lyotard had defined the postmodern 

era as a mood or state of mind about how to live in the present condition of fragmentation and 

pluralism.
21

 He bases this conclusion on the loss of meta-narrative and a subsequent shift from 

universalism to localism as a focal point. According to him, localized narrative provides a better 

guiding scheme than a grand universal narrative.   

Here we raise a question that we must struggle to answer in the postmodern world: ñIs the 

presence of the Sprit to be found exclusively in Christ, as Christians claim?ò
22

 This question has 

profound implications for preaching. According to Hans Küng, ñthe biblical message, the crucial 

criterion of all talk about God, is concentrated on Jesus Christ, in whom for believers God 

himself has spoken and acted.ò
23

 Richard Lischer understands the significance of the preaching 

task in the light of the resurrection of Christ.
24

 In a similar vein, Craig Loscalzo places great 

importance upon the incarnation in understanding the work of the preacher and the preaching 

task.
25

 Preaching flows from the life of Jesus, the Christ, and receives power from its nature as 

an announcement of the crucifixion and resurrection of Christ. In this respect, therefore, if one 
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were to discuss possible ñstumbling blocksò for acceptance of the gospel in postmodern culture, 

one would have to cite claims about the uniqueness and exclusivity of Jesus, the Christ.
26

  

 

    2. The Viability of Belief in God 

 Modern philosophy tended to make belief in God less plausible than it had been in the 

pre-modern era. Hindering belief in God in the modern era is the assertion that belief in God 

thwarted humanityôs quest to be free from oppression. A belief that became prevalent in the 

modern era was materialistic determinism. Such determinism leaves no room for belief in God. 

Another reason for rejecting belief in God is the assertion that all knowledge must come through 

the senses. If one cannot see God, how can one prove indubitably that God exists? If Godôs 

existence cannot rationally be proved in a manner adequate to satisfy a rigid foundationalist 

epistemology, one cannot argue for Godôs existence.
27

   

Traditional beliefs about God that made belief difficult in the modern era are being 

restated by theologians within each of the major strands of postmodernismðdeconstructionism, 

constructionism, restorationism, and liberationism.
28

 They react against modern concepts of God 

that are often seen to be patriarchal and nationalistic by describing God ñin the form of a theos 

who takes the side of the disinherited against the powerful and who can be known only in highly 

particularistic ways.ò
29

 

 

     3. Creativity 

 A theological aspect of postmodern thought is its emphasis upon creativity. Such an 

emphasis has been posited by revisionary postmodernists as a means of resolving problematic 

areas within the modern understanding of God. For instance, some of these problematic areas 

include the problem of evil, the transmission of the biblical text, the rise of evolutionary 

perspectives, and ñmind-bodyò problems. 

 Creativity becomes important in several different ways. Evil exists because created 

beings have within them the power to resist Godôs will and Godôs power. Another sign of 

creativity is seen in the biblical texts themselves. The Bible shows signs of human creativity. 

Scientific evidence itself has shown that the universe has been billions of years in the making. If 
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the element out of which the world was made had no inherent creative power, one would not 

expect the earth to be so long in the making.  

 Griffin sees a difference between an ethic of obedience and an ethic of creativity. In 

modern times, emphasis was placed upon subservient obedience to an omnipotent being. In 

postmodern times, the emphasis will be upon an ethic of creativity. Every being has within it 

some anima or possibility of creativity.
30

 In the modern era, generally one meta-narrative was 

recognized as the focus of creativity. However, a postmodern vision will recognize many 

differing strands that foster creativity. 

  

     4. The Bible 

 A critical issue for preaching which will be affected by a shift to post-modernity is 

authority. What gives a preacher authority to be heard and to have his or her message accepted? 

Evangelical Christians have traditionally found their locus of authority in the Bible. While 

Rudolf Bultmann sought to demythologize the Scripture, postmodernists are seeking to 

ñremythologize Scripture.ò By remythologizing, they mean that the Bible needs to have its 

ñdisturbingly mythological voiceò restored ñso that its diagnostic of the human condition and its 

prescription for individual and communal renewal can be recovered again.ò
31

 

 A postmodern view of the proper use of the Bible will be changed according to this 

stream of thought. The response of Restorationists is to view the Bible as the infallible, inerrant 

revelation of God. In the postmodern context, there appears to be a willingness to reexamine 

ancient texts in a new way. The postmodern use of the Bible does not ignore the benefits that 

have come through higher textual criticism. It does, however, move beyond such issues to find a 

voice in the Bible able to speak to many of the ills of contemporary society.  

Meanwhile, deconstructionist thought with its emphasis upon themes such as the loss of 

meta-narrative and loss of language as signification makes appeals to biblical authority 

problematic. In a similar vein, epistemological relativism makes the assertion that ñthe Bible 

says so,ò untenable as well. A key concept for the postmodern use of the Bible is to allow the 

Bible to become a set of lenses through which one views life and reality. The challenge of 

preaching in the postmodern context will be to present the ancient texts in such a way as to allow 

them to become the lenses through which a congregation views reality.  
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III. Preaching Ministry in the Postmodern World  

How can we more adequately picture the preaching task in the postmodern era? Any 

attempt to preach Christ in the postmodern era will need to strike a delicate balance between 

tailoring the message to be relevant to its hearers and attempting to stand out fromðand 

challengeðthe culture. These questions have been asked about homiletical approaches that 

purport to be postmodern, ñIs this too much enculturation and too little preaching? Has the 

tradition and the need for the tradition been overwhelmed by a certain way of trying to engage 

the world on its own terms?ò
32

  

In this chapter, I will  suggest some categories for preaching ministry in the postmodern 

era, including language, preaching with imagination, creativity, truth, and authority.  These 

categories are offered not only for methodological consideration, but also as theological 

emphases as well.  

 

   A. Language and Modes of Discourse 

 In the premodern world, mythic speech was customary. Pre-moderns believed that 

events and realities in myth corresponded to reality. Pre-moderns made little distinction in kinds 

of discourse. Meanwhile, the modern world distinguished between scientific, propositional 

language and mythic language. The former was preferable because it could be verified 

empirically. Propositional language could describe reality with objective precision. The preacher 

simply needed to present and explain an idea to the congregation. The preacher could also tell a 

story to illustrate the proposition or to add interest to the sermon.   

Meanwhile, the postmodern world recognizes that human understanding and expression 

are multivalent. Propositional language is salutary for certain tasks. But people in the 

postmodern era also recognize that story and metaphor are fundamental to the full fabric of 

human understanding.
33

 In his book, New Era in Religious Communication, Pierre Babin 

described the ñcatechetical wayò and the ñsymbolic wayò of communication. He says, ñDo you 

want to express the gospel today? Use symbolic language. That was Jesusô language, and it is the 

dominant language of the media today. It adds modulation to abstract words. It is the best way of 

putting thought on show.ò
34
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While Babin states clearly that the symbolic way is preferred, he does not abandon the 

catechetical way. Catechetical language can serve ñto preserve the unity of the church and to 

give Christians the security of a number of reference points.ò
 35

 According to Babin, symbolic 

language is a language of temptation not because of any ethical compromise, but because it is 

inductive, luring the listener into participation, creating a situation in which one discovers a need 

before supplying the answer to that need.  The opposite of symbolic language is conceptual 

language, a language which ñprovides an abstract, limited, and fixed mental representation of 

reality.ò
36

 The symbolic way leads to an awareness of the need ofðor desire forðfaith while, 

the catechetical way provides detail and specific content. 

Postmodern preachers pay attention to ñthe powerful role of imaginationò and ñroot 

metaphorsò in shaping human reality. However, they are inheritors of both scientific and mythic 

languages. Thus, a preacher is always ñon the bubbleò to judge which kind of discourse is most 

appropriate for a given sermon.   

 

   B. Imagination in Preaching 

 Imagination is ñthe capacity for forming images in the mind and the human means of 

interpreting the world.ò Imagination helps for us to join ñin knowing interplay, in participation 

with others and the world.ò Therefore, imagination is ñcentral to human knowing.ò
37

 Although 

the use of imagination is important, imagination is often confused with fancy. Warren Wiersbe 

makes a helpful distinction, ñFancy helps me escape reality, while imagination helps me 

penetrate reality and understand it better.ò 

The relativity and loss of totalizing discourse and meta-narrative inherent in 

postmodernism should lead preachers to use imagination in the postmodern context. Some of the 

defining characteristics of the contemporary world, and one would presume of the postmodern 

world as well, are fragmentation, discontinuity, eclecticism, and commercialism.
38

 In many of 

the music videos popular with contemporary adolescents, the images to which to viewer is 

subjected change every two second and may often be unrelated to what has gone before. 

Juxtaposition of unlike qualities may prove to be a fruitful methodology for preaching the gospel 

in the postmodern era.  
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It would seem that the most effective preaching, particularly in the postmodern context, 

would be that which engages the imagination of the listener. Thomas Troeger says that sermons 

must be grounded in our experience.
39

 Frederick Buechner notes, ñthe sermons we preach to 

ourselves around the preacherôs sermons are the sermons we hear most powerfully.ò
40

 The 

observations of Buechner and Troeger, coupled with the analogy used by Wilson of the 

juxtaposition of ñtwo ideas that might not otherwise be connected and developing the creative 

energy they generate,ò provide a rich metaphor for preaching in the contemporary context. The 

well-chosen story or fertile image can allow sermons ñto pierce through the numbness of the 

human mind and heart and to trigger both the individual and collective storehouses of images 

and metaphors which link us to our spiritual roots.ò
41

 

 

   C. Creativity in Postmodern Preaching  

 David Buttrick argues that a preacher is seeking to create consciousness in the act of 

preaching.
42

By creating such consciousness, the preacher enables the congregation to experience 

the gospel in their present reality. The call for creativity should not be understood merely as a 

call for preachers to use greater ingenuity in their sermon preparation, but also as a call for 

sermons to themselves create something in the consciousness and the experience of listeners.  

 Creativity comes from the life of the Creator being lived through Godôs creations.  

Creativity is very closely linked with imagination, as the preacher must learn to create images 

which will connect the life of the listener with the world of biblical revelation. There are several 

ways one may learn to cultivate creativity in oneôs preaching ministry.
43

 Practically, we 

reconsider using various creative forms in preaching ministry in the postmodern era. Various 

forms of the creative arts can be utilized to communicate the gospel: reading and storytelling, 

short sketches, one-act plays, and full-length plays with secular themes but an underlying 

Christian message.
44

 

 

   D. Authority 

 A critical issue for preachers in the postmodern era is the issue of authority. The 

congregation must recognize the authority of the sermon, or they will not be likely to accept its 
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claims and visions. In a climate of relativism, preachers need to answer questions such as, ñwhy 

should my message be accepted?ò and ñWhat right do I have to be heard?ò 

 The pre-modern era assumed the authority of the Bible, ecclesial tradition and clergy. 

The preacher might debate the interpreted word; the community would accept the validity of text, 

doctrine or teaching. Meanwhile, in the modern era, the empirical method provided the model for 

authority; the community could trust those things that it could validate through its senses. Much 

of the preaching of the modern era assumed that the listener accepted both the speakerôs right to 

speak and the authority of the Bible. Fred Craddock characterizes the deductive approach to 

preaching, which tended to be dominant in the modern era, as an unnatural mode of 

communication because it operates under the assumption that the listener already accepts both 

the authority of the speaker and the truth the speaker is seeking to communicate.
45

 However, the 

pluralistic and relativistic postmodern worldview lacks universally recognized standards of truth. 

A preacher cannot simply invoke an exterior source (such as custom or science) as sufficient 

basis for the congregationôs assent. 

 The concept of authority will need to be redefined in the postmodern context. The 

preacher must present a rationale for why the congregation should be shaped by the gospel 

message.  According to Richard Allen, two of the most important resources available to the 

postmodern minister for developing authority are ñtradition and experience.ò
46

 A pastor can 

point out that the gospel and its texts and values have helped people in many different times and 

situations. The preacher can also point to ways in which the gospel and its claims prove true in 

the experience of the community. An authoritarian pulpit style will not be well received. The 

challenge of the postmodern preacher is to create a world in the consciousness of the listener, in 

which the gospel can be delivered to them. 

 

E. Truth 

 The preacher is called to tell the truth, the word of God.  Here, however, we confront 

the question ñWhat is truth?ò How do our listeners acknowledge the truth that the preacher 

proclaims? For pre-modern and modern preachers, this issue was easier than for preachers in the 

postmodern world of relativism and pluralism.
47

 For the pre-modern preacher, truth was largely 

accepted as ñthe correspondence between appearance and reality.ò For them, tradition was 
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always the source of truth. Therefore, pre-modern preachers would tell the truth ñby elucidating 

the tradition and by helping the community discern how the realities of the tradition impinged on 

the practices of the community.ò
48

 Meanwhile, for modern preachers, truth has two prevalent 

sources: empirical observation and logical deduction. Truth is ñthe correspondence between 

statement and empirical observation of realityò or ñlogical consistency with necessary first 

principles.ò Preachers begin with uncontested Christian foundational principles and demonstrate 

the degree to which other Christian statements cohere with those principles.
49

 

 The very notion of truth itself is not easy to grasp in a pluralistic and relativistic 

postmodern setting, because many deconstructionists explicitly deny universal truth. For them, 

truth is ñnothing more than a function of powerò and ñthe prejudices of the most powerful people 

in a culture raised to the highest possible level in consciousness.ò
50

 Here the preacher can use 

the method of mutual critical correlation to determine correspondence between his or her claims 

and an enlarged understanding of experience. Preachers must preach beyond their own 

experience and probe for the truth by means of the mutual critical correlation of Christian vision 

and experience.
51

 Meanwhile, the postmodern version of truth defines three rubrics for 

preaching that help a congregation to be open to a sermon: honesty, humility, and openness. The 

homiletic of mutual critical correlation is marked by honest discussion of the issues, humility in 

the face our finite perceptions, and critical openness to other notions of truth.
52

 

 

IV. How Shall We Preach to the Postmodern Mind? 

 We live in what scholars call the era of postmodernism. How do we tell Godôs word and 

pay attention to preaching ministry to reach out to the changing mind of our age? All effective 

preaching is contextual. It is an important task for a preacher to understand the context and form 

in which he or she preaches. David Buttrick gives us wise advice about the task of homiletics in 

the changing age: 

If we are moving into an age defined by analogies of consciousness rather than by 

objective rationality, then we must attend to how language forms in consciousness. 

Such a task will lead us into a renewed alliance with rhetoric. é Homiletics will 

describe the ñhowsò of preaching in a new way. é The postmodern world will 

turn toward a renewed interest in the interpersonal. é The task that faces pulpits 

now is the forming of theological meaning in a twenty-first-century consciousness. 

é Through the language of preaching, narration, and naming, we are called to 

build a theological world in which people may live and move and indeed have 



Unyong Kim  

Spring 2009 | 

 

34 

 

their being. é So preaching will have to disengage from Enlightenment 

Christianity and quite deliberately seed itself in a forming new world beyond 

modernity, a world that is being shaped largely in countercultural communities, 

among the socially disenfranchised and in the liberation movements of the ñother 

world.ò
53

 

 

 People who attend each worship service bring their own unique needs, desires, fears, 

pains, backgrounds, and cultural worldviews. Given this diversity and concerns that 

characterize postmodern culture, how do we preach in its context today? What type of 

preaching is effective for the task? 

 

A. The Evocation of Experience 

 Contemporary culture is producing people who prefer to learn experientially. 

Experience is ñthe new currency of our culture.ò In the past, we first obtained knowledge about 

a subject or issue and then later validated that knowledge. In the modern church, most of our 

preaching focused on the logical presentation of facts to move people toward a decision, which 

worked great for a modern mindset. However, now, we are living in a time of revolutionary 

change. There are the grand shifts from knowledge to experience and from broadcast to 

interactive. In the postmodern era, people are most influenced by experience. Dan Kimball 

advises preacher as follows, 

[O]ur job is to take into consideration how we present truth to the people we hope 

to see transformed. If the goal of our preaching is to bring about behavioral change 

as people learn to become disciples of Jesus, and if we focus only on preaching 

with words to the exclusion of experiential teaching, we will not have the impact 

we are hoping for in our emerging church. We need to give people truthful 

experiences along with truthful teaching.
54

 

 

 The emerging paradigm for preaching in the postmodern epoch, the New Homiletics, 

has pursued and focused on the creation of experience as opposed to a propositional privileging 

of content. Although there are a variety of forms in the stream, most of them have emphasized 

human experience. The New Homiletics represents ña turn away from congnitive-propositional 

preaching to experiential preaching.ò According to Fred B. Craddock, preaching focuses on 

engaging the hearer in the pursuit of an issue or an idea so that he or she will think his or her 

own thoughts and experience his or her own feelings in the presence of Christ and in the light of 
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the gospel. Like Craddock, theorists of what is coming to be known as the New Homiletics 

have been interested in what the sermon may do and even undo in the experience of the 

receiving audience, rather than pointedly conveying content.
55

 

 In postmodern culture, there is no interest in a ñsecondhandò God, a God that someone 

elseðchurch tradition, church professionals, and church bureaucraciesðdefines for listeners. 

For them, the experience is the message. They literally feel their way through life. It is most 

important to give them a new experience they have not had before and to provide experiences 

of worship and activity in the church. 

 

B. Participatory/ Interactive Preaching 

 Postmodern culture is characterized as ña choice cultureò or ña participatory culture.ò
56

 

It shifts from representative to participatory. A representative culture is based on definite beliefs 

that people want and need to be controlled and have decisions made for them, while a 

participatory culture is based on just the opposite beliefs. Postmoderns want to make their own 

decisions from among various choices.  Leonard Sweet notes the following: 

Postmoderns donôt give their undivided attention to much of anything without its 

being interactive. It is no longer enough to possess things or to enjoy positive 

events. One now has to be involved in bringing those events to pass or brokering 

those things into the home. People want to participate in the production of content, 

whatever it is.
57

 

 

 One of the major issues in current homiletics is the relationship between the preacher 

and the congregation. Traditionally, the preacher has remained in a privileged position as the 

source of the message or information, while the congregation has remained only a passive 

recipientðñthe destination of the sermon.ò To be more effective in the postmodern era, 

however, preachers should rethink their relationship with the listener. Recognizing this gap 

between the preacher and the listener, Lucy Rose maintains that the relationship between the 

preacher and the listener should be that of ñequal partners on a journey.ò
58

 For the preacher, the 

listeners are Godôs people taking a trip into the word of God together with the preacher. 

Therefore, preaching should involve listenersô participation; they should recognize the sermon 

as their own. The goal of a sermon is to open a gate to listener participation and help the listener 

recognize it as relevant to his or her situation.  
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   C. Image-Driven/ Story-Centered Preaching 

 Postmodern culture is image-driven; in contrast, the modern world was text-based. 

Theologians in the modern era tried to create an intellectual faith, placing reason and order at 

the heart of religion. Mystery and metaphor were eliminated as too uncertain, too mystical, and 

too illogical. After forfeiting the role of storyteller, ñthe church now enters a world where story 

and metaphor are at the heart of spirituality.ò Postmodern culture offers the contemporary 

church the lesson that ñimages generate emotions, and people will respond to their 

feelings.ò
59

In this respect, contemporary homileticians are more concerned with the importance 

of language in the art of preaching, because it is one of the most important factors determining 

whether a sermon is heard. Accordingly, a preacher should develop an appropriate sermonic 

language to form congregational consciousness. In particular, images and metaphors provide an 

appropriate language pattern in sermons for the consciousness of the hearers. Postmodern 

preachers should consider the sermonic languages, rather than being discursive, cognitive, or 

logical, must instead show, paint pictures of, and evoke experience. Here metaphor, image, and 

story are very significant tools for postmodern preaching. 

 For Jesus, a story is not just some casual entertainment; it reflects a basic and powerful 

form in which we make sense of the world and experience. Story provides shared space, ground 

held in common in its operation. For the sender of the message, telling the gospel as story 

means entering into it. To make this point, Robert Waznak, in his book, Sunday after Sunday, 

tells Martin Buberôs well known Hasidic tale about how a lame grandfather became so much 

part of the story he was telling that he experienced the liberative and healing message of the 

story. 

My grandfather was lame. Once he was asked to tell a story about his teacher and 

he told how the Holy Baal Shem Tov used to jump and dance when he was praying. 

My grandfather stood up while he was telling the story and the story carried him 

away so much that he had to jump and dance to show the master had done it. For 

the moment, he was healed. This is how stories ought to be told.
60

 

 

 The miracle of good storytelling is that tellers and listeners are healed because they 

recognize the story as their own.  Thus, preaching is basically telling Godôs story and our story.  

Story is both a primary tool to reveal our identity and the stuff that forms Christian preaching. 
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The challenge of preaching in this new century is to present the Christian gospel in imaginative 

ways that empower listeners to find therein structures to understand morsels of their own life 

experiences. 

 

V. Conclusion 

 We, the preachers, find ourselves in a new cultural context, replacing the current one 

that is collapsing around us. The shift from the modern era to the postmodern era poses a serious 

challenge to the churchôs mission to the next generation. To reach people in the new emerging 

context, we have to set ourselves to the task of deciphering the implications of postmodernism 

for the gospel.
61

 An understanding of the impact of the context will help preachers recognize 

how to address contemporary audiences. 

 Postmodern culture is not the first cultural crisis for preachers. The church has been 

continually challenged since the first century. In Chinese, the characters for the word 

ócrisisô(; ) have two meaningsðdanger and opportunity. In Hebrew, the word for 

crisis is mash-ber, a word used for birth stool, a seat upon which a woman in ancient times sat as 

she gave birth. This illustrated the two possibilities inherent in childbirthðnew life or loss of 

child and mother. Therefore, the challenge for the preacher in the postmodern era is to give 

listeners a ñwitnessò with clear and effective voices. 

 The postmodern era presents preachers with both challenge and opportunity: modernist 

assumptions under which preachers have been operating for decades are no longer applicable yet 

there is a greater openness to faith. There is little doubt that the world is becoming more 

pluralistic. How do we preach in this pluralistic age and preserve or renovate our homiletical 

heritage? For preachers in the postmodern era, one of the biggest problems is that they are 

standing in epistemological relativism and have to continue their preaching ministry in that mud 

of confusion. 

Christians should contribute to a pluralist world ñbeing who they are.ò This contribution 

should be based on the realization that the Kingdom of Heaven is the only true home for the 

Christian, ñthe place that defines our most essential identity.ò Failure to contribute to a genuine 

pluralism will result in being ñlost in the wilderness of decayed traditions and vulnerable to the 

domination of modernityôs suicidal infatuation with power.ò
62
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In some respect, those who proclaim the Christian message may be heartened by the 

possibility that the world context is becoming more favorable to Christian proclamation.  We 

should be reminded, however, that the gospel has an element of offense in any epoch of history.  

The extent to which Christianity thrives, or just survives, will be determined by the adequacy of 

its response to changing cultural and intellectual conditions.  As preachers learn to proclaim 

new images and assist their congregations in becoming communities that live out the gospel 

story made known in Christ, there will be fruitful opportunities for the proclamation of the 

gospel.  Calvin Miller notes, ñThe church needs to know what the world wants to hear and yet 

also find a way to give what it needs to hear in a sermon.ò
63

 God still speaks through human 

mouthpieces in the changing era.  It is one of the best things we know. 
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 Preaching ministry is facing a crisis, as postmodernism began to permeate minds of 

people today with its radical pluralism. However, the dominance of postmodernism can be an 

opportunity for preaching. Through preaching Christians can contribute to this pluralistic world 

by truly being ñwho they areò and giving the conviction in the world of confusion. In order to 

speak to contemporary audiences, however, preachers should understand the congregations who 

are living in the postmodern society and how to communicate with them. To preach the gospel 

preachers need to use story and metaphor, instead of propositional language, and to preach with 

imagination, creativity, truth, and authority. By evoking experiences of preachers or real people, 

speaking in participatory/interactive language in preaching, and using images or stories, 

preachers can communicate the Christian truth in this postmodern context. 

 

Key Words: Preaching, Postmodern, Contemporary audiences, Communication, The Gospel
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Introduction  

Worship is central to Korean church life and virtually every event of significance begins 

and ends with a worship service which usually involves a sermon. I have lived and worked in 

Korea since 1980 serving as a professor of systematic theology at Hanil University and 

Presbyterian Theological Seminary near the city of Jeonju in the southwestern region of the 

country. Over the past twenty-eight years I have listened to hundreds of Korean sermonsðin 

Sunday morning worship services, in university chapel services, at numerous retreats, and in 

worship services held at seminars and conferences. Even the annual meeting of the Korea 

Association of Christian Studies (the Korean equivalent of the American Academy of Religion) 

begins and ends with a worship service and preaching is central to both services. The average 

Korean pastor may preach three sermons each weekðat the Sunday morning worship service, at 

the Sunday afternoon or evening worship service, and at the Wednesday evening mid-week 

prayer service. In addition brief sermons are preached at the daily dawn prayer service. This adds 

up to a staggering total of 156 Sunday and Wednesday sermons and 365 brief sermons for the 

daily dawn prayer services. When one adds in special occasions such as retreats, conferences and 

seminars, school and university chapel services, and annual revival meetings the number of 

sermons preached by the average pastor easily exceeds 500 in any given year. 

Clearly preaching in the Korean church occupies a central position and this is, perhaps, 

the first difference that becomes obvious to the western observer.
1
 Although I have lived and 

worked in Korea for almost thirty years, I never cease to be amazed at the diligence of the 
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Korean pastors in sermon preparation. One of the reasons for this diligence is that in the Korean 

church, and in Korean society in general, the pastor occupies a position of authority that far 

exceeds that found in most western churches. 

 

1. The Authority of the Korean Pastor 

When Korean pastors preach, members of the congregation listen, for within the 

Confucian structure of Korean society with its hierarchy, the pastor is quite naturally an authority 

figure.
2
 In the words of Kang Shin-Myung, ñThe idea of respecting king, teacher, and father is 

so strongly emphasized in Confucianism that even pastors are given great authority as respect in 

society.ò
3
 This is especially true in the rural areas where the pastor is often the most highly 

educated person in a given village and frequently serves as a community leader. Even in the 

large city churches the pastor is looked up to and respected as the leader and primary teacher. 

The pastor, more than any other person, sets the tone for the style of worship and the order of 

church life. 

This pastoral leadership role was of particular importance in the early history of the 

church when pastors were the leaders in the Independence Movement against the Japanese 

colonial empire. Writes Kang: ñAccordingly pastors were the center of the Christian 

movement.ò
4
 This leadership has continued during the struggle against the military governments 

of the 1970s and 1980s and in the various other mass movements and extended beyond the 

churches to society at large. 

A recent example concerns the mass demonstrations against U.S. beef imports during the 

first half of 2008. When the demonstrations turned violent and seriously threatened social order, 

the government turned to the religious leaders. On successive nights the Catholic priests held 

mass, the Buddhist monks held sutra chanting services, and the Protestant pastors held public 

prayer meetings in front of the Seoul City Hall. Out of respect for the social position of the 

clergy, the riot police retreated to the sidelines, the rioters held off on further violent actions, and 

the demonstrations soon came to an end. In the Confucian society of Korea, religious leaders, 

including Christian pastors, have an authority through their preaching which extends even to the 

sphere of public life. 
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Lee Jung Young points out a second source of authority which also derives from 

traditional cultureðthe pastor must be a person of the Spirit and is thus a shamanistic figure.
5
 

Shamanism is the oldest religious tradition in Korea and shamans are considered to be 

messengers of the spirits. In a similar manner, pastors are viewed as messengers from Godð

persons filled with the Holy Spirit who preach with the Spiritôs power. Thus pastors focus more 

on the personal dimensions of the spiritual life, and emotion and feelings are given precedence 

over reason and intellectual doctrine.
6
 Over the years I have listened to sermons which are 

punctuated by emotional actions on the part of the preacher such as weeping, singing, shouting 

ñhallelujahò and expecting a vigorous ñamenò response from the congregation, leading periods 

of audible individual prayers, and engaging the congregation in shouting ñOh Lord!ò with arms 

raised in praise. In one Sunday morning worship service in a large urban Presbyterian church I 

counted a total of 186 audible shouts of ñamenò by the congregation, 111 of which were during 

the preaching of the sermon. Within the context of American mainline churches, of course, such 

displays of emotion are considered most improper. In Korea such emotionalism is understood as 

a way of demonstrating the personal spiritual authority of the pastor. 

 

2. Korean Sermons are Theologically Conservative 

Long-time Presbyterian missionary Paul S. Crane once wrote that ñKoreans tend to be 

very conservative theologically. They may be classified as conservative, more conservative, and 

most conservative.ò
7
 Theological conservatism is the first of three characteristics of the Korean 

church and its pastoral leadership, the other two being Bible centered and revivalistic.
8
 

As an American schooled in a relatively liberal mainline Presbyterian ethos, the 

conservatism of Korean preaching is one of the most obvious characteristics which came to my 

attention. Life situation sermons, allusions to literature and film, quotations from well-known 

theologians, and liberal interpretations of biblical miracles are almost totally absent. Sermons 

tend to focus on the simple message of the gospel, doctrine is presented in a straightforward non-

critical manner, and the miracles of scripture are understood to be historical and absolutely literal. 

While passing reference may occasionally be made to John Calvin, modern theologians are 

almost never mentioned. When I first arrived in Korea it seemed as if such conservative 
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preaching was totally irrelevant to the contemporary situation. ñHow then,ò I asked myself, 

ñdoes the Korean church show so much vitality and power?ò  

The answer, I found, is in a unique combination of conservative theology coupled with 

radical forms of social action. Two great preachers from the past serve to illustrate this point. 

The first is Kil Sun-Ju (1869-1936) who was one of the first seven graduates of the Presbyterian 

Theological Seminary in Pyongyang in 1907. His conservative credentials are impeccable. He 

founded the Korean tradition of dawn prayer meetings, preached in a revivalist tradition, was 

fundamentalist in his theology, held to a literal belief of the second coming of Christ, and in later 

life turned against involvement in politics and social action in favor of apocalyptic preaching.
9
 

In earlier years, however, he was deeply involved in politics and was one of the Christian pastors 

who signed the March 1, 1919 Declaration of Independence against the Japanese colonial 

government. In recent years church historians are drawing attention to the political and social 

side of his ministry.
10

 His later turn toward apocalyptic preaching was due largely to the failure 

of the political process to achieve Korean independence from Japan during his lifetime. 

Perhaps even more dramatic is the life and death of Chu Ki-Chol (1897-1944). A 1927 

graduate of the Presbyterian Theological Seminary in Pyongyang, Chu was one of Koreaôs most 

dynamic preachers, and his sermons continue to inspire readers to this very day. His theology 

was conservative and it was his conservative interpretation of the Bible which led to his refusal 

to bow before the Shinto shrines. To bow before such a shrine could only be considered as 

idolatry and a betrayal of the Christian faith. Chu was imprisoned four times as a result, and he 

died in prison as a martyr on April 21, 1944. Prior to his final imprisonment he preached his last 

sermon ñMy Five-Fold Prayerò in which asked God to ñHelp me defeat the power of death; help 

me to endure long suffering; I entrust my aging mother, my wife, my children, and my church 

members to the Lord; help me to live righteously and die righteously; and O Lord Jesus! I entrust 

my soul to you.ò
11

 On the face of it his final sermon reflected nothing more than conservative 

theology and traditional Confucian family values. His imprisonment and martyrdom, however, 

were interpreted as the most radical form of protest against the Japanese government. As a result 

ñOn July 10, 1968, the government of the Republic of Korea formally declared him to be an 

Honored Patriot and placed a stone to his memory in the National Military Cemetery in Seoul.ò
12
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In these two great preachers from the past I began to understand the power of Korean 

preaching in the present. The theology may be conservative and other-worldly, but the lives of 

the preachers are firmly rooted in Korean society and the struggles of the Korean people. 

 

3. Korean Sermons are Biblically Based 

Korean Christians are truly a ñpeople of the Bookò so it is not at all surprising that all 

sermons are biblically based. It is unthinkable for a Korean pastor to preach a sermon that is not 

firmly grounded in scripture. Most sermons are expository in nature or use biblical texts to call 

the congregation to a higher level of Christian commitment. Following the reading of the biblical 

text, the Bible is kept open throughout the preaching of the sermon and members of the 

congregation closely follow along in the text and frequently underline key passages. In place of 

pew racks (everyone carries their own Bible and hymnbook to church) there is a small shelf 

where the open Bible is placed. Sometimes the pastor will ask the congregation to read key 

verses aloud in unison. Verse-by-verse exposition of scripture is also quite common during the 

sermon. Throughout the preaching of the sermon there is a dynamic relationship between the 

pastor, the Bible, and the congregation. 

After hearing countless expository sermons and sermons calling for a deeper personal 

Christian commitment, I began to wonder, ñDo Korean pastors ever preach on issues of social 

justice? Does the biblical text ever call one to social action and concern?ò Although such 

sermons are uncommon, when they do occur they are preached with tremendous power and they 

are always based upon a biblical text. Unlike many social justice sermons in the American 

context, where no actual response is forthcoming, Korean social justice sermons are a clear call 

for action on the part of the hearers.  Two such sermons come to mind. Both were preached 

during the military regime in the 1980s and both were preached in churches in the city of Jeonju. 

The first took place following the disclosure that an industrial firm was intentionally 

bypassing pollution control equipment and dumping carcinogenic waste into the Naktong River 

in the southeastern part of the country. The result was that the water supply for the metropolitan 

area of Taegu, Koreaôs third largest city, was contaminated. When it became known that the 

government had allowed the company to do this ñin the interest of national economic 

developmentò and that previous attempts to make this known had been hushed up, the result was 
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national outrage. I can still remember Rev. Song Bong-Kyu of Sung Ahm Presbyterian Church, 

who is now retired, standing in the pulpit with the Bible in one hand and the newspaper with its 

glaring headlines in the other hand. ñHow,ò he asked, ñcan we allow this to happen in our 

country? We have only one country and the Bible tells us that we cannot destroy the land that 

God has given us!ò He preached a sermon, based on Genesis 1:26-31 that will long be 

remembered. As the congregation exited the church they were greeted by members of the youth 

fellowship asking them to sign petitions to present to the government protesting such a flagrant 

abuse of the environment. 

The second occurred in the aftermath of a student demonstration against the military 

government which took place in the center of the city. Riot police were pursuing some of the 

students who took refuge in a nearby church. The riot police followed the students into the 

church and fired tear gas canisters inside the church breaking several of the stained glass 

windows in the process. When church officials asked the local governor (who at that time was 

appointed by the central government in Seoul) to apologize and pay for the repair of the damage, 

the governor refused. The following Sunday, rousing sermons were preached in all of Jeonjuôs 

250 Christian churches. In at least one church the text was from II Chronicles 28:24 which refers 

directly to the topic of profaning the temple and destroying temple fixtures. 

This particular Sunday was different from all other Sundays in that the pastors asked their 

congregationsðin their sermonsðto take to the streets and demonstrate against the government. 

The result was one of the largest public demonstrations that Jeonju has ever seen. Traffic into the 

central section of the city was paralyzed for hours as congregations from all of the cityôs 

churches filled the streets. On Monday the governor went on local radio and television and 

issued a formal apology and promised to repair the damage at government expense. He further 

assured the churches that never again would the riot police violate the sanctuary of any church 

within his jurisdiction. 

Through preaching, the Bible is a powerful tool for changeðboth in oneôs person 

spiritual life and in society at large. According to Chung ChangBok, preaching brings theology 

and the problems of daily life together and ñthrough this relationship preaching will expound the 

complete counsel of God to the people who look to the preacher for guidance in living the 

Christian life.ò
13
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4. Korean Sermons are Revivalistic in Tone 

Every spring, Korean churches hold an annual revival meeting which usually runs for a 

minimum of three days and sometimes up to an entire week. To attend a Korean revival meeting 

is an experience which involves oneôs entire being. The preaching is loud and confrontational 

and a clear commitment to Christ is called for. There is much shouting and many exclamations 

of ñhallelujahò and ñamen.ò There is group prayer accompanied by weeping and intense emotion. 

Some members of the congregation shake their entire bodies as they literally cry out to God in 

prayer. The preacher calls out for conversion to Christ, repentance and a turning away from sin, 

and a recommitment to faithful Christian living. To an American Presbyterian, and especially to 

one who is a theologian such as myself, these annual revivals are a kind of embarrassment, for 

after all we Presbyterians are supposed to do things ñdecently and in order.ò 

In Korea, however, this is where the shamanistic spiritual authority of the pastor comes to 

the fore. To be asked to be the guest preacher for the annual revival meeting at another church is 

a great honor and a sign that the preacher is truly filled with the Spirit. Members of a 

congregation are gratified whenever their own pastor is so honored. By the same token church 

members look forward to hearing outstanding preachers during this annual emphasis. One 

tangible result of revival meetings is a directly related increase in giving. During the spring 2008 

spring revival meeting in one church in Jeonju, the equivalent of some $30,000.00 was collected 

from special offerings taken. The annual revival is also a time of spiritual renewal and this is 

when many church members volunteer for such activities as teaching Sunday school, working 

with the youth fellowship, involvement in the womenôs and menôs fellowships, and serving on 

various church committees.  

Not all Korean preaching, however, is in the revivalist tradition. In 2007 I attended a 

church in a small rural village where the pastor preached a sermon which was immediately 

followed by an adult Sunday school class based on the sermon text. What was unusual is that the 

Sunday school class consisted of the entire congregation and the class was an extension of the 

sermon. This two-hour worship service seemed to work well and everyone appeared interested 

and attentive. Just to keep things livened up a bit the pastor would occasionally say ñhallelujahò 

and the congregation would respond with a hearty ñamen.ò The congregation also read each 
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verse of the scripture passage in unison prior to the pastorôs exposition of the verse. Occasionally 

the pastor would ask questions directed to specific groups such as the elders, the deacons, and the 

womenôs and menôs fellowships. While the authority of this particular pastor did not derive from 

the shamanistic spiritual tradition, it was clear that it did come from the Confucian teaching 

tradition. 

As I reflect upon Korean preaching it becomes increasingly clear that there is a dialogical 

relationship between the Confucian and shamanistic traditions in determining not only the 

authority of the pastor, but also the style of preaching. It is also clear that while most preaching is 

conservative and focuses on personal spiritual growth and biblical exposition, exceptions to this 

are occasionally made in sermons dealing with issues of social concern. When this happens, the 

members of the congregation are called to action which is, by American standards at least, 

sometimes quite radical. Perhaps this too is a kind of revivalistic preaching with a social focus 

rather than a personal one. 

 

5. Contemporary Challenges to Korean Preaching 

Although there are undoubtedly many contemporary challenges to Korean preaching I 

mention only two. The first of these is the digital revolution. As more churches install state of the 

art media systems fewer people are carrying their Bibles and hymnbooks with them to worship 

services, for the hymns and scripture texts are projected on a large screen. Will this bring an end 

to the open Bibles which are carefully read and underlined while the pastor preaches? Will this 

signify a step backward from full involvement in the sermon? Only time will tell, but this has 

resulted in more showmanship on the part of some pastors as they seek to be entertaining in 

order to fit into the media high tech surrounding them as well as hold the congregationôs 

attention. 

As for university chapel services, where attendance is required, many students totally 

ignore the preaching of the Word in favor of their own digital environment be it an MP3, a cell 

phone, a hand held computer, or a wireless movie screen. Even in church on Sunday mornings 

one can occasionally see people crouching low in the pew as they answer their cell phones while 

the pastor is preaching. It is obvious that the pastors today have digital competition while 

preaching. 
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A second contemporary challenge to Korean preaching is that the institutional church is 

becoming less central to many peopleôs lives than in the past. As Jong Sung Rhee points out 

Korean Christianity is ñinstitutional church-centered.ò
14

 With the rise in the standard of living 

and the move to a western-style five-day work week, people now have both leisure time and the 

disposable income to enjoy it. Weekends present many options other than church attendance and 

missing regular worship services is not viewed by many with the same disfavor as in the past. 

Thus, the opportunities for the pastor to reach people through preaching are diminished. 

While there are well-known preachers who use radio and television to get their message 

across, Korea has not seen the rise of nationally known televangelists such as those found in the 

United States. Absence from church services therefore means that one does not hear the pastor 

preaching. This has become a challenge to the churches, and pastors are seeking ways to once 

again make the institutional church the center of Christian life. 

For the present, however, Korean pastors and their preaching occupy a position in both 

church and society that would be the envy of most American pastors. This is a significant 

difference from preaching in the western context. What holds promise for the American church, 

however, is that immigrant Korean pastors are bringing this difference with them as they seek to 

be faithful to their cultural heritage in their newly adopted land. 
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with the Korean people and their aspirations. Korean sermons are also biblically based and the 

hearers are expected to act on the basis of the demands of the texts, even when this results in 

radical social action. Korean sermons are revivalistic, thus demonstrating the spirituality of the 

pastor. Future challenges to Korean preaching include the digital revolution and the loss of the 

centrality of the institutional church in lives of many people. 
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Introduction  

 During the past decades, the Korean Protestant Church experienced miraculous growth 

and became one of the fastest-growing churches in the world. The number of Korean churches 

increased about 700% from 1960 to 1990, increasing the number of members to approximately 

8,760,000 in 1995, an increase of no less than 1,400% in the same period.
1
  With this 

augmentation, 16,000 Korean Protestant missionaries enlarged their domain to 173 countries, the 

second largest number from one country. According to the 2005 census data in Korea, however, 

the population of Protestants dropped to 8.61 million, a continuation of the decrease in the last 10 

years. This fact proves that something leads to a drastic change in the Korean Protestant Church, 

and the change arouses a lot of controversies over the major cause of this situation.
2
  

 

The Crisis of Korean Preaching 

What caused this? There are divergent factors that obstructed the miraculous growth of 

the Korean Protestant church. In this regard, authoritarian preaching can be regarded potentially 

as one of the most influential contributing factors to the decline of members of the Korean 

Protestant church because of the gravity of preaching in the Korean context. Preaching is 

virtually given a great deal of weight in the Korean Protestant church. Preaching not only has the 

central position in the Korean Protestant churchôs, ministry but it has functioned as the 

motivational power behind the growth of the Protestant church in modern Korea. The voice of 

preaching was enough to wake up the potential Christians in Korea. Thus, a great number of 
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Koreans started to gather at the church in order to listen to the Word of God, making Christianity 

one of the most outstanding religious groups in Korea. To preachers, preaching was a sacred 

anointing from God, and it was the truth of the Word that made divine power visible to 

congregations. Looking at Korean Christian history and the centrality of the influence of 

preaching, one is led to conclude that the decline of the Korean church is related to the crisis of 

authoritarian preaching in the Korean Protestant church. Unfortunately, Korean Protestant 

preaching is losing its power because of its authoritarian preaching style. Due to preachersô 

complacent credulity about the effectiveness of the authoritarian preaching style, Korean 

preachers simply failed to learn and understand what congregations in a competitive and 

changing contemporary society desire to hear from the pulpit.   

 

An Analysis of Korean Preaching Context 

 

1) Korean Preaching Context 

One of the factors that influenced the current change of the contemporary situation in 

Korea was the collapse of traditional values. Confucianism has broadly influenced Korean 

culture, customs, behaviors, and ideologies. It conveyed certain fundamental notions of values to 

Koreans such as morality, justice, truth, and conduct in relationships.
3
 Under the influence of 

Confucianism, Korean society spontaneously accepted the hierarchical system and the 

authoritarian-centered ethic as the deeply-grounded foundation of Korean ethics. One of 

Confucianismôs most important teachings was the principle that there is a proper order to all 

things in the universe, including human society. Confucianism taught thatðwithin and through 

this social orderðpeace and harmony could be achieved if every person knew his or her proper 

place in society and upheld the responsibilities of that place. This Confucian tradition also 

influenced the Korean Protestant church. Confucian fundamental ideas about morality and the 

proper ordering of human relationships, which are closely associated with the authoritarian-

centered and hierarchical system, are still commonly recognized and considered as proper 

conduct for the Korean Protestant church. In particular, Confucian teachings have become rigid, 

foundational principles of the Korean Protestant church ministries.
4
 For instance, Korean 

Protestant churches affirm the Confucian values of self-cultivation, education, hard work, 
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honesty, perseverance, and diligence.
5
 Korean Protestant churches highly value the morally 

conservative way of living and family-centered lives. Specifically in terms of piety, the Korean 

Protestant church values respect, obedience, and benevolence as unconditional and reciprocal 

responsibilities that are interdependent.
6
 As a result, the church remains in the hierarchical 

authority of the Confucian structure.  

Under the influence of Confucianism, authoritarian preaching is the typical preaching 

style of many Korean preachers: a three-point deductive approach with rigid, simplistic, and 

humorless prescriptive and imperative language in the traditional hierarchical context.
7
 It 

influences all aspects of preaching, such as the identity of the preacher, the image of the preacher, 

the theology, the methodology, and the practice in many Korean Protestant churches.  

 

2) Korean Preachers 

In general, preachers who utilize authoritarian preaching find their identity from the 

hierarchical and patriarchal Korean church context. In this identity, authority is naturally given 

by virtue of being a father figure. It consequently makes the preacher unquestionably the head of 

the family or of the church. It allows authoritarian Korean preachers to regard themselves as 

ñheraldsò sent directly by God. This herald image forces the preachers and congregations to 

believe that preaching consists of faithfully speaking Godôs words under Godôs authority, much 

like an ambassador speaks authoritatively on behalf of his or her king. Such preaching requires 

the ears of the congregation who eagerly wait to hear and be transformed by the Lord. According 

to Thomas G. Long, the image of a herald originated from the image of the servant of the Word 

who only aspires to proclaim the news with two criteria: attending to the message of the Bible 

and proclaiming the Word plainly.
8
 In this metaphor, preachers have the responsibility to know 

Godôs Word, to keep themselves a fit channel for its proclamation, and to declare Godôs truth 

clearly and faithfully. Therefore, the main goal of the preacher is not to elevate his or her status, 

but to proclaim the message of God. In this regard, Long clearly indicates that ñthe task of the 

herald is not to be somebody, but to do something on anotherôs behalf and under anotherôs 

authority.ò
9
 This herald image unexpectedly produces a negative result because authoritarian 

preachers speak without verified knowledge, injecting uncritical interpretations of the Word of 

the living God. It also permits the preachers the indulgence of not being criticized by the 
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congregation. The preachersô flawed nature or preaching content and styles are commonly 

regarded as unquestionable issues. Preachers often make the starting point of preaching not the 

Word of God but the preachersô opinions and ideologies. For them, the most important task of 

the preacher is to examine the grammatical and historical context of the Scripture and to deliver 

the result of the study to the congregation without adding or subtracting. However, Korean 

preachers degrade the meaning of preaching by placing too much importance upon the uncritical 

interpretation of Scripture. In this process, authoritarian Korean  preachers use the Bible as the 

biblical reference and the proof text of their sermons. They undermine almost all serious 

theological thinking about every practical aspect of preparing sermons, and they fail to take 

adequate account of the context of preaching.
10

 Consequently, authoritarian Korean preachers 

use biblical texts as the starting point for what they want to say, making the Word of God merely 

a launching pad for the projection of their personal agendas.  

 

3) Method of Delivery and Language 

Under the hierarchical authority of the Confucian context, most Korean preachers 

manifested almost identically the Confucian method of communication ï the hierarchical method 

ï assuming that it was the widely utilized and universally accepted preaching method in Korea. 

Since the early period of Korean church history, this method has tolerated the authoritarian 

preacherôs use of imperative, argumentative, aggressive, and preacher-oriented language that 

segregates the congregation from the pulpit. The Korean language also does not have a case 

system, adjective-noun agreement, nor verb-subject agreement. Such a sentence pattern (subject 

and verb agreement) is not generally used when a higher ranking person speaks to a lower 

ranking person in hierarchical Korean society. The problem is that authoritarian preachers 

frequently use such sentence patterns carelessly when they preach, not always considering their 

congregation and the impact of what they are saying.
11

 Disregard of proper, respectful sentence 

patterns can lead to the misuse of biblical passages by replacing God with the preacher as the 

speaker of the Word. Many authoritarian preachers use the deductive method of preaching,
12

 but 

the method obstructs dynamic communication between the preacher and the congregation in 

regards to the sharing of the Word of God. Deductive preaching tends to force the congregation 

to believe what the preacher concludes, denying any participation from the congregation. In 
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addition, authoritarian Korean preaching is a non-contextual pattern of preaching which creates a 

gap in the harmonious relationship between the preacher and the congregation. The preachers 

often neglect the context of the congregation and the congregationôs role in the formation of the 

sermon. When preachers are asked about difficulties in their preaching, they blame congregantsô 

ignorance of the preachersô supposedly in-depth thoughts. It consequently creates an almost 

insurmountable gap between the preacher and the congregation.  

 

4) The Non-Contextual Pattern of Preaching 

As time changes and clashes of cultures arise, contemporary Koreans no longer assume 

such hierarchical culture as the mandatory structure of communication. The contemporary 

congregation in Korea has intense aspirations of experiencing the presence of God in the time of 

preaching, and they desire ardently to listen to the Word of God through diverse ways of 

preaching. Fortunately, the Korean Protestant church has begun to seek new ways of preaching 

such as narrative, dialogue, inductive, and collegial preaching methods which can supersede 

authoritarian preaching. Preaching is not a way of showing authority, but a way of sharing. 

Korean preachers need to seriously reflect on their congregations and a new way of preaching as 

a major breakthrough, leading to the subsequent development of the Korean Protestant church. 

Congregations of Koreans hope that preachers will utilize conversational and collaborative 

preaching methods in order to bring the congregation closer to the Word of God.  

 

The Need and Effective Value of Conversational and Collaborative Preaching in Korean 

Protestant Context  

 

      1) Post-Authoritarian  Preaching 

Conversational preaching attempts to replace preacher-oriented monologue with dialogic 

preaching. Conversational preaching does not allow the preacher to stand as the sole 

authoritative center of the sermon; instead, individuals in the congregation are in conversation in 

the formation of the sermon. It is a vision of preaching in which the people of God attend 

together and reflect on each otherôs experiences, actual practices, and hopes as participants in 

preaching. In conversational preaching, preaching is more than reading a manuscript and dealing 
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with one anotherôs questions and issues. It is preaching in which the experiences of 

conversational partners are considered equivalent to those of the preacher whose responsibility it 

is to focus the homiletical conversation. This type of preaching does not fit the strict pattern of 

sermon formation. It is a totally new conception of preaching which begins with the preacherôs 

typical study of the text, preparation of a sermon outline, and discussion with the congregation 

about the ways in which Sundayôs text might be applied to the whole congregation, completing 

the sermon creation process.  

On the other hand, collaborative preaching is a practical method that involves members of 

a congregation in sermon brainstorming, based on the idea of preaching as a collaborative event 

between the preacher and the congregation. Collaborative preaching can transform simple 

preaching into a ñrhetoric of listeningò through biblical interpretations and theological insights of 

the congregation. Emphasizing the collaboration of the congregation beyond the artificial level, 

collaborative preaching enables the Word of God to fully engage with the congregationôs real life. 

Collaborative preaching also increases the authority of the Bible in the congregation because it 

discerns and speaks the truth of the Gospel by engaging in and influencing the ways that a 

congregation shapes itself into becoming a Christian community. This preaching offers an 

opportunity for the congregation to explore the principles of collaborative ministry, coming 

together and sharing their experience in the formation of the sermon. In this process, preachers 

invite congregations as co-operative partners at the table, creating a truly participatory 

dialogue.
13

 

 

2) Preaching for Building Up the Church 

These two unfamiliar preaching methods function as a new direction in homiletics for 

building up a church in which the people of God harmonize with equal status. The primary 

characteristics of conversational and collaborative preaching are different from traditional 

preaching (the Korean Protestant churchôs authoritarian preaching). In the traditional 

understanding of preaching, the congregation is regarded as receivers of the Word, separated 

from the pulpit, and even as inferior beings who should be guided or supported by the preacher. 

On the contrary, conversational and collaborative preaching methods invite the congregation to 

become primary partners in matters of faith formation and practice. These two homiletical 
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methods encourage both the preacher and the congregation to reconsider fixed ideas about 

preaching and the relationship between preacher and congregation. In these models, the 

experiences of conversational and collaborative partners are elevated to a level that is equal to 

the experiences of the preacher, whose responsibility it is to focus the homiletical conversation. 

In order for this to occur, an alternative understanding of the relationship between the preacher 

and the congregation as ñequal partners on a journey to understand and live out their faith 

commitmentsò is required.
14

 Also, these conversational and collaborative preaching methods 

advocate that the sermonôs content should be proposed to the community of faith for their 

additions, corrections, or counterproposals. In these two preaching methods, the preacher 

searches for meaning that is found at the intersection of a text and lifeôs myriad experiences 

instead of simply finding an answer for the sake of answering a question. Therefore, these two 

preaching methods refuse to limit sermon contexts only within biblical texts or church-related 

theological issues. Conversational and collaborative preaching methods crave to share the gospel 

of God, which causes dramatic and dynamic encounters with God in the real life of the faith 

community. The methods also urge the use of confessional sermonic language. This confessional 

language represents convictions to which believers have come through their experiences and 

through the influence of those who have believed before them.  

 

3) Contextual Patterns of Preaching 

As we see above, both conversational and collaborative preaching methods not only 

invite the congregation to become the companion of the preacher on an equal footing (instead of 

being simple receivers and hearers), but they also indicate a growing concern among homiletical 

theorists about what and even how to preach in a postmodern world. At this point, the most 

important function of the two preaching methods is the awareness of the gap between the 

preacher and the congregation which the congregation faces in Korean preaching context. The 

gap limits the richness of preaching, disturbs the divine revelation, and inhibits the human 

experience of the power of God. All things considered, these two preaching methods awaken the 

need to close the gap between congregations and preachers. They also show the importance of 

inviting the congregation into the place where biblical-theological interpretations and their real 

lives are shared. Moreover, these methods offer an alternative that corrects the weak points of the 
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current authoritarian preaching. They enrich the interpretation of the Word of God through the 

multiple voices of the community, and the diverse and multiple conversations about a biblical 

text can be very useful in making the congregation understand the text. Therefore, conversational 

and collaborative preaching rests not on the personal authority of the preacher, but on the 

authority of the Word the preacher is preaching. Especially, these new models of preaching keep 

the congregation and the preacher from being confused by a narrow-minded, authoritarian 

declaration of a text in areas where textual interpretation is particularly obscure. In this respect, 

conversational and collaborative preaching methods are new ways of preaching that will act as 

counterproposals to authoritarian preaching. Conversational and collaborative preaching methods 

contain the ability to invite the people of God to the sermonic table with the experiences of other 

conversational partners. In these models, Korean preachers can preach by incorporating an 

exploration of the text, doctrine, or situation with the give-and-take among different voices that 

marks genuine conversation. By inviting everyone to participate in life-giving conversation and 

collaboration, these two preaching methods empower ongoing communication between God and 

Godôs people, engaging and influencing the ways that a congregation is talking itself into 

becoming a Christian community without a gap between preachers and congregations.
15

 Thus, 

the preacher and the congregation become colleagues who explore together the mystery of the 

Word for their own lives as well as the life of the congregation, the larger church, and the 

world.
16

 Therefore, preaching becomes a concrete action of revealing and sharing love with the 

community for the purpose of building up the church.  

 

Appropriateness of Conversational and Collaborative Preaching in Korean Preaching 

Context 

 

     1)  Matching the Essential Character of Korean Communication 

  Conversational and collaborative preaching methods essentially correspond to the 

attributes of ñsharingò (conversation and collaboration) and ñmutual careò (consideration) that 

are deeply immanent in Koreans. The essential attribute of Korean communication is based on 

the idea of ñNa-numò(sharing) and ñBae-ryuhò (mutual care). This is evident through the Korean 

way of conversation. When Koreans have a conversation with others, most of them are expected 
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to nurture ñsincereò attitudes. They always pay close attention to the importance of delicacy and 

consideration for others during the conversation. Also, Korean communication is based upon 

silence or laconic speeches that are reflections of a speech style of mutual care: fewer words so 

that one does not hurt the other by talking about things that are taboo. However, Koreans are 

erroneously basing their silence on the Confucian teaching of ñsilence is golden.ò The Confucian 

speech method warns that nonsensical, emotive talk which does not have any objective is 

unacceptable. Only certain points expressed in clear fashion are meaningful and worthy of being 

said. But Koreans do not or should not follow the Confucian pattern of communication. Koreans 

are the people of ñJeong:ò warm, rich interpersonal, nurturing, and caring. Jeong is a difficult 

concept to define. Oxford Advanced Learnerôs Korean-English dictionary defines it as ñfeeling, 

love, sentiment, passion, human nature, sympathy, heart.ò  Although it is complicated to 

introduce a clear definition of Jeong, it includes all of the above as well as more basic feelings 

such as attachment, bond, affection, or even binding together which is caused by ñNa-

numò(sharing) and ñBae-ryuhò (mutual care).  It characterizes the Korean communication 

context as the linguistic culture of indirect, metaphorical, and inductive communication rather 

than direct, literal, and deductive communication. It also develops the intuitional, imaginative, 

and symbolic functions in Korean communication. It is the essential character of Korean 

communication which contains the concepts of equality and respect for individuals.  

  We also find the essential characteristics of Korean communication, ñNa-numò 

(sharing) and ñBae-ryuhò (mutual care) through the Madangguk. It is a Korean traditional art 

performance in which players and the audience mingle, talk, sing, and dance together with ñNa-

numò(sharing) and ñBae-ryuhò (mutual care). In Madangguk, the audience is not only the object 

but also the subject of performance. It acknowledges the people who participate in the 

performance as the object of mutual conversation and the subjects of communication who 

produce the creative power of a dialogue play. No one is allowed to be an inactive recipient, but 

rather all are welcome participants.  

 

2) Practical Possibility of Conversational and Collaborating Homiletic in the 

Korean Preaching Context 
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Furthermore, we can see an overlap between conversational and collaborative homiletics 

and the Korean ministerial meetings of Shim-bang and Mok-jang, in which there is already 

potential for growth, sharing, and mutual care. This overlap is best expressed in the Korean 

tradition of Shim-bang, in which a pastor, elders, and lay persons visit a memberôs home, 

worship together, and share a small meal. Shim-bang makes the claim that it is not the pastor 

alone who rules the church. Instead, pastors strengthen the communication between pulpit and 

pew. This conversational and collaborative homiletic also uses the Mok-Jang meeting approach 

in which small groups meet so that they might discuss their physical, mental, and spiritual lives 

with one another in relation to the Scripture, their curiosity about the Bible, and their sense of 

community. In addition, the meeting encourages the new members to attend church activities and 

worship regularly, to become part of a group or committee, and to become Christians who are 

dynamic and close to the Word. Korean pastors already recognize the importance of lay 

leadership as seen in Shim-bang and the need for communal conversation as seen in Mok-Jang. 

These two approaches in combination create a possibility that cries out for a collaborative and 

conversational homiletic.  

Through exploring the above Korean ministerial methods, we can see two principal 

aspects of the contemporary Korean context that are related to the fundamental principles of 

conversational and collaborative preaching methods: (a) Korean ministers have already 

recognized that lay membersô active participation and cooperation are necessary for a successful 

ministry; and (b) the contemporary Korean church context demands communal ministry in which 

lay members become co-leaders and partners rather than the conventional and authoritarian 

ministry centered on the ministers. These two facts demonstrate that the contemporary Korean 

church context possesses the basic potential and condition necessary for conversational and 

collaborative preaching. In this regard, if Korean preachers analyze the fundamental principles of 

Shim-bang and the Mok-Jang meeting and extend these two ministerial methods to the 

methodology of conversational and collaborative preaching, then these unfamiliar models of 

preaching will become appropriate for the Korean Protestant congregation. 

 

Conclusion 
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The Korean Protestant church has been continuously losing members. One of the 

potential contributing factors to this decline is the authoritarian preaching of Korean preachers, 

which is increasingly an inappropriate style that goes against the changing Korean context. 

Authoritarian preaching has lost its relevance in modern Korea because of the corrosion of 

traditional Korean values, leaving Korean Protestants searching for a balance between new ideals 

and old traditions. It allows the preachers to use ideological and doctrinal approaches that make 

pastors look like religious police officers in contemporary Korea. Authoritarian-style preaching 

becomes disingenuous and destructive as pastors turn into ñfalse-heralds.ò Even worse, it leads 

to the misuse of Godôs power in the pulpit. However, now we can overcome the above issue with 

new methods of preaching: conversational and collaborative. This new style is post-authoritarian 

which means it removes certain hierarchal and dogmatic homiletic approaches which have 

created a gap between the preacher and the congregation. Both models of preaching invite and 

encourage active participation in the homiletical process from both pew and pulpit, responding to 

the hunger of church members for a new approach that doesnôt leave them simply as inactive 

receivers of the Word. The conversational and collaborative models of preaching build the 

church up by bringing God, the Word, the pastor, and the congregation into an ongoing 

discussion that seeks the real meaning of the Word of God and worship in a style that cannot be 

found in the authoritarian approach. The characteristics of the conversational and collaborative 

preaching methods reflect the ñsharingò and ñmutual careò characteristics of the Korean context. 

Furthermore, we can see an overlap between conversational and collaborative homiletics and the 

Korean ministerial meeting of Shim-bang and Mok-jang, in which there is already potential for 

growth, sharing, and mutual care. Korean pastors already recognize the importance of lay 

leadership as seen in Shim-bang and the need for communal conversation as seen in Mok-Jang. 

These two approaches in combination create a possibility that cries out for a collaborative and 

conversational homiletic.  

The seeds have been planted, and now there is a need to water the soil with the Spirit of 

God and the courage to use the new approach of the conversational and collaborative models of 

preaching for the Korean context. I hope that by using this method the church may anticipate 

new growth and learn from new narratives shared in the conversation between the preacher and 

the congregation. These new experimental homiletics may be a healing factor in the Korean 
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churches because they will bring new life and new members into the church, enabling all to feel 

that they are parts of the body of Christ. Moreover, members will be able to freely communicate 

and collaborate with the church and the pastor as the division between the preacher and the 

congregation is removed. Through these new models of preaching, the new and old members of 

the church will be able to share with one another without worrying about lectures or authoritarian 

stances of preaching.  Instead, they will be able to collaborate with small groups, the entire 

congregation, and the pastor, all of whom freely and lovingly care for one another through the 

sharing of the Word. 
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Intro duction  

I believe second-generation Korean-Americans
1

 are a culture-lost or story-lost 

generation. In fact, second-generation Korean-Americans have had a privileged opportunity to 

enjoy a bicultural environment: one containing elements of both Korean and American cultures. 

Unfortunately, however, living in this bicultural environment has prevented them from fully 

embodying either the Korean or American culture. As a result, they have failed to experience and 

inherit a meaningful cultural narrative from either culture, a narrative which can provide them a 

cultural identity, moral foundation, and necessary social virtues. In this unfortunate situation, 

simply encouraging second-generation Korean-Americans to embrace either the Korean or 

American cultural heritage to find a truthful and meaningful cultural narrative does not work 

well, since they do not perceive either culture as their own. 

In this article, therefore, I suggest a third way by which we may provide second- 

generation Korean-Americans with a truthful and meaningful cultural narrative, namely, 

preaching the lectionary.
2
 Building on Stanley Hauerwasô outstanding argument on the 

importance and necessity of a meaningful cultural story
3
 for both an individual and a community, 

this article will analyze the cultural and social effects of the lack of a meaningful life narrative on 

second-generation Korean-Americans. Then the article suggests that preaching the lectionary 

may be a beneficial and effective way of providing a meaningful life narrative to this story-lost 

generation.       

 

I. Starting with Stanley Hauerwas  
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According to Stanley Hauerwas, a meaningful (Christian) story is the foundation on 

which a person or a community develops self-identity, moral virtues, socio-political institutions, 

and social ethics.
4
 Further, he argues that ñthe social and political validity of a community [and 

an individual] results from its being formed by a truthful story, a story that gives us the means to 

live without fear of one another.ò
5
 This argument has two important implications, both personal 

and communal.  

First, when a foundational or meaningful story is not shared amidst a community, that 

community comes to lose its communal self-identity, moral foundation, and social virtues, such 

as sacrifice for worthy ends, family, cooperation with others, and forgiveness. Instead, the 

community tends to be highly legalistic and individualistic, having liberalism, privatism, power, 

self-fulfillment, legalism, and economic abundance as its core virtues. For Hauerwas, American 

society as a whole has suffered from the lack of a foundational story. People drenched in 

American liberalism have assumed that we are a people without a shared history, but with many 

different kinds of histories. So, ñin the absence of any shared historyò Americans have developed 

ña system of rules that constitute procedures for resolving disputes as they pursue their various 

[individualistic] interests.ò
6
  

Second, when a community can provide an individual with a truthful and meaningful, 

shared narrative, the individual starts forming his or her own character, a ñcoherent sense of selfò 

and the deep foundation of oneôs own moral life.
7
 This is vitally important for any individual 

living in a community, since sufficient character provides one with the moral skills that  help 

one to ñlive coherently amid the diversity and conflicts that circumscribe and shape our moral 

existence.ò
8
 

Whether we fully agree with Hauerwasô argument above, we must come to recognize the 

importance of story or narrative in both our individual and communal lives. Specifically, when a 

story is truly meaningful to our own life situation, we experience it as the ontological or 

fundamental ground of our existence. In a practical sense, we enjoy telling our family history 

beginning with ñdistantò ancestors, and we do not forget to recount  our own nationôs ancient 

origin when describing it to foreigners.  

Thus, it is safe to say that any individual or community needs a truthful and meaningful 

narrative, one which strongly undergirds that individualôs or communityôs ontological ground, 



Preaching the Lectionary to the Second Generation Korean-Americans 

 

Journal of Korean American Ministries & Theology |   

 

69 

moral foundation, communal virtues, social relations, and ultimately, their spiritual journeys in 

faith.  

 

II. Second-Generation Korean-Americans as a Story-Lost Generation   

Based on  Hauerwasô  argument and the implications described above, we now 

recognize that second-generation Korean-Americans find themselves in a dangerous cultural 

quandary. Put most bluntly, second-generation Korean-Americans have lost meaningful 

narrative(s) that can be shared 1) among themselves and 2) in a larger Korean community. As a 

result, they often experience identity crises, relational problems with both Koreans and 

Americans, and loss of moral or ethical foundation. 

Of course, it cannot be said that second-generation Korean-Americans have ñnoò 

meaningful narrative(s) inherited from their cultural circumstances, since they already have a bi-

cultural background from birth: Korean and American. Theoretically, second-generation Korean-

Americans are placed in a very rich cultural circumstance that could provide them with at least 

two meaningful cultural narratives. In real life, however, their seemingly rich cultural 

circumstance does not work that way. Rather, the bicultural circumstance has triggered 

emotional and psychological dismay in second-generation Korean-Americans in various life 

situations.
9
 As bicultural people, they remain in a state in-between Korean immigrant and white 

American societies, feeling themselves to be resident aliens, refugees, or immigrants in a foreign 

land.
10

 Instead of potentially inheriting two meaningful cultural stories, they have neither a 

Korean nor an American narrative, having not belonged to either culture sufficiently  to learn 

and inherit its  narrative. In this respect, we can say that the second-generation
 
Korean-

Americansô ñbiculturalò life circumstance has become a ñnon-culturalò one, since neither culture 

has provided them with a truthful and meaningful life narrative. This is why I would like to 

consider second-generation Korean-Americans as a story-lost generation.  

Indeed, this story-lost life circumstance has generated negative life trends among second-

generation Korean-Americans, such as those suggested earlier in the implications of Hauerwasô 

argument. Above all, we find that the present values of the second-generation Korean-Americans 

ñare heavily bent towards an ethos of financial and professional successò to the extent that ñthey 

have few aspirations when it comes to their spiritual lives.ò
11

 From a socialistic angle, this 
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means that second-generation Korean-Americans have lost their communal self-identity, 

essential moral foundations, and necessary social virtues, such as sacrifice for worthy ends. 

Rather, being highly legalistic and individualistic, they uphold liberalism, privatism, power, self-

fulfillment, and economic abundance as their core life virtues. As a result, many second-

generation Korean-Americans have isolated themselves from both immigrant Korean and 

mainline American societies. They have even left Korean churches, which for their first-

generation Korean-American parents are still an essential social-gathering place. 

More worrisome is the failure by second-generation Korean-Americans to form their own 

healthy character as individuals, the deep foundations of their own moral lives, as a result of 

having no meaningful life narrative. As Hauerwas discusses, character is oneôs own coherent 

sense of self,
12

 which enables one to live amidst complicated life situations and the various 

conflicts of life. Hence, healthy character is a crucial element for making  appropriate moral or 

ethical decisions and leading socially acceptable lives. Unfortunately, many second-generation 

Korean-Americans have failed to form this healthy individual character. This is why many 

second-generation Korean-Americans suffer from continual cultural chaos, feelings of loss, 

denial, anger, and relational stresses with their parents and their Korean-American churches.
13

  

Many second-generation Korean-Americans have not developed a truthful and 

meaningful narrative that can function as their ontological or fundamental ground of existence. 

Even though in schools they are taught American history and culture, and in Korean churches 

they have learned Korean language and cultural heritage, they have not sufficiently experienced 

either culture to develop  a meaningful cultural narrative. So, what cultural heritage, or what 

cultural narrative, can be provided to them that will be meaningful? Will it be helpful to 

encourage them to revisit their Korean culture and find a fundamentally Korean narrative for 

their lives? This does not seem to work well for themðmainly because they would like to be 

treated as authentic Americans.
14

 Then, will it work well to help them inherit an American 

cultural narrative as their authentic and meaningful narrative? Probably not, since as discussed 

earlier, they still consider themselves to be resident aliens, refugees, or immigrants on American 

soil. 

In this seemingly, self-closed cultural dilemma, I suggest preaching the lectionary as a 

possible third way to provide a meaningful narrative to the story-lost Korean-American 
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generation. As a whole, the lectionary has an intrinsic narrative nature and indeed provides a 

meaningful and truthful narrative in a Christological and cosmological sense. Since most second-

generation Korean-Americans have been exposed to the Christian culture in one way or another 

and a considerable number of them still attend Korean-American churches, using the lectionary 

has a strong potential to provide  them a meaningful life narrative.  

      

III. Preaching the Lectionary to the Second-Generation Korean-Americans 

As in most churches in Korea, the pulpit is the central place in Korean immigrant 

churches in America where the congregation gets their Christian identity, becomes acquainted 

with Christian theology and culture, and learns Christian moral lessons and ethical virtues. Thus, 

in Korean immigrant churches, the act of preaching is the moment when churchgoers most 

powerfully can experience, enjoy, and embody the Christian cultural narrative, which can 

function as their ontological or fundamental ground of existence. Unfortunately, however, the 

pulpits of immigrant churches have failed to provide a meaningful Christian cultural narrative to 

the congregation, mainly due to the pastorsô arbitrary use of the biblical texts. In other words, 

because of their quite ñselectiveò use of the texts, Korean-American pastors have not been able 

to embody the full narrative nature of the Bible and provide the rich Christian cultural story to 

the congregation. Selective use of the biblical texts has not generated a serious narrative problem 

for first-generation Korean-Americans, since they already have their own cultural narrative that 

they brought with them from Korea.
15

 However, for second-generation Korean-Americans, 

selective use of the biblical texts produces a subtle-yet-profound problem by not providing them 

a meaningful, full narrative of Christianity. Thus, now second-generation Korean-Americans 

(mostly, young adults) not only do not fully embody either a Korean or American cultural 

narrative, but they also have not obtained an alternative Christian cultural narrative, their third 

option for  personal or communal cultural identity.  

For this story-lost second generation of Korean-Americans, preaching the lectionary can 

be an effective methodology to provide a truthful and meaningful cultural narrative. In fact, the 

lectionary is an effective methodology because of its intrinsic multi-layered, cultural and societal 

character: it has within itself narrative, cosmological and ontological, and communal and societal 

dimensions.  
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First and foremost, the lectionary readings for a year include a complete narrativeðthe 

story of Jesusô life, death, and resurrection. Indeed, this narrative nature of the lectionary may 

affect congregations in two ways. On one hand, in the lectionary narrative, the congregation 

finds a truthful and meaningful life narrative that they can easily experience, absorb, and embody 

as their own. De facto, this is possible only because ñthe Jesus of the Bible is always fully 

human.ò
16

 By identifying with the human Jesus, a congregation comes to experience Jesusô life 

narrative as their own. On the other hand, by following a year-round lectionary storyline, the 

congregation encounters a Christian story that informs them about how to structure their world 

and locate themselves in it.
17

 Indeed, this world-structuring experience has profound 

implications for the congregationôs life, since by it;  they fully participate in the world as active 

subjects.     

These narrative functions of the lectionary are especially significant for second-

generation Korean-Americans. This group is in desperate need of a truthful and meaning life 

narrative that neither the Korean nor the American cultures can provide them. This life narrative 

allows them to re-structure their world and re-locate themselves within it as fully-participating 

active subjects! In this way, the narrative aspect of the lectionary can be a key methodology to 

fulfill  their desperate need and deep desire.       

Second, the lectionary is fundamentally cosmological and ontological. As a collection of 

biblical texts from Genesis to Revelation, it tells us not only the life narrative of Jesus, but also 

recounts a cosmological and ontological narrative starting with Godôs creation story and 

proceeding to the eschatological end of the world. Hence, through this cosmological narrative of 

the world, a congregation is invited to ponder who they really are, where they come from, where 

they are going, and what life purposes they themselves have as active participants in the 

cosmological narrative. Moreover, from the cosmological perspective of the world, the 

congregation comes to confront a bigger world that embraces and goes beyond their current 

cultural environments, be they Korean or American. Both cosmological and ontological 

dimensions of preaching the lectionary  have particularly profound benefits for second-

generation Korean-Americans. Above all, they need to encounter a larger cosmological narrative 

of the world in order to overcome the cultural limits of the Korean and American cultures in 

which they have failed to find their own life narrative. By listening to the cosmological narrative 
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of the Bible, they are invited to experience a larger Christian cultural narrative that both 

encompasses and goes beyond Korean and American cultural narratives. For instance, the 

liberalism, striving for personal success, focus on self-fulfillment, and reliance on economic 

abundance that are so much a part of the American cultural narrative are encountered and 

overcome by the cosmological narrative of God and Jesus that transforms time and space.
18

  

Finally, the lectionaryôs communal and societal dimension has possible benefits for 

second-generation Korean-Americans. As Gail OôDay and Charles Hackett clearly state, 

preaching the lectionary can help members of a congregation understand themselves as more 

than simply isolated entities.
19

 This is possible, first, because the whole congregation 

participates in and shares a particular moment in time and space on each Sunday by following 

the lectionary narrative throughout the year.
20

 Second, using the same biblical texts at the same 

time with churches around North America and the whole world leads the congregation to a 

broader sense of ecumenism, communication, and fellowship. In these ways, the communal and 

societal nature of the lectionary will definitely help second-generation Korean-Americans 

overcome the cultural limitation of todayôs America, their primary cultural narrative, which puts 

a premium on individual achievement, privatism, legalism, and autonomy.
21

 

The lectionary, as a third cultural (or counter-cultural) narrative alternative to current 

Korean and American cultural narratives, offers considerable benefits for second-generation 

Korean-Americans. Listening to preaching based on the lectionary, this story-lost generation is 

invited and encouraged to form both self- and communal identities, to experience a larger  

narrative of the world, and finally, to share their lives with others with open minds and faith.     

 

IV. Conclusion 

Preaching the lectionary provides a beneficial methodology to provide a truthful and 

meaningful life narrative to second-generation Korean-Americans who have not been able to find 

a profound life narrative in either Korean or American culture. By providing a meaningful story 

to this generation, we expect to help them form their own personal and communal cultural 

identities and equip them with sound moral and ethical virtues. Of course, this does not mean 

that the Christian cultural narrative alone is sufficient and that they are supposed to abandon their 

Korean-American bicultural heritage. Rather, by preaching the lectionary to them, we expect 
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them to experience and embody in themselves a larger and inclusive Christian cultural narrative 

that both embraces and goes beyond their bicultural heritage.  

There are some ecclesial and educational obstacles to the beneficial use of the lectionary 

in current Korean-American churches, such as English Ministry pastorsô unfamiliarity with the 

lectionary, the immigrant Korean churchôs ignorance of the church year, and a wide-spread 

practice of ñtopical preachingò in English Ministry.
22

 Nonetheless, preaching the lectionary will 

be tremendously beneficial for second-generation Korean-Americans if sufficient contextual 

research is done to put preaching the lectionary into practice. Because the Christian narrative 

provided by the lectionary is a reality-making claim, second-generation Korean-Americans will 

hear the truth about the world and themselves.
23
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Americans with a truthful and meaningful cultural narrative. The author bases this thesis on 

Stanley Hauerwasô narrative ethics, which contends that a meaningful Christian story is the very 

foundation on which a person or a community develops self-identity, moral virtues, 

sociopolitical institutions, and social ethics.  
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Summary 

ñWhat were characteristics and issues of preaching in the newly established Korean 

Protestant Church?ò This is the primary question Dr. Eun Chul Kim seeks to answer in his 

dissertation, Preaching in the Korean Protestant Church (1884-1945): A Study in Light of John 

Calvinôs Understanding of Word and Sacrament. From his perspective, to study Korean 

preaching from the beginning of Protestant mission in Korea in 1884 to the end of Japanese 

invasion in 1945 is crucial because ñKorean preaching in the period from 1884 to 1945 greatly 

influenced and shaped contemporary Korean preaching."
1
 During the Korean War (19501953) 

many Korean churches were destroyed, and postwar Korean preaching basically followed what 

early Korean preachers did.
2
 To find features of Korean preaching between 1884 and 1945 and 

to present new directions for Korean preaching, the author investigates sermons of early 

missionaries to Korea and Korean preachers between 1884 and 1945 and analyzes them through 

a theological lens: Calvinôs understanding of word and sacrament. 

In part 1, Dr. Kim shows the background of Korean preaching through historical 

investigation. Before Christianity came into Korea, there were three dominant religious traditions 

in Korea: shamanism, Buddhism, and Confucianism. Each of them influenced Korean preaching 

in its own way. An emphasis on healing, charismatic impulse, material blessing, and ecstatic 

experience are features of Korean preaching influenced by Shamanism. The frequent exposition 

of a given text by the preacher is a feature influenced by Buddhist lecture, or ókang-ron.ô An 

authoritative view of the preacher and the imperative mode of preaching are Confucianismôs 

influence.  
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In this non-Christian context of Korea, a revivalistic style dominated Korean preaching 

because the primary aim of early Korean preaching was to evangelize people. This revivalistic 

style of preaching, emphasizing the mystical presentation of the Holy Spirit, has become the 

nominal pattern of Korean preaching. Especially after Japan defeated China in the Sino-Japanese 

war on Korean soil in 1894 and killed the Korean queen óMin-biô to take over Korea, Koreans 

began to have a positive attitude toward Western civilization and Protestant missionaries, 

because they wanted to have national security and strength by seeking the help of Western 

countries. People accepted Christianity through huge revival meetings, and churches began to 

grow rapidly. After Japan took over Korea in 1910, more people came to the Church to find hope. 

Because there were not enough ordained pastors for the rapidly growing Korean Church, 

preaching became the center of liturgy, while the Eucharist was hardly observed. Through the 

ñGreat Awakeningò of Pyung-yang especially, which took place in 1907, Korean preaching 

strengthened its revivalistic, Pentecostal, and evangelical nature. Even after Japan began to 

persecute the Korean church severely because of its nationalistic impulse and its rejection of 

Shinto worship honoring the ancestors of the Japanese Emperor, preaching still played a central 

role in worship as a medium giving Koreans hope for the liberation of the nation. 

In part 2, Dr. Kim first studies the preaching of early Western missionaries to Korea, 

because their forms of preaching greatly influenced early Korean preachers. Early Protestant 

missionaries to Korea such as Horace G. Underwood and Henry G. Appenzeller were greatly 

influenced by the Second Great Awakening of the 19
th 

century in the United States. Therefore, 

their preaching was evangelistic and moralistic in its nature, and its style was the topical sermon 

which makes simple biblical points such as salvation, repentance, and morality. The main topic 

of their preaching was Jesus Christ. But they so greatly emphasized Jesus Christ that they often 

missed the main point of the text that they preached.  

The second object of Dr. Kimôs study is early Korean preaching. There are three periods 

in the development of Korean preaching. The first period was from 1884 to 1919, up to the year 

of the Independence March. A prominent preacher of this time was Seon-Joo Kihl whose 

preaching was evangelical, fundamental, and moralistic. He first started audible prayer 

[Tongsung Kido] and dawn prayer [Saebyuk Kido] in the Korean Church. His favorite book in 

the Bible was the Revelation and the main topic of his preaching was eschatology. The second 
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period was between 1920 and 1930. Korean churches grew greatly and were stabilized. Two 

preachers led the growth of the Korean Church in this period: Ik-Doo Kim and Sung-Bong Lee. 

Ik-Doo Kimôs sermons focused on worldly blessings and happiness, and in his revival meetings 

miraculous healing often took place. Unlike the majority of preachers of his time, Sung-Bong 

Leeôs sermons mainly focused on repentance. The third period was between 1930 and 1945. 

During this period, Japan severely persecuted Korean churches. The well-known preachers of 

this period were Yong-Do Lee and Ki-Cheol Chu. Yong-Do Lee spoke fast but sincerely, often 

with tears, while preaching without a manuscript, relying upon the inspiration of the Holy Spirit. 

Unlike other revival preachers of his time, his sermons were full of metaphors and imagery 

describing Jesus as husband, wife or lover. The central message of Ki-Cheol Chu is the suffering 

of a Christian. He pointed out faults of Japan, rejected Shinto worship, and was finally martyred 

brutally by the Japanese. 

In order to broaden his understanding of Korean preaching, Dr. Kim researched the 

theology of Korean preaching between 1884 and 1945. The first distinctive characteristic of the 

sermons of the leading preachers in this period is a Christocentric focus. They preached what 

Jesus did, although they often missed the main point of the text. The second characteristic is the 

emphasis on repentance and conversion, because their primary concern was to convert Koreans 

affiliated with heathen religious traditions to Christianity. Like revival meetings, there was a 

moment of raising oneôs hand as a sign of conversion and a moment of prayer by the preacher for 

the new converts in worship services. The third characteristic is the emphasis on commitment 

and prosperity. The commitment that preachers asked for in the beginning of the 19
th
 century 

was a commitment to Christ instead of heathen religious traditions. But after Japanese 

persecution became severe in the 1930ôs, themes of discipline, martyrdom, and heavenly 

blessing became dominant. The fourth characteristic is the emphasis on the Spirit, because under 

the influence of Shamanism, the sign of a good sermon was the presence of the Spirit. The fifth 

characteristic is the emphasis on moral perfection. Because of the influence of Confucianism 

centered on moral virtue, preachers were considered authoritative moral teachers before the 

congregation. The sixth characteristic is the emphasis on suffering and eschatology. Under the 

persecution of the Japanese, the Korean Church participated in the suffering of Christ, and the 

message of hope became dominant. 
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With respect to the tone and delivery, the tone of preaching was oratorical and 

judgmental. During the downfall of the nation, preachers shouted hope with an elevated tone, as 

African American preachers did in the time of slavery. The majority of Korean sermons were 

topical, point-making sermons which provided lessons, especially moral lessons, rather than 

revealing the Biblical text. Furthermore, because the nationôs and churchôs fate were at stake, 

preaching the lectionary was not possible.  Texts giving hope were often chosen and preached. 

After finishing his historical review of Korean preaching, Dr. Kim presents his critical 

reflection on Korean preaching. According to Dr. Kim, although Korean preaching of this era 

sought to separate Christians from traditional Korean religions, it was appropriated to legalistic 

and hierarchical Korean culture. Korean preaching lacked exegesis, because preachers often did 

not have enough education or enough time for sermon preparation, mainly due to everyday 

Dawn Prayer [Saebyuk Kido]. They were fundamentalists theologically, as the missionaries were, 

and listeners were encouraged to accept rather than criticize the word of preachers. 

In part 3, Dr. Kim presents John Calvinôs understanding of word and sacrament. In the 

Middle Ages, preaching was merely considered a means of teaching and preparing people to 

receive the Eucharist, while the Eucharist was considered a means of grace that had saving 

power. However, Calvin thought that the Sacrament is a sign which is not able to bringðbut 

only to announceðthe grace of Christ. For him, Christ is present in the Eucharist not physically, 

but spiritually through the Holy Spirit. The one who gives grace is not the bread and wine but the 

Holy Spirit. The bread and wine are only signs. 

Likewise, the preached word is also a sacramental sign. Preaching presents Christ, and 

through the work of the Holy Spirit hearers can see and hear Christ as if they confronted him 

directly. For Calvin, the Word and the sacrament cannot be separated, because first, the Word 

signifies signs, second, the author of both is the sameðGod, and third, we have received both 

from Christ. However, without the work of the Holy Spirit giving faith to oneôs heart, the Word 

and sacrament are mere signs. Only when we receive the Word and the Eucharist in faith do they 

become the body and blood of Jesus Christ. That is why Calvin strongly invoked the presence of 

the Holy Spirit through Epiclesis in his Genevan liturgy. 

Therefore, for Calvin, preaching is a sacramental/divine act that occurs by the Holy 

Spirit. It is a revelation and a mystery, because people cannot see God fully but only glimpse 
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Him through the Word. Furthermore, for Calvin, preaching is a congregational event, because 

both the preacher and congregation participate in the audible sacrament and are blessed. 

Preaching is also a teaching event, because it is an act of pastor or minister who is called to teach 

what they have received. It is a cooperative activity occuring in the context of the church to edify 

the Church and reveal Christ.  

Finally, in part 4, Dr. Kim critically reflects Korean preaching in light of Calvinôs 

preaching. With its dominant, topical, point-making style, Korean preaching tended to impose 

lessons from the Bible rather than invite people to encounter Christ. In contrast, Calvinôs 

preaching puts the preacher as well as the congregation at a humble position. By allowing them 

to realize that they are unworthy sinners, Calvinôs preaching prepares them to wait for the help of 

the Holy Spirit, which enables them to understand the divine word. Furthermore, Calvinôs 

preaching is a presentation of Biblical exposition rather than of the preacherôs agenda, which we 

often see in Korean preaching. Because the preacher says what the text says, it is only the Holy 

Spiritôs task to reveal the risen Christ, as it does in the Eucharist. Although Korean preaching 

often emphasizes the visible signs of the Holy Spirit, such as healing and prophecy, for Calvin 

preaching is itself a sufficient sign of the Holy Spirit. However, while the preacher for Calvin is 

only a servant manifesting the authority of the master,, Korean preachers became authoritative 

figures under the influence of Confucianism. In the context of early Korean mission, the 

Eucharist could not be observed frequently as a partner of sermons because of the lack of 

ordained pastors, the suspicion of cannibalism, and limits of outdoor revival settings for the 

Eucharist. In addition, in this period, Koreans wanted the message of hope under Japanese 

colonialism. Therefore, in the Korean Church from 1884 to 1945, ñpreaching was the most 

effective and pastoral sacramental sign that was available.ò 

In conclusion, Dr. Kim presents directions for Korean preaching to be more sacramental 

in todayôs church. First, he encourages more frequent celebration of the Lordôs Supper. By 

inviting worshippers to come to the table unconditionally, preachers can modify the imperative 

and moralistic style of preaching. Second, he encourages Biblical preaching. When the preacher 

focuses on what the Bible says, preaching can effectively reveal what Christ did. Baptism and 

Eucharist show the work of Christ ï cleansing sins and nourishing souls. Third, he encourages 

preachers not to force but to present what is being said in preaching. The table does not force but 
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invites people. When these things happen, preaching will not dominate worship but be a part of 

worship, and the preacher will be freed from the anxiety over the result of the sermon, because 

the one who is active in preaching is not the preacher but the Holy Spirit. When the Korean 

Church restores the sacramentality of the sermon, preaching will be able to deliver the message 

of God more effectively and reveal the miracles of God.  

 

Evaluation 

 There are two noteworthy points in Dr. Kimôs study of Korean Protestant preaching 

between 1884 and 1945. First, Dr. Kim reveals the importance of context for the birth and 

growth of Korean preaching through a thorough historical investigation. Preaching from 1884 to 

1945 was greatly influenced by the historical context of Korea. For example, as Dr. Kim presents, 

the emphasis on the manifestation of the Spirit in preaching is influenced by shamanism. The 

continual exposition of a given text, which we can see especially during the Revival Meeting 

[Puheunghoe], is Buddhismôs influence. The didactic, authoritative, and moralistic nature of 

Korean preaching is greatly influenced by Confucianism. Furthermore, early missionariesô 

evangelistic, spirit-driven, and moralistic preaching coincides with what Koreans already had 

through these traditional religions. Their preaching greatly influenced early Korean preachers as 

a significant background from which Korean preaching originated. As Dr. Kim points out, the 

text that early Korean preachers preached was not so influential to their preachingðbecause of 

the preachingôs focus on conversion and moral perfection. However, the con-text in which they 

were preaching was very influential, determining characteristics of their preaching. 

 Furthermore, the historical context of Korea from 1884 to 1945 also greatly influenced 

the growth of Korean preaching. In this period, Korea was under the threat of Japanese 

colonialism, and people were desperate to hear a message of hope. This need was met by the 

messages of early Korean preachers. Their message of deliverance was powerful for Koreans 

hungering for hope. Koreans came to church to find hope, and they found it in the message of the 

preachers.
 
Because Koreans could find hope in preaching, Korean churches could prevail.

3
 

Dominant topics of Korean preaching, such as suffering and eschatology, came out of this 

context: as God rescued the Israelites from Pharaohôs tyranny, God would come and deliver 
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Koreans from the oppression of the Japanese. In short, the difficult historical context of Korea 

helped its preaching take shape and grows by giving it an appeal to suffering Koreans.  

Second, Dr. Kimôs understanding of preaching as a sign broadens our view of preaching: 

what is at stake is not the preached word itself but the WordðJesus Christ (John 1:14). 

Preaching is not just the act of delivering a message to a congregation. Rather, it is a revealing to 

the congregation of what is inside the message. As Calvin and Dr. Kim say, preaching is a sign 

and, at the same time, the work of the Holy Spirit showing us what is greater than the word and 

what the word encapsulates: the person and work of Jesus Christ.
4
 Therefore, the main actor of 

preaching is neither the preacher nor his or her word. The aim of preaching is also not how the 

topic or moral admonishment of the text is delivered effectively. Rather, the main actor of 

preaching is the Holy Spirit revealing the mystery of God, Jesus Christ (Col. 2:2). And the aim of 

preaching is to present Jesus as the one who gives life and salvation to those who listen.
5
 Like 

the Eucharist, in preaching people experience the presence of the crucified and risen One. In 

short, what is happening in preaching is not the encounter with the word but the Word, Jesus 

Christ.
6
 

 Furthermore, Dr. Kimôs study broadens our view to see that preaching is not an 

individual event but a communal event. As the congregation participates in a visible sacrament 

through the Eucharist, they also participate in an invisible but audible sacrament through 

preaching. Just as there is no distinction between the priest and the congregation in participating 

in the Eucharist, there is also no difference between the preacher and the congregation in 

preaching, because they both desire ñthe empowerment of the Holy Spirit.ò
7
 The one who needs 

empowerment of the Holy Spirit is not only the preacher who speaks but also the congregation 

who listens. Without the help of the Holy Spirit and the acceptance of the congregation, 

preaching becomes meaningless.
8
 They should all participate in this mystery/sacrament, so that 

the presence of Jesus Christ is not in vain, and people can eat and drink the proclaimed body and 

blood of Jesus Christ.  

However, despite his persuasive proof on the birth and growth of Korean preaching and 

his helpful insights on preaching, Dr. Kimôs work has two serious weaknesses. First, he does not 

provide evidence for the basic premise of his work. In the introduction of his dissertation, he 

clearly states the importance of the study of Korean preaching between 1884 and 1945 as follows: 
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ñThis period was essential for the formation of Korean preaching, becauseéafter the destruction 

of the Korean church during the [Korean] War [1950-1953], Korean preaching basically 

followed the tradition, which had been inherited from earlier Korean preachers.ò
9
 This is the 

starting point of his study. However, he neither presents any evidence to support this argument 

nor compares contemporary Korean preaching to preaching between 1884 and 1945. He simply 

states his conclusion: ñKorean preaching in the periodégreatly influenced and shaped 

contemporary Korean preaching.ò
10

 Whether his conclusion is right or wrong is an issue for 

another discussion, because we cannot simply say without supporting evidence whether 

contemporary Korean preaching was shaped by early Korean preaching.
11

 But, our basic 

concern is the integrity of his writing in and of itself. His work could have had an internal 

solidarity in its argument and evidence, but it does not, because he does not prove his argument 

with solid evidence. Consequently, his work has become like a house built on sand. 

Second, his suggestion of more frequent celebration of the Lordôs Supper for the renewal 

of Korean preaching is based upon a false premise. Dr. Kim argues that more frequent 

celebration of the Lordôs Table might modify the moralistic and imperative style of Korean 

preaching, because the Lordôs Table is a sign of the unconditional grace of God.
12

 Here, the 

premise of his argument is the contradiction between moralistic or imperative preaching and the 

Lordôs Supper. However, moralistic preaching neither necessarily presents conditional 

acceptance of God nor contradicts the Lordôs Supper. What moralistic or imperative preaching 

presents is not the conditional grace of God but the conditional freedom of the individual? The 

main concern of Apostle Paul, when he used moralistic preaching in his Corinthian 

correspondences, was not judgment but the edification of the body of Christ: ñIf the good of 

neighbor is involved, oneôs freedom is conditionedésuch service is not a denial of oneôs rights, 

but a self-emptying for the sake of weak brothers or sisterséin order to óbuild them up.ò
13

 

Likewise, the aim of moralistic or imperative preaching is not to judge but to encourage listeners 

to live holy as Godôs people. Godôs grace is unconditional in preaching as well as in the 

Eucharist. If preachers miss this point, it will be meaningless to combine the Lordôs Table with 

preaching. 

 

Assessment 
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Despite the weaknesses that were detailed above, we can draw three implications from 

Dr. Kimôs work. First, the preacherôs job is to bring the life of the congregation to the text and 

allow the congregation to listen to the text. As Dr. Kim shows, the message preached between 

1884 and 1945 was mainly a message of hope, because Koreans were struggling under Japanese 

colonialism and they wanted to find hope in the message of the preacher. I am not saying that the 

topic of our preaching should be determined by what people want. Rather, we have to be faithful 

to the circumstances that the congregation is facing, because preaching becomes useless if the 

message has no relevance to the congregation and their lives. Their questions, issues, and needs 

should be the preacherôs questions and issues, and the preacher needs to listen to what the text 

and the Holy Spirit say to him or her so that the congregation can also hear the message of the 

text.
14

 

Second, the preacherôs job is not to present the preacher himself or herself but to present 

Christ. One of the distinctive liturgies which we can find in the Korean Church and the Korean 

American Church is the Revival Meeting [Puheunghoe].
15

 Within given days, which often last 3 

or 4 days, people gather and listen to the message of a preacher. But, what often happens in the 

Revival Meeting is the preacher strays far from the text and talks about his or her life. Of course, 

these can be valuable points through which people can be nurtured and inspired, but some points 

are far off from the topic as well as the text. They are, as Dr. Kim points out, ñnothing more than 

sharing the pastorôs testimonies and experiences.ò
16

 What the preacher is called to do is neither 

present himself or herself, nor push his or her agenda, but to present Christ. The meeting which 

is supposed to happen in preaching is not the encounter with the person who is preaching but 

with the person who is preached. When Christ truly becomes the only person who is presented in 

preaching, the congregation as well as the preacher can meet Christ and experience the 

transformation of life which is found not in the preacher but in Christ (2 Corinthians 5:17).  

Third, the issue of preaching is not what to present but how to present it. Dr. Kimôs 

attempt to apply Calvinôs understanding of word and sacrament to Korean preaching is an 

attempt to seek a way of preaching: how to present the Truth, Jesus Christ. The Korean Church 

does not currently face the issue of life and death, as it did under the threat of Japanese 

colonialism in the early 20
th
 century, nor does the Korean-American Church in the United States. 

People no longer accept authoritarian messages or preaching styles. They are used to listening to 
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messages of material blessing and comfort in the comfortable situation in which they are living.
17

 

They are not used to messages asking for a decision and commitment to follow Christ. However, 

this does not mean that the message that they hear, or the message that God is giving them, is not 

a message of decision and commitment. Even though the context in which people are living is 

changing, Godôs calling to decision and commitment is same. This is following Christ (Luke 

9:23).  

In this sense, the issue of preaching is not what to preach, because the core of the 

message does not change. Rather, the issue of preaching is how to preach, because the message 

should be heard by listeners. People do not want to be offended or compelled by the message or 

the messenger. However, this does not mean that they do not want to be challenged. They still 

want to hear what God says to them. That is why they still come to church no matter how hard or 

easy their lives are. Between 1884 and 1945, listeners were challenged by preachers and their 

emotional style of preaching which often included shouting and crying. But, now listeners are 

challenged by the preacherôs skill or by the authority of the preacher. They are used to individual 

freedom and are educated to make their own decision. The challenge should happen within 

themselves. Therefore, the issue is how to challenge them. Dr. Kimôs attempt to bring Calvinôs 

understanding of word and sacrament to the task of preaching is one way for the people to be 

challenged to meet Christ in the sermon. But, there can be other ways to challenge listeners 

through preaching. This is the task that both preachers and congregations should constantly 

struggle with and resolve. 
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Summary 

ñThe Word is not for information but for transformation.ò This is the basic assumption 

with which Dr. Tae Kyung Kim begins his dissertation, ñTransformative Preaching in the 

Transitioning Korean American Church.ò As the Bible consists of the stories of the people who 

were changed by the Word of God, what needs to happen in preaching is the transformation of 

the listeners. However, because of an informative preaching style and a lack of understanding of 

the context of the transitioning Korean-American church, transformation of listeners has become 

difficult to achieve. In this work, Dr. Kim tries to find better ways to deliver the Word of God to 

bring about the transformation of listeners in the Korean-American immigrant church. 

In chapter 1, Dr. Kim opens this study by reviewing the biblical and theological 

foundations of preaching. First, preaching stands upon its faithfulness to the Bible. Preachers are 

called not to preach their ideas but to preach the Bible, which is itself centered in the work of 

God through Jesus Christ. Second, preaching is an act of preaching theology. However, this does 

not mean that theology precedes preaching. Rather, preaching precedes theology because 

theology comes from the revelation of God which occurs in preaching: ñGod has revealed 

Himself in His acts and through His speech. Thus we can know God whom we proclaim.ò
1
 In 

preaching we not only hear about but also experience God as a reality. Third, the task of 

preaching is to transform listeners so that they can have a new way of life in Christ in this 

foreign land, the United States. 

In the three points above, preaching the Bible does not simply mean preaching the text. 

The context of the listeners should be seriously considered, because ñthe text cannot exist itself 

alone without the context of life.ò
2
 Therefore, Korean preachers need to tell Korean-American 
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immigrants the biblical stories of sojourners who left their homeland to reach the Promised Land.. 

Even though many Korean immigrants came to the United State to achieve the American dream, 

they experienced the limitations of life in a foreign land, because of a language barrier, lack of 

education, and so on. Many immigrants began to join the church and realized that it was Godôs 

will for them to come to the United States to save them. Thus, preaching must help Korean 

immigrants in America realize that they are sojourners living in a foreign land, but at the same 

time, the Promised Land to fulfill Godôs mission. 

In chapter 2, Dr. Kim turns to the context of the Korean-American congregation. 

According to his investigation, it is hard to define the Korean-American congregation, because 

its culture and social status are diverse. Culturally, there are three groups among Korean 

immigrants: a ñtraditional Korean cultural group,ò a ñKorean-American cultural group,ò and an 

ñAmerican cultural group.ò Based on the language that they speak and the community to which 

they belong, membersô degree of assimilation into American culture varies. Socially, these 

groups are intermingled and comprise the congregation of the Korean-American Church. The 

traditional Korean cultural group, consisting mainly of first-generation Koreans, often has menial 

jobs, such as shoe repair or janitorial services. Younger generations who are more Americanized 

and more educated have better jobs, such as doctors or lawyers. Historically, Korean preaching 

has been greatly influenced by the topical sermons of the early Western missionaries to Korea. 

Because these sermons were fundamental in their theology and instructive in their teaching, 

many Korean preachers still place a strong emphasis on morality in their preaching. Furthermore, 

material blessing has been emphasized significantly, as Korea went through rapid 

industrialization and economic growth in the 1970s. Even though the Korean Church achieved 

memorable growth during this time, in many ways preaching lost its power to change the lives of 

individuals and the society. Because the immigration boom started in the 1970s and Korean 

immigrants were eager to protect their heritage in their new land, preaching barely experienced a 

change. Today, it is still true in the Korean-American Church that ñpreaching about material 

blessing, good health, and pious life are constant sermon topics.ò
3
  

In Dr. Kimôs analysis, he presents four important facets of Korean preaching. First, 

Korean pastorsô preaching is often dependent upon allegorical interpretation. What is important 

is the preacherôs spiritual but often unhistorical interpretation of the text rather than the literal, 
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historical, and above allðauthentic meaning of the text. This gives more authority to the 

preacher, who already has tremendous authority under the influence of Confucianism, rather than 

to the Scripture. Second, Korean preaching is moralistic. This feature of Korean preaching often 

leads the congregation to forget the central message of the gospelðthat they are forgiven by the 

grace of God. Third, Korean preaching is often fragmentary. Preachers try to interpret a whole 

text by using only a fragment from the passage, even though that fragment has no connection 

with the rest of the text. Fourth, Korean preaching is often atomistic in content. Each part of a 

sermon is emphasized, but the parts have no relationship to each other. Dr. Kim concludes that 

the life of the Korean-American congregation is still fragile because the Word of God has not 

been properly proclaimed in the church.  

In chapter 3, Dr. Kim addresses the central issue of his work, transformation through 

preaching. True preaching brings transformation, as the Word promises: ñmy wordéshall 

accomplish that which I purpose and prosper in the thing for which I set itò (Isaiah 55:11). He 

makes three observations about transformative preaching in his analysis. First, such preaching 

can bring personal transformation. Like the early Puritans who received strength from the Word 

as they settled in a foreign land, early Korean immigrants were eager to gather to listen to the 

Word of God, because transformation of life happened through preaching. They received 

comfort and encouragement in the midst of a busy and hard life. Now, however, Korean 

immigrants are compromising their Christian life for material success. Sunday attendance has 

become less important, and church is no longer a priority in their lives. However, they are, as 

human beings, still longing for spiritual food and the transformation which can happen through 

the proclamation of the Word: ñFaith comes by hearingò (Romans 10:17). Second, 

transformative preaching can bring renewal to the church. Preaching can renew the church with 

fresh insight and new angles on Biblical truth.
4
 The goal of the Korean church in the United 

States, however, has been numerical growth rather than personal transformation. Congregations 

and their members did not pay attention or contribute to the society in which they lived, even 

though they were making money through business with different ethnic groups among whom 

they lived. This is why African-Americans expressed their anger toward Koreans in the Los 

Angeles riot on April 29, 1993. Through preaching and the transformation of the church, such a 
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barrier can be destroyed. Third, transformative preaching can bring a renewal of society. The 

Word preached is the word of guidance for a contemporary world wandering without directions.  

In chapter 4, Dr. Kim studies the life-equipping aspect of preaching. According to Dr. 

Kim, what the Word does in the lives of people is, first, meet personal needs. But, in order to do 

that, the preacher needs to have sensitivity to his or her congregation, and the sermon should be 

related to their lives. They are burdened by the responsibility of supporting their families in a 

foreign land. Only the healing and comforting Word of God can free them from such burdens. 

The second thing that the Word does is cause growth. Preaching causes growth in the lives of 

those who have been transformed. They become able to proclaim the Word to non-believers and 

to love others. The third thing that the Word does is discipline the Christian life. It is hard to 

speak about discipline in a postmodern world in which relativism dominates. However, there are 

certain rules in Christianity for the practice of faith, and these rules require discipline, because 

ñwithout disciplines there are no disciples.ò
5
 Even though preachers fear the responses of people 

when they speak about Christian discipline, they should remember that there are still many 

people who want to be challenged and disciplined by the Word. For the discipline of life, 

preachers can encourage prayer, Bible reading, service to others, attendance at worship, financial 

giving, and church and community life. Through these acts, Korean-American churches can 

deepen the faith of individuals and their commitment to the community to which they belong. 

The fourth thing that the Word of God does is provide ethical guidelines and maturity to people. 

In the Korean-American Church, Christianity has little influence on social ethics and individual 

morality. Christianity has often been regarded as a system of micro-norms, such as not drinking 

or smoking. Through their sermons, preachers need to promote Christian ethics and encourage 

people to be mature and to consider the needs of society, which are larger than both the 

individual and the church. 

In chapter 5, Dr. Kim finally unfolds a new way of preaching that will bring 

transformation to the Korean-American Church. The first characteristic of transformative 

preaching is that it is non-authoritative. The language of the Bible is not imperative but 

revelatory, and the authority in preaching belongs only to the revealer, God. However, the 

traditional way of Korean preaching has been authoritative. Korean preachers simply assume that 

they have authority, because what they deliver in preaching is the Word of God. But, they often 
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forget that ñthe preacherôs authority comes from how they live not from what they say.ò
6
 

Koreans and Korean-Americans, living in the anti-authoritative culture of America, would rather 

give authority to a non-authoritative person with whom they can identify. The preacher, therefore, 

needs to build up a good relationship with his or her congregation through non-authoritative 

preaching based upon the understanding of the culture and context of the congregation. When 

preaching is real to the lives of the congregation, it will carry its own authority to change their 

lives.  

The second characteristic of transformative preaching is that it is dialogical. Prophets of 

the Old Testament, Jesus, and the Apostle Paul were dialogical in their speech, preaching, and 

rhetoric. In contrast, preachers in the Korean-American Church, often deliver monologues, to 

which the congregation cannot relate their own lives. Preachers need to invite listeners into their 

preaching by allowing them to think and grow together. When members of the congregation find 

truth in doing so, there will be a willingness in their hearts to change their lives.  

The third characteristic of transformative preaching is that it is narrative. Typical Korean 

preaching is topical, often composed of three or four main points explaining the title of the 

sermon. In this kind of preaching, the congregation knows from the beginning what they are 

going to hear. Involvement of the congregation, which is ignited by curiosity and expectation, 

hardly happens. In contrast, in narrative preaching listeners not only may identify themselves 

with the characters of the story but also may experience the transformation that occurs in a 

characterôs life. Eugene Lowryôs homiletical plot starts with ñupsetting the disequilibriumò but 

ends with ñexperiencing practical aspects of the gospelò and ñanticipating the consequences.ò
7
 

The fourth characteristic of transformative preaching is that it is inductive. Typical 

Korean preaching is deductive in nature. The sermon starts with a declaration of intent, and the 

preacher proves it in the course of the sermon. Listeners to this preaching are passive receivers. 

In contrast, inductive preaching starts with illustrations, experiences, and examples, so that 

listeners can find and participate in the truth of the stories. However, inductive and deductive 

approaches to preaching do not exclude each other. Rather, they work together: ñInduction 

discovers new knowledge; deduction clarifies it.ò
8
 By using ordinary life experiences with the 

Scripture, a preacher can allow listeners to relate their lives to the text and to experience the 

transformation of their hearts and lives. This non-authoritative, dialogical, narrative, and 
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inductive preaching will be able to transform the minds, hearts, and ultimately lives of 

contemporary Korean-American immigrants by inviting them to identify their experiences, as 

sojourners in a foreign land, with biblical characters and to experience the good news of Jesus 

Christ. 

 

Evaluation 

Dr. Kimôs search for transformative preaching in the transitioning Korean-American 

Church is the result of his conviction: ñpreaching should bring an event of a transformation to the 

hearers in order to equip them with the spirit to become doers of the Gospel.ò
9
 This practical 

study on preaching and the Korean-American Church has two valuable points as its strengths.  

First, Dr. Kimôs work has a thorough analysis of the congregation of the Korean-

American Church. There are four ingredients of preaching as Thomas G. Long points out: 

ñcongregation, preacher, sermon, and the presence of Christ.ò
10

 But often, studies on Korean 

preaching disregard the first ingredient:  the congregation.
11

 In his work, however, Dr. Kim 

carefully analyzes congregations of the Korean-American Church in three dimensions: cultural, 

social, and historical. Even though people in the Korean-American Church share a Korean 

heritage as they live in the United States, the way they act, speak, see, and interpret things are 

different. Some are more Americanized; some are less Americanized. Some are more 

comfortable with traditional Korean worship, which has versicles and hymns; some are more 

comfortable with praise worship, which has contemporary Christian music. Social status, which 

is often determined by their job, also has a huge influence on their mindset. For those who have 

menial jobs in society, a position in the church, such as elder, is especially important, because 

they often find meaning in life and emotional satisfaction from their position. Furthermore, 

historically, they have been hearing authoritative, deductive, non-dialogical sermons in the 

church. Many of them receive the message of preaching without criticism, but transformation 

hardly happens in their lives. To affect this type of congregation, therefore, preachers need new 

ways to preach.  

The purpose of Dr. Kimôs analysis of the congregation, however, is not limited to 

deepening the understanding of who is listening to the message. It goes further to find a better 

way to deliver the message to the congregation. Understanding the cultural, social, and historical 
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experience of Korean immigrants is a necessity in order to use a transformative preaching style 

in the Korean-American Church. Non-authoritative, dialogical, narrative, and inductive 

preaching, which congregations have not experienced before, will attract the attention of 

different cultural and social groups in the Korean-American Church and lead them to experience 

the Gospel.  

Second, Dr. Kimôs work brings the reaction of listeners to the table in any discussion of 

preaching. As Fred B. Craddock points out, what is more important in communication, especially 

preaching, is not what is delivered but how it is delivered.
12

 What is at stake in preaching the 

ultimate truth, the Gospel of Jesus Christ, is whether the message is accepted by the listeners. 

Even though the message contains truth and eternal life for listeners, if it is not accepted, the 

message has no value to the listeners. In traditional Korean preaching, however, the congregation 

was often considered secondary or less important than the preacher. Preachers have been so 

preoccupied with the notion that they deliver truth that they simply assume acceptance of the 

message by listeners.  If it is not accepted, it is the listenersô fault.  

However, Dr. Kim puts more emphasis on the listeners, rather than on the preacher. He 

points out: ñ[Jesus]édoes not assume authority at the start: rather he seeks to achieve acceptance 

first.ò
13

 Jesus used many stories, parables, metaphors, and dialogue rather than monologue to 

attract the attention of listeners and to find a way for his words to be accepted by his own people. 

Similarly, it is more important in preaching today to let the truth be heard than to preach it. 

Therefore, the party that is more important in preaching is the ultimate receiver of the message, 

the congregation, not the preacher. They are the ones about whom Dr. Kim talks throughout his 

work. 

Even though Dr. Kimôs search for a new preaching style for the transitional Korean 

Church has valuable points that we need to consider, his work has two weaknesses. First, there 

are many arguments in his work which have no evidence. For example, he argues that under 

Japanese colonialism ñsituational preaching came outéfor the first time in Korea."
14

 But, Dr. 

Kim presents no evidence proving that previous Korean preaching was not situational preaching. 

Preaching by its nature cannot exclude the situation of the listener, one of the crucial ingredients 

of preaching.
15

 The preaching of missionaries and early Korean preachers were situational, since 

they often asked new converts to stop the ancestor worship which was at the heart of their culture 
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and life.
16

 If this preaching had not been situational, there would have been neither conversion 

nor change in the lives of the congregations. Furthermore, Dr. Kim argues that President Rheeôs 

regime was defeated by the student revolution because of its political corruption and the 

irrelevant messages by the preachers of his time.
17

 However, Dr. Kim does not present any 

evidence for this argument. Moreover, his argument is illogical in and of itself, because if the 

preachersô messages had been a serious problem provoking the student revolution, the Church 

should also have been overturned with President Rheeôs retirement. Dr. Kim also makes a 

mistake when he talks about the function of the Bible in human history. He says: ñAs a matter of 

fact, the Bible is the source of much of our civilization. Politics, literature, art, and science 

cannot be understood without it.ò
18

 Despite his bold argument, he does not support this assertion 

with any evidence. Therefore, it is not an argument, but a statement of faith, weakening the 

solidity of his dissertation.  

Second, Dr. Kim often makes the Word the word by making the authority of the Word 

conditional. In his discussion of the preacherôs authority, Dr. Kim says: ñThe preachersô 

authority comes from how they live not from what they say.ò
19

 In other words, the authority of 

the word of preachers is conditional: when their lives match their words, their preaching has 

authority; when their lives do not match their words, their preaching has no authority. Of course, 

there is some truth in his argument. Preachersô deeds, not their words, should shine the light of 

Jesus Christ (Matthew 5:16). However, if a preacherôs authority comes from how he or she lives, 

the authority of his or her preaching comes from the preacher, not from God. Then, the preached 

word is no longer the Word of God, but merely the word of humans.  

The same mistake happens when Dr. Kim talks about the necessity of a good 

relationship between preachers and the laity, especially elders. He says: ñWhen the relationship 

between them is good, the pastorôs preaching carries more authorityéAuthority comes from 

relationship.ò
20

 The degree of the acceptance of preaching is conditional. It is determined by the 

relationship between the preacher and the congregation. But the truth is that the authority of 

preaching is neither conditional nor determined by human relationships, because the preached 

word is the Word of God, not the word of humans. 

 

Evaluation 
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Despite the weaknesses identified above, we can draw from Dr. Kimôs work practical 

implications that can enlarge our views about preaching. First, preachers and congregations are 

partners on the journey of preaching. The authority of preaching only comes from the Word of 

God, and not from the preacher or from human relationships. The preacher is the one who has 

traveled to the world of the text with baggage, the issues and context of the congregation. Even 

when the preacher comes back from the land of the text, what he or she does is not simply report 

what he or she saw there in a monologue. Rather, what the preacher does is in the sermon is to 

take the congregation there, so that they can find what the preacher found.  

As Dr. Kimôs description of transformative preaching shows us, in order to transform the 

hearts and lives of listeners, preachers should lead them to experience the Gospel. The preacher 

can neither push nor persuade the congregation. To make the preaching their own reality, 

members of the congregation should go where the preacher went, see what the preacher saw, and 

touch what the preacher touched in the world of the text. Therefore, through preaching, the 

preacher leads the congregation to the world of the text in a non-authoritative, inductive, 

narrative, dialogical way, so that they can experience the Gospel of Jesus Christ.  

However, the preacher is not simply a guide who knows everything and has nothing to 

gain in the world of the text. Rather, the preacher is a partner on the journey with the 

congregation. In fact, the preacher gets the greatest benefit of preaching, because, as Fred B. 

Craddock states, ñimportant places in the mind need not only to be visited but revisited.ò
21

 In the 

same way, the more frequently we have the Lordôs Supper, the more we realize the mystery of 

the body and blood of Jesus Christ. The more we understand the depth of the text by preaching 

and listening, the more we experience the transformative power of the text in our lives.  

Second, what preaching ultimately seeks is neither acceptance nor understanding but the 

experiencing of the Gospel. Traditional Korean preaching ultimately has sought to get the 

congregation to accept the truth of the Gospel by understanding the message in a deductive way. 

But, the serious mistake that can occur in this process is that real acceptance and understanding 

do not happen. The knowledge which is imparted by this kind of preaching can remain on the 

listenersô heads rather than in their hearts to bring about the transformation of their lives. 

Understanding a concept presupposes the acceptance of the concept by faith, as Augustine once 

said ñI believe in order to understand.ò But, what presupposes acceptance by faith? What allows 
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one to accept the Gospel of Jesus Christ before understanding it? It is experience. Through 

experience, humans know, understand, and accept knowledge. Knowledge gained by experience 

is almost never lost; instead it changes oneôs life, because it touches oneôs heart. Therefore, in 

order to transform the hearts and lives of the people, the Gospel should not just be known and 

accepted but experienced. That is the purpose of preaching. 
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Summary 

As the Korean Church collectively reached stagnation in its growth at the turn of 21
st
 

century, the target of the question to find its reason became the sermon, the very thing 

stimulating the rapid growth of the Korean Church. Dr. Ung Joe Leeôs dissertation, The New 

Homiletic: The Strategies for the Listener-Oriented Communication of the Gospel in the 

Postmodern Korean Context, is also an attempt to determine why traditional Korean preaching 

does not appeal to the people of today and to seek a new homiletic for the new generation. ñWhy 

does traditional Korean preaching not draw the hearts of people?ò ñWhat is a proper preaching 

form or homiletic method for the new Korean generation?ò This is the starting point of his work. 

His answer for the first question is postmodernism, and the second is the Listener-Oriented 

Preaching.  

Dr. Lee traces back that preaching has been considered a speaker-oriented discipline 

since the Reformation. The ancient rhetoric of Aristotle and Cicero, emphasizing persuasive 

explanation of revealed truth, was revived by Renaissance humanism. As 20
th
 century dawns, the 

issue of style or delivery in preaching had been stripped away from discussions of preaching, 

because Reformed theologians, such as Karl Barth, focused on divine revelation but strongly 

rejected the work of humans in preaching. However, contemporary homileticians, such as Fred 

Craddock, Eugene Lowry, and David Buttrick, turned the focus of preaching again to rhetoric 

and listener. In the light of a new homiletic, Dr. Lee seeks to find effective and relevant styles of 

preaching for contemporary Koreans with their unique historical, social, and cultural context.
1
 




