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ABSTRACT 

 
This dissertation critically examines both the discursive and empirical 

significances of recent newcomers in the Haitian religious field, namely Korean and 

Korean American Protestant women missionaries. This confluence of Korean and Haitian 

Protestantism, which first emerged in the early 1990s, is a compelling case of the 

diversification of contemporary transnational and even global Christianity. Protestant 

Christianity was implanted in Haiti and Korea at around the very same time, in the 

nineteenth century, by North American missionaries who were inspired to work in new 

national religious fields by the Second Great Awakening (1790-1840) and its evangelical 

fervor. In the eyes of North American missionaries, both countries were religious 

wildernesses waiting to truly receive and understand the Good Word. Since then, in both 

Korea and Haiti, westernization, Western hegemony, and Western neo-colonialization 

have featured strong undercurrents of North-American-derived Protestantism.  

However, the respective lots and religious fields of each country have been 

dramatically different overall largely because of national and global economic and 

political forces. South Korea enjoyed formidable growth both in its economy and its 

evangelical Christian population after the Korean War (1950-1953), resulting in Korean 

Christianity’s zealous participation in evangelical Protestant mission overseas, following 

the models of North American mission enterprises, especially toward the end of the 

century. Meanwhile, Haiti continued to suffer from natural disasters, political turmoil, 

and widespread abject poverty. Thus, overseas Haitian Protestant mission work is 

altogether non-existent, though internally evangelical prosetalization efforts are legion 

and often aggressive. Vodou and Catholicism, meanwhile, continue to captivate the 
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majority of the Haitian masses, but Protestantism is clearly on the rise across the nation. 

In is into this socio-religious context that Korean Protestant missions expanded in the 

Caribbean nation, an expansion that has amplified especially since the tragic 2010 

earthquake. Toward understanding these developments, this project investigates the 

influx of Korean and Korean American Protestant missionaries in contemporary Haiti 

and the reverberations of North American evangelicalism as channeled through and 

adapted by Korean missionaries.  

With all of these historical and contemporary contexts in mind, this dissertation 

more sharply focuses on a specific group of actors in the Haitian religious field, namely 

contemporary Korean American Protestant women missionaries. I argue that their 

activity suggests a new type of examples for current scholarly discourses about the 

relationship between gender and evangelical missions. By way of historical analyses of 

both Korean and Haitian Protestant Christianity and oral histories based on interviews 

with Korean missionaries in Haiti, this study argues that Korean evangelicalism has 

developed a distinctive gendered praxis that claims both continuity with and divergence 

from North American evangelicalism. It also shows that in both South Korea and Haiti, 

twentieth-century U.S. hegemony and military occupation were significant factors in 

propelling Protestant Christianity. 
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CHAPTER ONE 

INTRODUCTION 

It was the first Christian wedding celebrated [in] some time since at the Tal Syeng 

Chapel in Sang Dong, Seoul. . . . After the hair-dressing, Grace was swaddled in garment 

after garment, skirt upon skirt. . . . Last of all came the yellow jacket and the trailing red 

skirt. A little crown was placed upon her head; her hands were enveloped in a piece of 

white muslin, and she was pronounced by the assembled friends “very beautiful.” . . . The 

couple are living with the bridegroom’s parents in their comfortable home in the capital. 

They are happy and Grace, gentle and obedient, has won the love of her mother-in-law; 

they are regular in attendance on the services of the church on the Sabbath and it is our 

belief that another Christian home has been started in Korea.1 
 

In 1898, Mary Fletcher Scranton (1832-1909), an American Methodist woman 

missionary in Korea, wrote in detail about the Christian wedding of a Korean woman 

convert named Grace (Eun-hai). After describing the process of marriage and the bride’s 

beauty, Scranton wrote that the young Korean Christian woman possessed “gentle and 

obedient” virtues, which was enough for her to win “the love of her mother-in-law,” who 

was also a Christian convert. And thus was another beautiful “Christian home” started, 

she wrote in a hopeful tone. Scranton was then in her tenth year of mission work in 

Korea, and she would go on to leave an enduring legacy in the country, in large part for 

having founded Korea’s first girl’s, in 1886, Ewha Girl’s School (now Ewha Women’s 

University). Scranton would likely not have expected that less than a century later, 

Korean Christian women would themselves be working in North America and then in 

Haiti in the evangelical mission field. She might also have been surprised, albeit 
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pleasantly so, that they continue to uphold the variant of evangelical womanhood that 

Scranton taught to Korean women, though in a different languages and aesthetics. 

This dissertation, “Transnational Salvation and the Gendering of Habitus: Korean 

Women Protestant Missionaries in Haiti,” is about Korean evangelical missionaries who 

serve God transnationally across South Korea, the United States, and Haiti. I examine the 

confluence of a gendered habitus fused by Anglo-American evangelical womanhood and 

its Korean counterpart in contemporary Protestant missions in Haiti. By way of historical 

analyses of both Korean and Haitian Protestant Christianity and oral histories based on 

interviews with Korean missionaries in Haiti, I argue that Korean evangelicalism has 

developed a distinctive gendered praxis that claims both continuity with and divergence 

from North American evangelicalism. I also show that in both South Korea and Haiti, 

twentieth-century U.S. hegemony and military occupation were significant factors in 

propelling Protestant Christianity. In this historical setting, Korean evangelical 

Christianity, capitalizing on its continuity with U.S.-branded evangelicalism, fashioned 

its own gendered ethnic aesthetics. I explore how such an embodied aesthetics, a key 

element of the Korean evangelical women’s habitus, is constituted in the transnational 

immigrant setting of religious practice, particularly in the Korean missions in Haiti and 

the Global South. 

I also extensively examine the dynamic history of the Haitian religious field, for 

Haiti has never been a tabula rasa waiting to be missionized. To the contrary, the country 

is now saturated with a robust contest between multiple religions, including Catholicism, 

Vodou, myriads Protestant denominations, and Islam. The history of Protestant 

Christianity in Haiti has been a comparatively neglected field of inquiry in anglophone 
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Haitian studies, however, which has posed a singular challenge to my project. My 

previous training as a historian of early Korean Christianity has taught me that any 

contemporary investigation on such topics would be incomplete without a historical 

understanding of the religious field in question, and that attentiveness to local contexts is 

key.  

The disciplinary location of this work has been another concern of mine. 

Although this project opens with the topic of the Korean diaspora and Protestant 

Christianity, the transnational nature of my subjects’ stretching across multiple borders 

situates this dissertation in multiple disciplines, including the history of Haiti, Protestant 

Christianity in the Americas, the history of the French Saint-Domingue, the Protestant 

history of Korea, and nineteenth-century abolitionism. Hence, in writing the history of 

Protestant Christianity in Haiti, the first such study dedicated to the extended period from 

the seventeenth century to the latter half of the twentieth century, I intend my 

historiography as a contribution to our understanding of the transnational religious 

history of Haiti, over and above my central work on Korean missions there. In initiating 

this history of Protestant Christianity in Haiti, I especially focus on women’s religious 

lives, for I am convinced that this brings to light the often overlooked role of women in 

modern missions, whether in Korean, Haiti, or the United States – or anywhere else, for 

that matter.2 

Following is an overview of my dissertation and its intended contributions, 

followed by definitions of key terms and a preview of the body chapters. 
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1. Contribution and Overview 

In light of the recent surge in popularity of evangelical and charismatic forms of 

Christianity in the Global South and the rise of the Christian right in the political 

discourse of the United States, the role of women and the centrality of gender norms in 

conservative evangelical Christianity have caught the attention of scholars of gender and 

religion. There is much compelling research that demonstrates the organic ties between 

the internal logics of evangelicalism and charismatic women’s spirituality, gender 

hierarchies, and the cohesion of their religious communities.3 In addition, scholars have 

argued for the significance of the role of gender in the history of fundamentalist or 

evangelical forms of Christianity in its spread by way of global missions and its relevance 

to conservative political mobilization.4 However, the global deployment of varieties of 

evangelical gender norms by recent generations of transnational women of diverse 

ethnicities has yet to be addressed sufficiently. Most relevant scholarship mainly focuses 

on gender norms within Anglo-American evangelical Christianity or its influences on 

non-Western others. In such a portrayal of evangelical Christianity, transmission and 

colonization move only in one direction, from the center of whiteness to its many 

peripheries. Such portrayals largely ignore the important and influential contemporary 

transnational exchange between recent generations of global evangelicals, an exchange 

that moves in multiple directions, both geographically and religiously. 

 My project helps fill this gap by arguing that the variations of gendered 

performativity in transnational evangelical Christianity between the Caribbean, Asia, and 

North America have appropriated and reconfigured an Anglo-American evangelical 

model of womanhood rooted in Victorian gender norms. In particular, I examine the 
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hybridization of a gendered habitus, an embodied aesthetics of practice, between Anglo-

American evangelical womanhood and traditional Korean womanhood in contemporary 

Korean evangelical women’s missionanary work in Haiti.  

 A chief focus of this project is the influx of Korean American Protestant 

missionary women into contemporary Haiti in the context of the reverberation of the 

North American evangelical mission project and the distinctive sociohistorical conditions 

of the then-missionized countries. The recent confluence of Korean and Haitian 

Protestant Christianity, which can be traced back to the early1990s, is a compelling case 

of the diversification of contemporary transnational Christianity. Protestant Christianity 

was forcefully implanted in each Haiti and Korea in the mid-nineteenth century by North 

American missionaries as a result of the Second Great Awakening and its evangelical 

fervor (though, as we will see, in Haiti its history is longer, though sporadic). Since then, 

accompanied by the Western project of colonization and globalization, Protestant 

Christianity has been a crucial player in the respective modern histories of Haiti and 

Korea, especially in terms of the formation of gender norms and, in the Weberian sense, 

routinization and rationalization. That said, the respective lot of each country and that of 

the religion have dramatically diverged in the twentieth century due to global economics. 

South Korea enjoyed formidable growth, both in its economy and its evangelical 

Christian population, after the Korean War and subsequent U.S. subsidies, resulting in 

Korean Christianity’s zealous participation in evangelical Protestant overseas missions—

following the model of the North American mission enterprise—from the late twentieth 

century onwards. Meanwhile, Haiti continued to suffer from natural disasters, political 

turmoil, neo-colonial intervention by the United States, and resultant abject poverty. The 
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religious field of Haiti, including Protestant Christianity, Vodou, and Catholicism, never 

ceased to display its richness and efficaciousness as a refuge for the afflicted population, 

however, and perhaps therefore. It was in this context that Korean and Korean American 

Protestant missionaries extended their reach to Haiti, a country that literally sees 

hundreds of Protestant missionaries–mostly short-term–arrive each week from North 

America, some of them now Korean. 

Using multiple methodologies, including historiography and anthropological 

fieldwork, I examine the significance of Korean evangelical missions in Haiti in current 

scholarly discourses, including religious studies, gender studies, and missiology. This 

project grapples with issues such as the diverse agents of evangelical Christianity and 

their symbolic negotiation within the contemporary Haitian religious field, evangelical 

womanhood in North American and Korean Christianity, and questions of ethnicity and 

race in the mission field.5 I draw upon theory that helps us understand the formation of 

evangelical gender norms and the materializations of said norms in religious actors’ 

aesthetics and habitus.6 I examine how Korean evangelical gender norms are promoted in 

the Haitian mission field, along with the idea of Protestant secularism. Juxtaposed with 

the emergence of the recent political right associated with religious conservatism in 

transnational settings, the distinctive case of Korean evangelical missions in Haiti also 

provides a compelling and consistent parallel.7  
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2. Defining Terms 

2.1. Transnationality 

Transnationality is a theoretical concept that orients this research, which follows 

the movement of Protestants across the Americas and South Korea. Transnational 

scholarship, according to Sanjeev Khagram and Peggy Levitt, distinguishes itself from 

Worldist or Globalist scholarship that “tend[s] to equate all trans-border and trans-

boundary phenomena with planetary integration and worldwide isomorphism,” thus often 

being “not fine-tuned enough to capture cross-border agents, structures, and interactions” 

in their specific directions and movements. In cases of religious relocation, transnational 

scholarship helps us to see that people are not “automatically linked to particular types of 

territory or space” and how categories of analysis “such as citizenship and identity . . . 

change when they are constituted across space.”8 Indeed, the Korean diasporic identity 

examined in this dissertation is formulated through its multiple linkages to South Korea, 

the United States, and Haiti.  

Transnational scholarship is also suitable for exploring the shifting shape and 

practice of religion and culture on the move. Aihwa Ong points out the existing 

dichotomy in scholarship that pairs “the global” with politics and “the local” with culture 

often fails to capture the interconnectedness of cultural, economic, social, and political 

elements across spatial boundaries.9 Ong elaborates on the implication of transnationality 

as such: 

Trans denotes both moving through space or across lines, as well as 
changing the nature of something. Besides suggesting new relations 
between nation-states and capital, transnationality also alludes to the 
transversal, the transactional, the translational, and the transgressive 
aspects of contemporary behavior and imagination that are incited, 
enabled, and regulated by the changing logics of states and capitalism. . . . 
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I use transnationalism to refer to the cultural specificities of global 
processes, tracing the multiplicity of the uses and conceptions of “culture”. 
. . and cultural logics that make these actions thinkable, practicable, and 
desirable.10 
 

Tracing the multiple connections of the prefix “trans” to concepts such as “the 

transversal, the transactional, the translational, and the transgressive,” Ong complicates 

the analysis of contemporary cultural phenomena across space. I would like to add to her 

list another word with the same prefix, the “transcendental.” The transcendental, which 

denotes the mounting or rising (scen, from late Latin scandere) beyond (trans) the 

ordinary experience, is one of the important motivations of the Christian missionaries 

who are the chief subjects of my research. I intend to explain religious missions by 

utilizing the methodological advantage that transnational scholarship offers, which shows 

how “contemporary behavior and imagination that are incited, enabled, and regulated by 

the changing logics of states and capitalism,” with the added basis of the transcendental. 

The transnational cultural conditions that lead people to consider certain actions 

“thinkable, practicable, and desirable,” and not others, provide a link to the next core 

term of this research: habitus.  

2.2. Generative Habitus 

Pierre Bourdieu’s renowned concept of habitus provides another way of 

explaining what Ong calls “cultural logic,” as cited above. Cultural logic and habitus are 

useful “thinking tools” for making sense of human practice in relation to dispositions, 

illuminating how people act in cultural, linguistic, social, and religious spheres, practice 

that is not readily quantifiable or explained by rational choice. Bourdieu defines habitus 

as “the basis of perception and appreciation of all subsequent experiences that 

predisposes the agent to perceive and behave in a certain fashion” and also as “a matrix 
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of perception; and seat of one’s dispositions.”11 In the context of Protestant Christianity 

in Haiti, for example, the analytic category of habitus serves well to uncover why 

different religious people choose particular sets of religious rituals and commitments, 

including Korean evangelicals’ choice of cultural representation, language, manners, and 

even the ways they dress.12 

When habitus is understood in the context of Bourdieu’s theory of practice in 

general, the concept provides an even more powerful way of understanding religious 

phenomena. In Distinction, Bourdieu offers an oft-cited formula: “[(habitus) (capital)] + 

field = practice.”13 Here, practice is the combination of a person’s participation in a 

specific field—such as economic, political, educational, or religious—and the person’s 

performance in the field is contingent on their material or symbolic capital and habitus. 

According to Bourdieu, the dominant classes legitimize their place by upholding the 

illusio or misrecognition that a certain habitus is natural and given, and this is how 

various social fields are structured and maintained. What Bourdieu emphasizes here is 

that the habitus or set of dispositions in a specific field is arbitrarily inculcated in social 

agents. Applying Bourdieusian theory to analyze religions in Haiti, focusing on the 

history of Catholicism through a framework of the religious field,14 Terry Rey 

summarizes the relationship between the religious field, habitus, and capital as such: 

. . . the perception and appreciation of the meaning and function of 
religious symbols and doctrines (not to mention belief itself) are 
attributable mainly to the agent’s religious habitus and the power relations, 
both institutional and personal, that unfold in and structure the religious 
field; i.e., the conflicts of interests and the struggle over religious capital.15 
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A set of religious symbols and doctrines becomes “thinkable, practicable, and desirable” 

to a person through their religious habitus and the religious (symbolic) capital they 

possess, leading to the practice and perpetuation of religion. 

In this dissertation, I analyze Korean evangelical missionaries (especially women) 

in Haiti through my reading of Bourdieu’s notion of habitus. I am particularly interested 

in the bodily aspect of habitus and its temporal changes. First, as the embodied 

disposition of a person, habitus is a concept that is thoroughly grounded in one’s body. 

Thus, Thomas Csordas makes the compelling claim that “Bourdieu’s notion of habitus is 

particularly helpful for the analysis of religious ritual and practice.”16 Agreeing with the 

usefulness of habitus for its applicability to bodily practices of religion, I push the 

concept further to align it with sensational forms of religious practice. In this vein, I 

invite the concept of aesthetics to find parallels with habitus, a move that I discuss in 

detail in Chapter Four.  

Second, I consider how habitus, or people’s inclinations and perceptions, goes 

through changes over time, in relation to situated agency. Bourdieu’s theory of practice 

has received robust criticism over the years due to its perceivably deterministic account 

of individual agency. In the putatively rigid structure of habitus/field/capital, free will or 

individual choice seem to have no impact on the predetermined conditions in which 

agents are trapped. How, then, can Bourdieu’s theory of practice explain the resistance of 

the oppressed or social change?17 In explaining religion, Bourdieu has in mind mainly 

institutional Catholicism and thus his theory is less useful for understanding less 

centralized forms of religion.18 I am mindful of this charge of determinism against 

Bourdieusian theory. In my work on Korean evangelical women’s religious practice, 
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however, I find that a generative understanding of habitus is helpful for understanding 

women’s agency within the constellations of patriarchal gender norms. Judith Butler’s 

critical reading of Bourdieu and Lois McNay’s synthesis of Butler and Bourdieu, 

especially their highlighting of generative habitus and its temporality, have helpfully 

informed my theoretical use of habitus. 

In Excitable Speech, Butler explains the mechanism of how performative speech 

can assume a new meaning by breaking with the preexisting context of social norms, and 

even reconfiguring such norms with regard to what counts as legitimate speech. 

Alongside the thought of J. L. Austin and Jacques Derrida’s reading of Austinian speech-

act theory, Butler interrogates Bourdieu’s theory of body and habitus to elucidate the 

effects of performative speech. Butler argues that Bourdieu builds the notion of habitus 

without considering the performative: 

Bourdieu offers a theory of bodily knowingness in his notion of the 
habitus, but he does not relate this discussion of the body to the theory of 
the performative. The habitus refers to those embodied rituals of 
everydayness by which a given culture produces and sustains belief in its 
own “obviousness.” In this way, Bourdieu underscores the place of the 
body, its gestures, its stylistics, its unconscious “knowingness” as the site 
for the reconstitution of a practical sense without which social reality 
would not be constituted as such. The practical sense is carried by the 
body, where the body is not a mere positive datum, but the repository or 
the site of an incorporated history.19 

 
In Butler’s view, “habitus constitutes a tacit form of performativity, a citational chain 

lived and believed at the level of the body” that hardly allows an individual to escape said 

chain, leading to a conservative outlook of social agency.  

For Butler, this penchant for conformity in Bourdieu’s theory of practice is 

problematic since it runs the risk of overlooking speaking/resisting bodies that do not 

conform to the given social norm: 
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The body, however, is not simply the sedimentation of speech acts by 
which it has been constituted. If that constitution fails, a resistance meets 
interpellation at the moment it exerts its demand; then something exceeds 
the interpellation, and this excess is lived as the outside of intelligibility. 
This becomes clear in the way the body rhetorically exceeds the speech act 
it also performs. This excess is what Bourdieu’s account appears to miss 
or, perhaps, to suppress: the abiding incongruity of the speaking body, the 
way in which it exceeds its interpellation, and remains uncontained by any 
of its acts of speech. 

 
This excess, which is Butler’s central interest, does not have a place in Bourdieu’s theory. 

While Butler uses Bourdieu’s notion of habitus to theorize the social aspect of the body, 

differences arise between the two thinkers in the place of resistance, excess, and the 

unconventional. Bourdieu briefly responded, rather dismissively, to Butler’s and other 

feminist critiques in his Masculine Domination as such: 

the endlessly recommenced discursive “happenings” that are 
recommended by some feminist theoreticians—these heroic breaks in the 
everyday routine, such as the “parodic performances” favoured by Judith 
Butler, probably expect too much for the meagre and uncertain result they 
obtain.20 
 

It is difficult to know the extent to which Bourdieu engaged with Butler’s text, 

particularly with Excitable Speech. Their differences and even contentions regarding the 

place of performativity, resistance, and excess, I believe, derive from their respective 

goals in convoking the body and habitus.  

This debate contributes to my research by inspiring me to pay attention to how the 

generative and temporal aspect of habitus can explain the long-term changes of one’s 

religious habitus owing to multiple conditions experienced by the transnational agents. 

Butler emphasizes “the extent that Bourdieu acknowledges that this habitus is formed 

over time,” and Bourdieu has also mentioned that his theory is not intended to advocate 

for the status quo of social structure nor to suppress social change.21 In fact, McNay 
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argues that both theorists pay attention to the “temporal implications of the dialectic of 

subjectification.”22 This attention to temporality allows McNay to conduct an active 

reading of Bourdieu’s habitus as a generative concept and to synthesize it with Butler’s 

interest in the formation of agency. In her view, Butler and Bourdieu both explain agency 

formation in different terms:  

In Butler, the possibility of agency emerges in the moment of 
indeterminacy inherent to the process of reiteration. In Bourdieu, this 
double historicity is expressed in terms of the Husserlian themes of 
retention and pretension which yield a dynamic account of embodied 
existence and agency. 

 
McNay’s aim here is to explain the formation of gendered social agency in a way 

inspired by both Bourdieu and Butler. Despite their distinctive goals, both approaches are 

useful for understanding the embodiment of habitus and individual agency over time. For 

Butler, the continuous emergence of indeterminacy and fissures in an individual’s 

repetitive embodiment of social norms provides proof of the instability of gender norms. 

In Bourdieu’s case, that same continuous emergence of indeterminacy and fissures is 

explained through the dialectic of individual activity and social norms—such as gender 

norms—through the mediation of the generative structure of habitus.23 This concept of 

generative habitus and the mechanism of its change over time are vitally useful frames of 

reference for my project, especially in recounting the engagement of Korean Protestant 

Christianity with the inculturation debate, regarding the extent to which it can incorporate 

Korean ethnic identity and gender identity in Chapters Four, Five, and Six. 

2.3. Evangelical  

A number of scholars have clearly demonstrated that Korean American Protestant 

Christianity is mostly evangelical in its orientation.24 However, the definition and the 
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scope of Korean “evangelicalism” and its relationship to American evangelicalism 

iwarants further exploration. As for evangelicalism in American religious history and its 

global outreach, there is much scholarship that has (re)defined, deconstructed, and 

challenged the category. Recently some have argued that evangelicalism in America is a 

“second-order term for organizing the difference” among forms of Protestantism and “not 

a native term,” or that it is “far from having a stable, fixed meaning,” while others dispute 

the usefulness of the term “evangelicalism” altogether, contending that it has become 

amorphous.25 Admittedly, the convoluted history of evangelicalism spans several 

centuries of Western Christian history. Its many manifestations—including the sixteenth-

century Reformation, the eighteenth- and nineteenth-century British and American 

revivalist movements and overseas missions, the early twentieth-century fundamentalist 

separation (with the Scopes Trial as one of the emblematic examples), the postwar 

emergence of “neoevangelicalism” headed by Billy Graham, and the Moral Majority—all 

testify to the complexity of the term. This multiplicity is amplified by research on global 

evangelicalism.26 That said, scholars such as George M. Marsden, Mark Noll, Roger E. 

Olson, Nathan Hatch, and Randall Balmer have compellingly argued for evangelicalism 

as a valid and significant category of analysis in American religious history.These 

scholars generally endorse the definition evangelicalism formulated by British historian 

David Bebbington: (1) conversionism, (2) biblicism, (3) activism and mission, and (4) 

crucicentrism.  

Unsurprisingly, this influential definition of American evangelicalism has also 

been employed by most scholars of Korean and Korean American Protestant Christianity. 

Moreover, the majority of scholars working on evangelicalism rely on the 
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aforementioned quadrilateral definition.27 Although scholars such as Timothy Lee and 

Sunggu Yang have distinctively attempted to characterize how Korean evangelicalism 

differs from American evangelicalism, they have not extensively revised the Anglo-

American quadrilateral definition. Many confusions in the use of term “evangelical,” 

particularly in explaining the context of Korean Protestant Christianity, derive from the 

fact that contemporary South Korea does does not reflect the distinction between 

evangelical and mainline forms of Protestant Christianity, as the United States does. 

More precisely, the distinction between evangelical and mainline Protestantism is unique 

to the United States and England, and was formulated in keeping with the specific 

religious histories of these countries. For example, although the early Protestant 

missionaries, in Korea in the late nineteenth and early twentieth centuries, were mostly 

from denominations now labelled as mainline or oldline Protestant (such as the United 

Methodist Church and the Presbyterian Church in the United States of America), many 

Korean Christians nowadays uphold a conservative theology that is distinct from the 

progressive leanings of contemporary mainline churches in the United States. Therefore, 

I find it more useful to think of the term evangelical in relation to the Lausanne 

Movement (1973-), whose impact on evangelical identity was transnational rather than 

limited to the United States and the U.K. In this dissertation, I use “Korean evangelicals” 

to refer to groups that retain a conservative theology similar to Anglo-American 

evangelicalism and who are sympathetic with the Lausanne Movement, which I discuss 

in depth in Chapter Five. 
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2.4. Korean/Korean American Christians 

The last terminology to consider is the nomenclature of “Korean” and “Korean 

American” Christians. In a narrow sense, each denotes the nationality of a group, and 

Korean American means a citizen of the United States with Korean heritage. However, in 

the context of one’s self-identifying with a specific ethnic identity, the narrow sense that 

distinguishes Korean from Korean American, based on legal citizenship status, is often 

insufficient to explain the complex identity of partakers of these identities. For example, 

when does a Korean immigrant to the United States become a Korean American? Do they 

become Korean American the moment after their naturalization ceremony? What is the 

status of the many people who passed their citizenship test but could not go through the 

naturalization ceremony due to the COVID-19 pandemic, for example? What about 

Korean adoptees in the United States who remain undocumented due to their American 

parents’ administrative mistakes? Moreover, how do we understand the identity of a first-

generation Korean American missionary who obtained U.S. citizenship twenty years ago 

but still adamantly states that he is a Korean? Keeping these complexities in mind, I use 

both “Korean missionaries” and “Korean and Korean American missionaries” when I 

discuss my chief subjects in Haiti. This is because they are a diverse group of people, 

comprised of individuals who come directly from Korea, who are temporarily staying in 

the United States, who immigrated to the United States, or who are born as second- or 

third-generation Korean Americans, and so forth.  

3. Summary of Chapters 

In Chapters Two and Three I examine the historical context of Haitian Protestant 

Christianity based on my archival research. Chapter Two provides an extensive account 
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of the transnational narratives of Protestant Christianity in the country, spanning the 

seventeenth century, colonial Saint-Domingue under the French Empire, and the post-

Haitian Revolution period up to 1860. Protestant Christianity in Haiti was at the 

crossroads of Atlantic history and abolitionist connections in the nineteenth century 

Americas, and was associated with the formation of the racial discourses therein. Here, I 

consider analytically historical evidence, such as missionary accounts, international 

treaties between Haiti and foreign powers in post-revolution Hispaniola, and African 

American emigration movements.  

Chapter Three elaborates on the period from the 1860 return of the Catholic 

hierarchy to Haiti, as well as political and religious developments following the United 

States occupation of the country (1915-1934), to the latter half of the twentieth century, 

when Korean Americans began to engage with and in Hait. In tracing the Catholic anti-

superstition movement against Vodou and Protestant Christianity, I provide an account of 

the religious field in which Protestant Christianity generated competitive dynamics while 

confronted with other players in the Haitian religious field. The imagery of contemporary 

humanitarian crises often associated with the turbulent political history of twentieth-

century Haiti is, in part, the result of the paternalism of U.S. hegemony and the 

missionary drive that began to surge during the occupation. In this theater of religious 

and humanitarian aid economy, Korean American evangelical missionaries entered Haiti 

in the late twentieth century. My historiography in Chapters Two and Three examines 

how a relationship between the categories of religion, race, and politics came to be 

fashioned throughout a decidedly transnational and transatlantic history. These chapters 

also include analyses of original archival sources that I accessed at the Bibliothèque 
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Nationale de France, the Schomburg Center for Research in Black Culture, and the Free 

Library of Philadelphia.  

In Chapter Four, I turn to the history of Korean American Christianity. I trace its 

origins in the late nineteenth-century North American missions to East Asian and Korean 

immigration to the United States from the early twentieth century to today. I show that, in 

this historical context, evangelical Protestant Christianity has shaped the nation-building 

of South Korea in the context of the U.S. Occupation of Korea (1945-1948), the Korean 

War (1950-1953), and the Cold War. Then, I show how Korean evangelicalism fostered 

its own religious aesthetics distinctive from that of its North American predecessors, and 

how evangelical missions are at the core of Korean Protestant aesthetics. The questions of 

gender (‘evangelical womanhood’) and ethnicity (‘Koreanness’) are extensively 

investigated in this context. I juxtapose two case studies: 1) A former K-pop star, Sunye, 

who transformed herself from a celebrity at the peak of her career into a dedicated 

missionary wife; and, 2) A group of Korean and Korean American laypeople 

missionaries who visited Haiti and performed the Korean traditional “fan dance” as part 

of their ministry. By identifying what religious and symbolic resources were utilized by 

these personages, the chapter offers substantive information on contemporary Korean 

missions to Haiti and builds a typology of evangelical womanhood in the mission field. 

Next, Chapter Five presents findings from my fieldwork in Port-au-Prince, the 

capital of Haiti, to illuminate synchronic dimensions of the phenomena under 

consideration here by narrating the ways in which the histories and the transnational 

network of Korean missions materialize in the field. Loosely employing a conceptual 

structure of pilgrimage to missionary schools and early Korean churches in the city, I 
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recount the history and establishment of Korean missions in Port-au-Prince from 1992 to 

the present. I introduce some of the institutions established by Korean missionaries in 

Haiti, including churches, schools, medical clinics, and orphanages, underscoring the 

perceivable relationship between the U.S. citizenship of most Korean American 

missionaries in Haiti and Korean ethnic identity in the context of evangelical zeal and a 

Korean Protestant sense of chosenness. 

Chapter Six focuses on Korean women missionaries in Port-au-Prince, based on 

interviews and a textual analysis of media sources and popular “relief” literature. These 

narratives revolve around the late Samsook Paek, a laywoman missionary in Haiti who 

ran an orphanage in Port-au-Prince and taught Korean and English to Haitian Children 

until her death in 2017. Her devotion and mission work in Haiti have received extensive 

attention from the Korean and Korean American evangelical audience. By focusing on 

Korean discources centered on Samsook Paek, and by way of interviews with Korean 

missionaries who knew and worked with her, I investigate how maternalistic practices 

and gendered symbolic capital have possibilities of generating a distinctive form of 

pastoral power for women. In addition, I shed light on the missionaries’ “spiritual 

warfare” theology and their use of ethnic culture and the practice of care work. 

 

 

 

 

 

 



 20 

Endnotes 
 
1 Mary Fletcher Scranton, “Grace’s Wedding,” The Korea Repository, August 

1898, 295-297. 
 
2 Joan W. Scott, “Women’s history.” In Linda S. Kauffman (ed.), American 

Feminist Thought at Century’s End: A Reader (Cambridge: Blackwell, 1994), 234-257. 

3 R. Marie. Griffith, God’s Daughters: Evangelical Women and the Power of 
Submission (Berkeley, CA.; London: University of California Press, 2000); Kelly H. 
Chong, Deliverance and Submission: Evangelical Women and the Negotiation of 
Patriarchy in South Korea (Cambridge: Harvard University Asia Center, 2008); Judith 
Casselberry, The Labor of Faith: Gender and Power in Black Apostolic Pentecostalism 
(Durham: Duke University Press, 2017); Kate Bowler, The Preacher’s Wife: The 
Precarious Power of Evangelical Women Celebrities (Princeton: Princeton University 
Press, 2020). 

 
4 Dana Lee. Robert, American Women in Mission: A Social History of Their 

Thought and Practice (Macon, GA: Mercer University Press, 1998); Mary Taylor Huber 
and Nancy C. Lutkehaus, Gendered Missions : Women and Men in Missionary Discourse 
and Practice (Ann Arbor: University of Michigan Press, 1999); Hyaeweol Choi, Gender 
and Mission Encounters in Korea : New Women, Old Ways (Berkeley, CA: University of 
California Press, 2009); Margaret Lamberts Bendroth, Fundamentalism and Gender, 
1875 to the Present (New Haven: Yale University Press, 1993). 

  
5 Bertin M. Louis, My Soul Is in Haiti: Protestantism in the Haitian Diaspora of 

the Bahamas (New York: New York University Press, 2015); Kate Ramsey, The Spirits 
and the Law: Vodou and Power in Haiti (Chicago: The University of Chicago Press, 
2011); Karen Richman, “The Vodou State and the Protestant Nation: Haiti in the Long 
Twentieth Century,” Obeah and Other Powers : The Politics of Caribbean Religion and 
Healing (Durham: Duke University Press, 2012), 268–87; Rebecca Y. Kim, The Spirit 
Moves West Korean Missionaries in America (Oxford; New York: Oxford University 
Press, 2015); Ai Ra Kim, Women Struggling for a New Life (Albany: State University of 
New York Press, 1996). 

 
6 Terry Rey, Bourdieu on Religion: Imposing Faith and Legitimacy (New York: 

Routledge, 2014); Nicholas Harkness, Songs of Seoul: An Ethnography of Voice and 
Voicing in Christian South Korea (Berkeley: University of California Press, 2014). 

 
7 Melani McAlister, The Kingdom of God Has No Borders: A Global History of 

American Evangelicals (Oxford; New York: Oxford University Press, 2018). 
 
8 Sanjeev Khagram and Peggy Levitt, The Transnational Studies Reader: 

Intersections and Innovations (New York: Routledge, 2008), 3-4. 
 



 21 

 
9 Aihwa Ong, Flexible Citizenship: The Cultural Logics of Transnationality 

(Durham: Duke University Press, 2006), 4. 

10 Ong, Flexible Citizenship, 4-14. 
 

11 Rey, Bourdieu on Religion, 92. 

12 Another enlightening use of the term habitus can be found in Saba Mahmood’s 
work. To see her interpretation of habitus in relation to its Aristotelian root and Ibn 
Khaldun’s Arabic term malaka, see Saba Mahmood, Politics of Piety: The Islamic 
Revival and the Feminist Subject (Princeton: Princeton University Press, 2012), 136-139. 

13 Pierre Bourdieu, Distinction: A Social Critique of the Judgement of Taste, 
trans. Richard Nice (Cambridge: Harvard University Press, 1984), 101. 

 
14 Terry Rey, “Classes of Mary in the Haitian Religious Field : A Theoretical 

Analysis of the Effects of Socio-Economic Class on the Perception and Uses of a 
Religious Symbol” (Doctoral Dissertation, Philadelphia, Temple University, 1996). 

15 Rey, Bourdieu on Religion, 93. 
 
16 Rey, Bourdieu on Religion, 113. 

 
17 For example, Danièle Hervieu-Léger criticizes Bourdieu’s theory of practice 

for amounting to “a form of reductionism that rules out from the start any chance of 
allowing religion to have any reality outside the institutional structure where group and 
class interests are converted into religious interests.” In Rey, Bourdieu on Religion, 124. 

 
18 Rey, Bourdieu on Religion, 130. 

19 Judith Butler, Excitable Speech: A Politics of the Performative (Abingdon, 
Oxon; New York: Routledge, 1997), 152. 

 
20 Pierre Bourdieu, Masculine Domination, trans. Richard Nice (Cambridge: 

Polity, 2001), viii. 

21 Butler, Excitable Speech, 155. 

22 Lois McNay, Gender and Agency: Reconfiguring the Subject in Feminist and 
Social Theory (Cambridge: Polity, 2000), 40. 

23 McNay, Gender and Agency, 33. 
 

24 Kim, The Spirit Moves West, 206n102. 
 

25 Michael J. Altman, “‘Religion, Religions, Religious’ in America: Toward a 
Smithian Account of ‘Evangelicalism,’” Method & Theory in the Study of Religion 31 



 22 

 
(February, 2019): 71–82; Linford D. Fisher, “Evangelicals and Unevangelicals: The 
Contested History of a Word, 1500–1950,” Religion and American Culture: A Journal of 
Interpretation 26 (July, 2016): 184–226; Darryl G. Hart, Deconstructing Evangelicalism: 
Conservative Protestantism in the Age of Billy Graham (Grand Rapids: Baker Academic, 
2004). 
 

26 McAlister, The Kingdom of God Has No Borders; Philip Jenkins, The Next 
Christendom: The Coming of Global Christianity (Oxford; New York: Oxford University 
Press, 2007); and Mark Hutchinson and John Wolffe, A Short History of Global 
Evangelicalism (Cambridge: Cambridge University Press, 2012). 

 
27 Rebecca Y. Kim, God’s New Whiz Kids? Korean American Evangelicals on 

Campus (New York, NY: New York University Press, 2006); Pyong Gap Min, 
Preserving Ethnicity through Religion in America: Korean Protestants and Indian 
Hindus across Generations (New York, NY: New York University Press, 2016); 
Timothy S. Lee, Born Again: Evangelicalism in Korea (Honolulu: University of Hawaiʻi 
Press, 2010); and Sunggu Yang, Evangelical Pilgrims from the East: Faith Fundamentals 
of Korean American Protestant Diasporas (Cham, Switzerland: Springer International 
Publishing, 2016). 



 23 

 CHAPTER TWO 

TRANSNATIONAL HISTORY OF PROTESTANT CHRISTIANITY IN THE 

HAITIAN RELIGIOUS FIELD: FROM ITS INCEPTION TO THE 

NINETEENTH CENTURY 

  

1. Overview and Perspective 

In this chapter, I outline a history of Protestant Christianity in the Haitian 

religious field, focusing on the transnational percolation of the religion. That is, I pay 

particular attention to the connections and movements of key Protestant figures’ religious 

capital across multiple countries, including Haiti, the Dominican Republic, Spain, France, 

England, the United States, and more recently, and perhaps surprisingly, South Korea. 

This transnational perspective on Haitian Protestant Christianity not only is essential for 

understanding its inception in Haiti in particular, but also effectively lays out an 

important strand in the history of North American Protestant Christianity in general. 

Lastly, it is through the transnational lens that the influx of Korean Protestant Christianity 

in the late twentieth-century Haiti is best contextualized sociologically. That is, Korean 

Protestant missionaries in Haiti need to be understood as a product of constantly 

transforming transnational Protestant Christianity – in many cases evangelical – in North 

America. 

The religious field of Haiti has been dominated by Catholicism since the days of 

the French plantation colony of Saint-Domingue (1697-1804), while African-derived 

religious practices – later to be called Vodou – have maintained a strong foothold among 

the masses, in part by way of syncretism with Catholic religious practices. The third main 



 24 

player in Haitian religious field, Protestant Christianity, has often been understood as a 

later entrant that first appeared in 1816. That said, this chapter paints a different picture. I 

trace the history of Protestant Christianity beginning as early as the seventeenth century 

with the migration of religious refugees from Europe to Hispaniola. Even during the 

Dominguan period, when religious policy was based on rigid Catholic exclusivism, 

French colonial authority and the Crown were grappled with this policy regarding non-

Catholic (i.e. Protestant and Jewish) populations in the colony, slowly inching toward 

greater religious tolerance. After the Haitian Revolution (1791-1804), the Republic of 

Haiti adopted a set of constitutions supposedly guaranteeing freedom of religion and 

conscience, though Catholicism remained the official religion of the republic, 

notwithstanding the Great Schism (1804-1860), which witnessed the withdrawal and 

absence of the Catholic Church hierarchy from Haiti. In the nineteenth century, Haiti 

provided multiple opportunities for Protestants to work in the Caribbean nation, including 

missionaries from the England and the United States, including African American 

emigrés, a few of them key religious leaders, as the Haitian government felt a need for 

religious and cultural capital in the absence of Catholic orthodoxy. This chapter’s 

timeframe ends in the the early 1860s, when Haiti and the Vatican signed a concordat for 

the return of a then-French Catholic hierarchy to the nation, and when a second wave of 

African American immigrants arrived. Upon the return of the official Catholic hierarchy 

to Haiti, the fierce symbolic and material battles between Protestant and Catholic 

Christianity would intensify onward, which is the one of the central topics of Chapter 

Three.  
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The following sections provide detailed pictures of the Haitian religious field and 

the place of Haitian Protestant Christianity therein, traced chronologically. Before 

moving on, I must mention the “secondary character” of the periodization I have adopted. 

Haitian historian Jean Casimir writes that “the names Hispaniola and Saint-Domingue are 

just labels stuck by modern Europe” and not coined by Haitians themselves. Thus, 

Casimir argues that “a history of the Haitians starts by recognizing the secondary 

character of the official periodization.”1 In writing a history of Haitian Protestant 

Christianity, I am mindful of the fact that I am writing about a religious institution – 

Protestantism – that most Haitians have found alienating (though this is changing as I 

write). My transnational perspective on this part of Haitian history is distinctive from the 

works that exclusively focus on Haitian Protestants, such as Bertin M. Louis, Jr.’s My 

Soul is in Haiti or Charles-Poisset Romain’s Le Protestantisme dans la Société Haïtienne, 

since mine is a story about people of multiple nationalities and ethnicities enmeshed in 

religious networks. Assuredly, Protestant Christianity has by now successfully adapted to 

Haitian society and has become a major part of contemporary Haitian life. My aim here is 

to narrate the processes by which Protestant Christianity has taken its place in the 

contemporary Haitian religious field. Such processes include the ongoing aftermath of the 

European Enlightenment, colonialism, the transatlantic slave trade, and competing 

religions—especially Catholicism and Protestantism and Vodou— that co-opted or 

resisted European hegemony. My hope is that keeping in mind these transnational 

connections of states and religions will be usefully referential for a broader 

historiography of Protestant Christianity. 
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2. Early Protestantism before Saint-Domingue 

Archeologists have found that the first humans reached the island of Hispaniola 

around 5000 BCE from coastal Central America, Native American peoples like the 

Taínos. Traces of diverse styles of pottery from the ninth century to the thirteenth century 

have been discovered on the island, particularly Chicoid style artifacts that bespeak a 

distinctive pre-Columbian religious practices of the region.2 It is estimated that up to a 

million indigenous people were living in Hispaniola on the eve of the arrival of 

Columbus in 1492.3 Following the establishment of the Spanish colony of Santo 

Domingo, the indigenous population dramatically decreased on the island due to severe 

colonial exploitation, genocide, and the transmission of infectious diseases spread by 

Europeans. Alonso de Zuazo (1466-1539), a two-term governor of Santo Domingo, wrote 

in a 1518 letter: “From what is known of past repartimientos, from the time of the old 

admiral up to our days, 1,130,000 Indians were discovered initially on the island of 

Hispaniola, and now they do not number 11,000 persons.”4 

Nevertheless, Spanish dominance was hardly maintained in the northwestern part 

of Hispaniola after the early seventeenth century. Since the mid-sixteenth century, for 

example, the area was frequently visited by English, French, and Dutch traders, many of 

whom were Protestants, or “herejes” (heretics). According to an ordinance by Felipe III, 

they engaged in the illicit trade of contraband with the inhabitants of Santo Domingo. 

This ordinance, called the Devastation of Osorio (las Devastaciones de Osorio), was 

delivered to Governor Antonio de Osorio and Archbishop Agustín Dávila y Padilla in 

1604. It ordered the colonial government to vacate the northwestern part of Hispaniola in 

order to prevent Catholic subjects of the Spanish Crown from engaging in such affairs. 
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Between 1605 and 1606, Spanish colonial authorities thus forced the residents of 

northwestern Hispaniola to relocate to the southeast. Military forces were used to enforce 

the order, and plantations, villages, and farms were thereby destroyed. As a result, the 

northwestern part of the island and its coastline came to be a de facto no man’s land, 

which was taken advantage of by foreign settlers and pirates throughout the seventeenth 

century.5 

The first Protestant settlers soon arrived to take advantage. Between 1630s and 

1650s, groups of English Puritans and French Huguenots occupied Tortuga, an island off 

the northwestern coast of current-day Haiti. In 1638, English migrants led by William 

Summers attempted to establish a settlement around the Great Salt Pond on the island of 

St. Christopher. However, finding it difficult to farm there, they decided to leave St. 

Christopher to settle in Tortuga. By the end of 1639, Tortuga was occupied by about 

three hundred people, mainly English Puritans, with a significant number of French 

Huguenots in their midst. Captain Roger Floud was first elected as their governor, a 

former sheriff of Providence Island. Rejected by the settlers, Floud was soon replaced by 

a one James, whose first name is unknown. In 1640, as Spanish troops occasionally 

attacked Tortuga, James wrote to the Providence Island Company, an English Puritan-

founded chartered company, to request arms and ammunition. In exchange for such 

resources, James negotiated that the settlers would pay a poll-tax to the Company. 

However, before the arrangement between the English settlers and the Providence 

Company could be realized, the French once again raided Tortuga.6 

There were four distinctive groups of inhabitants around 1640 on the island: 

Buccaneers and Flibusters (later Filibusters) who engaged in maritime looting, planters 
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who worked at farming, and servants who were leased by merchants of Dieppe, a port 

town in northern France, to help the planters. Even though they elected their own leader 

in Tortuga, most of the authorities at that time on the island were in fact English. 

Unhappy about the English prominence in Tortuga, many French settlers vacated for St. 

Christopher and asked the governor general of Vent Island, Phillippe de Longvilliers de 

Poincy (1584–1660), to occupy Tortuga with French forces. De Poincy appointed Le 

Vasseur, a Huguenot engineer from Dieppe, to lead another assault on Tortuga.7 Le 

Vasseur left with eighty Huguenot men for the excursion, and, on August 31, 1640, his 

small battalion of successfully occupied the Island.8  

3. Saint-Domingue and the Code Noir (1685): Catholic Monopoly and its Discontents 

In the first half of the seventeenth century, the administrative attitude towards 

Protestants in the French Caribbean colonies tended to be tolerant, thanks to the Edict of 

Nantes (1598), which granted certain religious rights to Huguenots after the protracted 

French Wars of Religion (1562-1598). While Catholicism was still the official faith of the 

French Crown, French Protestants were able to expand their significant economic roles 

from France to the Caribbean colonies. Le Vasseur was the one of the Protestants who 

had migrated to French Caribbean colonies and proved his usefulness as a political and 

military leader for the French crown. After Le Vasseur had occupied Tortuga, De Poincy 

and he signed an agreement in Saint Christophe on November 2, 1641. Among the 

articles that designated the legal status and organization of the new colony, one 

guaranteed “freedom of conscience for both religions”9 under autonomous Protestant 

rule.10 This came to a sudden halt, however, with the assassination of Le Vasseur in 

1652.11 From that moment on, the island returned to the grip of Catholic France. In 1652, 
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without resistance, Tortuga was handed over to the Chevalier de Fontenay (b.? – 1658), 

who had been sent by De Poincy. As soon as de Fontenay took over charge of Tortuga, 

he restored the Catholic religion and built a chapel, where its chaplain celebrated Mass 

for the first time on the island in twelve years.12  

Anxiety about Protestantism finally resulted in strict Catholic exclusivism in the 

French Caribbean in the latter half of the seventeenth century.13 In 1659, Tortuga was 

officially established as a French settlement under the commission of King Louis XIV. 

While the French presence in Hispaniola had been merely tolerated by Spain since then, 

the Treaty of Ryswick (1697) saw Spain officially cede the Western third of Hispaniola, 

namely Saint-Domingue, to France. By that time, the Edict of Nantes, which legislated 

tolerance toward Protestants, had already been revoked by way of the Edict of 

Fontainebleau (1685).  

King Louis XIV’s Catholic exclusivism reached the French colonies by way of 

the Code Noir, promulgated in the same year as the Edict of Fontainebleau. Among many 

of the Code Noir’s regulations regarding African slaves, matters of punishment and labor, 

its religious policy rigidly fortified Catholic exclusivism in the French Caribbean. Under 

the Code Noir, for example, Jews were to be banished from the island (Article 1), any 

public exercises of religion other than Catholicism were forbidden (Article 3), and 

slaveowners were obliged to baptize their slaves Catholic and give them Sundays and 

feast days off to attend Mass (Article 2). Non-Catholics who owned slaves “shall risk” 

having their slaves “confiscated” and will be subject to “discretionary punishment” 

(Article 4) should they have violated the Articles. In addition, they were bound to respect 

the free exercise of Roman Catholicism among African and Creole slaves (Article 5), 
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which effectively shielded slaves from Protestantism. Here, the concept of “freedom of 

religion” is narrowly understood, since it only applied to Catholicism, not to Protestant 

Christianity. Finally, all those who did not profess the Catholic religion were declared 

incapable of entering into a valid marriage, and thus their children deemed bastards 

(Article 8).14 Through these comprehensive measures, Catholic dominance was firmly 

established in the Dominguan religious field. 

The Code Noir thus decisively repressed the Protestant presence in Saint-

Domingue. In addition, most written denominational histories of Protestantism in Haiti 

date only back to 1816, effectively effacing the past that I just outlined. That said, it is 

important to note that the Code Noir was not entirely respected or effective. For one 

thing, there had been continued presence and even migrations of French Protestants and 

Jews to Saint-Domingue and other French Caribbean colonies after 1685. For another, 

there were dissenting voices against the French Crown’s stern religious exclusivism in its 

French colonies. And, for yet another, French planters were loath to allow slaves days off 

on Sundays or on feast days and often faunted this provision of the Code. 

On September 19, 1687, for example, just two years after the promulgation of the 

Code Noir, two ships left Marseille headed for Saint-Domingue. The passengers of the 

ships were Huguenots who were seeking a new life in the “New World.” One of the two 

ships, “La Concorde,” carried 92 men and women and arrived at Saint-Domingue on 

December 27, 1687. The other ship, “La Marie,” carried 56 men and arrived at Port-de-

Paix on April 13, 1688. Both ships ported in Martinique for a short time before their 

arrival in Saint-Domingue.15 The edict of Fontainebleau resulted in harsh persecution of 

non-Catholics in France, leading to the emigration of such Huguenots. In the French 
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Caribbean, the periphery of French royal power, Huguenots expected little, if any, 

religious persecution.  

Their expectation was correct. On July 23 1686, for example, le Chevalier de 

Saint-Laurens (d. 1689), a former governor of St. Christopher island, wrote to Le 

Marquis de Seignelay (1651-1690) about his concerns about French Protestants in Saint-

Christophe: “By the ordinance of the king which was published a year ago in which it 

was deputed to the Huguenots by the third article to have no free exercise of their 

religion, the Huguenots were nevertheless left in the same freedom they had previously, I 

do not know why.”16 In addition, in 1706, a letter from the French authority encouraged 

André Boureau-Deslandes, a commissioner in Saint-Domingue, to be tolerant towards the 

Protestants in the colony: 

The king absolutely wants all the inhabitants to profess the catholic 
religion, as well as the kingdom, and if there remain some religionists in 
Saint-Domingue, you must excite them to educate themselves to make 
abjuration, in which however you will bring all the care and the gentleness 
possible without using any constraint to oblige them to receive the 
sacraments, but only to make instruct their children….17  

 
Admittedly, under French royal policy “some religionists,” i.e. non-Catholics, were 

expected to abjure their faith and convert to Catholicism, but the colonial government 

was to lead them down the right path with “gentleness.”  

It was contrary to the situation in France, where the Dragonnades’ violent 

intimidation of Huguenots was sanctioned by the Crown. One other significant case of 

Protestants in Saint-Domingue is reflected in a letter from 1785. The royal secretary 

wrote an inquiry regarding Raymond Archer and his family, who were Protestants from 

Geneva. In principle, these foreign Protestants should have only been allowed to reside in 

the Province of Alsace; the Archers, however, were then “currently living in Port-au-
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Prince, in Saint Dominique”18 The writer of the letter requested it to be signed “if 

nothing opposes them,” and there was no opposition. The norms of Catholic exclusivism 

in France and the practice in the French colonies were clearly inconsistent.  

Hence, it is not an aberration that another presence of Protestants in Saint-

Domingue was recorded in an official parish registry during the Saint-Dominguan period. 

Père Jérôme Blacé, a Franciscan pastor at the Cayes-Jacmel parish, recorded in his 

registry one Act of Abjuration. A man named Stephen Charles (Stêve) from Port Royal, 

Jamaica, converted to Catholicism in order to marry Marie Magdalene Lavocat, a free 

woman of color (“griffe libre”). Stêve renounced his religion, “the heresies of Luther and 

Calvin,” and a few weeks later, on January 15, 1786, he and Lavocat were married.19  

In addition, there is clear evidence of the persistence of Jewish communities in the 

French Caribbean colonies after the promulgation of the Code Noir, including in Saint-

Domingue.20 Small Jewish communities in the colony enjoyed de facto freedom, thanks 

to the connivance of local authorities. Although they prohibited to legally marry or to 

bequeath assets to their offspring, Jews in Saint-Domingue maintained their active trade 

relations with Jewish networks in London, Amsterdam, and Boudreaux, not to mention 

nearby Jamaica and Curaçao.21 Based on an analysis of correspondences between the 

Saint-Domingue, Curaço, and Philadelphia Jewish communities, Zvi Loker convincingly 

identifies small Jewish settlements in at least three regions of Saint-Domingue: The North 

(Cap-François and Port-au-Paix), Southwest (Jérémie and its environs), Southeast (Cayes, 

St. Louis de Sud, Aquin, and Jacmel), and the western coastal tip (Port-au-Prince, 

Léogane, and Petit-Goâve).22 Given these traces of non-Catholic peoples in Saint-

Domingue, a broader historical imagination on the variegated religious reality constituted 



 33 

of multiple religious and ethnic belongings is possible, even under the French Catholic 

empire. How and why did Stêve, a Jamaican mulatto Protestant, migrate to Saint-

Domingue in the first place and fell in love with Marie, a Catholic woman of color? How 

did Jews in eighteenth-century Saint-Domingue maintain their religious identity, 

presumably for generations, in Catholic dominated Saint-Domingue? Such questions of 

religious diversity loom larger and broader than is usually assumed in the scholarship on 

Haitian religious history and will be kept in mind when we turn our attention to Korean 

Protestant missionaries in Haiti in the late twentieth century and the present.  

Other than the discrepancy between the Code Noir and the colonial reality, the 

strict policy of Catholic monopoly itself was questioned by practically-minded French 

intellectuals. Due to strict religious policy, Protestants would superficially abjure their 

faith and withdraw their assets to invest them outside of the French Kingdom, causing 

significant economic loss to France and its colonies. Thus, the “principle of utility (le 

principe de l’utilité)” was discussed by many French officials in advocating a milder 

policy toward Protestants and Jews for the sake of economic and practical benefits to the 

colony and the kingdom. In the early eighteenth century, Baron de Lahontan had 

proposed to embrace Protestants in Canada, instead of expelling them from the kingdom 

and, in effect, along with their funds, thus advocating the recognition of their freedom of 

conscience.23 Hilliard d’Auberteuil defended the principle of utility for the public good, 

writing that the “Protestant Frenchman” can be “a laborious and useful man.”24 In the 

same vein, Émilien Petit, in 1771, recommended according to Protestants the status of 

foreigners in the colonies even if they could not exercise full rights as subjects in the 

kingdom. Petit provided a rosy outlook on the benefits of allowing Protestants to 
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participate in the economy:  

the population would increase; the land would be developed: greater 
exportation would increase the navy; greater incomes would free the 
owners; more assured incomes would raise the credit of the colonies; the 
lands would enter the commerce, as soon as an increase of funds would 
assure the sellers of their payment.25  
 

Petit did not believe that the presence of Protestants would have any harmful 

consequences for public safety. He pointed out that Christians and Deists, Lutherans and 

Calvinists, Anglicans and Presbyterians were already living more or less harmoniously in 

the English colonies. European armies, in addition, composed of Catholics and 

Protestants, were maintained “without religion having any influence on general affairs, 

nor on the defense or the attacks of posts by troops of the same religion.”26  

In France, the issue of religious tolerance swelled in the latter half of the 

eighteenth century. In 1787, Louis XVI’s government announced a new edict on the 

matter, granting Calvinists the right to practice their religion freely. In 1788, in 

accordance with the edict of tolerance, the monarchy reaffirmed its desire to allow for the 

religious freedom of Jews and Protestants in Saint-Domingue, whereby they would enjoy 

the freedom of conscience, on the condition that they would not publicly exercise of their 

religion.27 A year later, the edict was sent to the colonial administrators to be registered. 

This circulaire ordered that “the interest of public order requires milder measures to non-

Catholics.”28 The royal power suggested here that the births, marriages, deaths of non-

Catholics be legally established.29 It praised the success of religious tolerance in Alsace, 

where Lutheran public worship and marriages between Catholics and non-Catholics had 

been permitted as of 1774. The circulaire, however, was not implemented in the colony 

due to the outbreak of the French Revolution; it was through the Déclaration des Droits 
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de l’Homme et du Citoyen, promulgated in 1789, that the religious liberty of France and 

the colony would be realized, just a year after the circulaire.  

French dominance of Saint-Domingue was heralded by Protestants, specifically 

Huguenots who migrated to the Greater Antilles in search of commercial opportunity as 

well as religious freedom. But, Protestants were officially excluded from the politcal and 

economic fields in the colony. The strict Catholic monopoly of Saint-Domingue, 

however, was not without fissures from within. As seen in the continued influx of 

Protestants, colonial administrative letters, le principe de l’utilité discussed by 

d'Auberteuil and Petit, and finally the circulaire of 1788, Catholic exclusivism faced 

challenges and was contingent on negotiations. In addition, Catholicism in Saint-

Domingue had faced a powerful spiritual competitor in the persisting African forms of 

spirituality among the enslaved. Catholicism and African-derived religions in the colony 

would syncretize in the form of the ascendant religion among Africans and Creoles 

known as Vodou, opening up another space of contestation in the Dominguan religious 

field. 

4. The “Great Schism” 

The Haitian Revolution (1791-1804) and the subsequent founding of the Republic 

of Haiti transformed the social, economic, and religious fields of the new country. As a 

result, French planters and Catholic authorities were cast out of the republic. It also 

marked the beginning of “the Great Schism” between Haiti and the Vatican, which lasted 

until 1860, during which period Rome refused to recognize Haiti’s independence and 

thus sent no priests to the the former French colony. The absence of orthodox Catholic 

authority and religious policy presaged the diversification of the Haitian religious field, 
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albeit amid persisting Catholic dominance. In the history of Protestant Christianity in 

Haiti, official evangelical missions started during this period of a diversifying religious 

field, though not without encountering anti-Protestant backlash. Furthermore, Protestant 

Christianity in the nineteenth century Haiti is best characterized in the context of the 

transnational Anglo-American Protestant missionary movement and domestic conflicts 

with Catholicism. 

4.1. Transformations of the Religious Field in Early Nineteenth Century Haiti 

In order to understand the historical backdrop of the period, it is essential to 

clarify the components and motivations of the religious policies of the Haitian republic 

that conditioned the introduction of multiple Protestant denominations there.  

The Great Schism resulted in a series of efforts to restore a Catholic hierarchy in 

Haiti, while alternative forms of Christianity came into the mix, while the state sought 

control of church institutions and newly arriving Protestant missions. In addition, the 

place of Vodou in the country was gaining momentum in the absence of French colonial 

authority and Catholic orthodoxy. Laënnec Hurbon assesses the situation after the Haitian 

Revolution as “maintaining Vodou as an inadmissible support to their power and 

appealing to the Catholic Church as [Haiti’s] sole official religion.”30 The motivation for 

seeking Catholic orthodoxy was in part driven by the challenge for international 

legitimacy that Haiti faced. That is, Haiti needed to prove its ability to build a 

“civilization” to its neighboring countries amidst permeating discourses about racial 

hierarchy.31 As the first black republic in the world of white racial supremacy, Haiti 

sought to demonstrate that it merited a place in the field of international politics and 

commerce. Religious affiliation to Catholicism was one of the effective means to prove 
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its entitlement as a civilized nation. Hence, the absence of the orthodox Catholic church 

in the republic was a critical disadvantage for its struggle for international recognition. 

Internally, without Catholic dioceses and schools in the country, Haiti also lacked any 

formal educational infrastructure. As Haiti needed schools, the early influx of Protestant 

missions was largely based on the expectation that they would provide a an effective 

alternative to Catholic education.32 These were the chief reasons why Haitian diplomacy 

engaged in a dual religious policy, seeking to restore Catholic orthodoxy in the republic, 

while soliciting alternative forms of religious capital.  

Legislative articles on religion and worship in the early constitutions of the 

republic were the product of such concerns among early Haiti’s leaders, reflacting a 

protracted struggle to establish its national religious identity. The first constitution 

implemented by Toussaint L’Ouverture in 1801 declared that “The Catholic, apostolic, 

roman faith shall be the only publicly professed faith” (article 6). Ensuing articles (7 and 

8) indicated that the state should support the Catholic Church. As L’Ouverture still 

considered Haiti to be part of the French empire, the religious affiliation of Haiti clearly 

remained Catholic, consistent with colonial policies. However, Jean-Jacques Dessalines’s 

constitution of 1805, the first constitution of independent Haiti, provided a contrasting 

view on religion. Article 50 clarified that “the law admits of no predominant religion,” 

and article 51 mentions the state supports “freedom of worship.”  

The dramatic shift did not end there, for, the following year, during the political 

schism between northern and southwestern Haiti, another constitution was written by 

Alexandre Pétion, who governed the southern and western provinces of Haiti. This 

constitution aimed at the foundation of a more democratic polity, but also contained 
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interesting articles on religion.33 The 1806 constitution maintains the 1801 insistence that 

Haiti is Catholic, stating in Article 35 that “The apostolic and Roman Catholic religion, 

being the religion of all Haitians, is the religion of the state. It will be specially protected 

as well as its clergies.” The difference between the 1801 constitution and that of 1806 

was that the latter included an article regarding religious tolerance. Article 37 states that 

“If another religion is introduced thereafter, no one may be stopped while following the 

laws to exercise the religious cult one might choose.” In the northern half of Haiti, on the 

other hand, president Henry Christophe (later to be King of Haiti, as of 1811) 

promulgated his own constitution in 1807. The northern constitution showed similar 

attitudes to those in Pétion’s constitution regarding religious affiliation and tolerance. 

While Article 30 specified that Catholicism is the only recognized religion of the 

republic, it also mentioned that other religions were to be tolerated as long as they were 

not exercised publicly. Article 33 clarified the religious tolerance of the state policy by 

stating that “no one has the right to disturb the exercise of any cult.” Both constitutions, 

each that of Pétion’s southwestern republic and that of Christophe’s northern empire, 

demonstrated that from early on Haiti struggled to recalibrate its religious identity: Haiti, 

partly for the sake of international recognition as a civilized nation, should remain 

authentically Catholic while embracing the existence of other religious practices in the 

face of the republic’s schism with Vatican. Although these state policies opened doors for 

Protestant missions to the country, the religious tolerance reflected therein was a rather 

reluctant one. This is because of the sentiment of Haitian public–including the elites and 

the masses–was still strongly pro-Catholic, as will be shown in the next section of this 

chapter.34  
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The constitution of 1816, which was a revision of Pétion’s 1806 constitution, 

deviates little in terms of religious policy. While remaining largely consistent with the 

1806 constitution in allowing other religions in the republic (Article 49), the 1816 

revision reflects the exigency of the return of a Catholic hierarchy by adding Article 50, 

which “accords to the President of Haïti the faculty of soliciting, hereafter, from His 

Holiness the Pope, the residence in the Republic of a Bishop, in order to elevate to the 

Priesthood young Haitians whose calling might be to embrace the ecclesiastic state.” This 

article was distinctive among other constitutional clauses on religion in the early republic 

because it was the only clause that explicitly requires the president to restore an official 

relationship with the Vatican. The 1816 revision held authority for much of the first half 

of nineteenth century Haiti, as Pétion and his successor Jean-Pierre Boyer upheld it for 27 

years until disruptive political events in 1843.35  

4.2. The Persistence of Catholicism and Anti-Protestant Sentiment 

The drafting and ratifications of the early constitutions of Haiti reflect the nation’s 

shifting religious policy, gradually departing from Saint Domingue’s strict Catholic 

exclusivism to a larger degree of religious tolerance, though they still upheld the 

centrality of Catholicism.36 While the Haitian constitutions and their religious policies 

were being fashioned for the new republic, the Haitian state officially began to admit 

Protestants into the country toward obtaining the “civilizing” forms of symbolic capital 

that they might bring. President Pétion, for example, invited British Wesleyan 

missionaries to the country; other leaders in the 1820s and 1850s, including Henry 

Christophe, Boyer, and Fabre Geffrard, supported African American immigration to 

Haiti, as many African Americans were Protestants and often had missionary intentions. 
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That said, the majority of Haitians still strongly self-identified as Catholic and/or 

practiced Vodou, and antipathy toward Protestants was ubiquitous at that time on the 

popular level. Historiographies–whether written by Protestant missionaries or Haitian 

Catholics–attest to multiple attacks against Protestants and the incarceration of Protestant 

missionaries during this period, mostly led by local Catholic leaders.37  

An article published in the Haitian periodical L’Abeille Haytienne (“The Haitian 

Bee”) in 1819 provides useful background for understanding early Haitian anti-Protestant 

sentiments. The periodical was edited by the Haitian mulatto intellectual Jules Solime 

Milscent (1778 - 1842), and the editor was likely to be the writer (or, redactor and 

translator) of the article, “On Methodism (Sur le Methodisme),” published in the 

December 15, 1819 issue. This scathing anti-Methodist article is composed of three parts: 

1) the author’s comments on Methodism in Haiti; 2) translated excerpts from a popular 

English anti-Methodist text, Memoirs of the First Forty-Five Years of the Life of James 

Lackington;38 and, 3) excerpts from Abbé Grégoire’s l’Histoire des Sects religieuses 

(1810).  

The author opened the article by expounding upon the recent introduction of 

Methodism in Haiti. He wrote that Methodism “may be virtuous in principle, but it is 

presumptuous and fanatic, and it is germinating among the mass.”39 Furthermore, non-

Catholic religions were supposedly created by people to impel “perversity to the point of 

wanting to trample underfoot the happiness and the tranquility of the peoples, by bringing 

to them religious ideas contrary to that which make the basis of worship which they 

render to the Lord,” and such people were “worthy of the execration of his fellows.”40 

Admittedly, Protestant Christianity had been flourishing in Europe and North America, 
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the author clarified, but, would Haiti really need Protestantism at all?: “In Haiti, where 

we have only one religion until now, must turbulent sectarians disturb our repose and 

make us adopt the extravagant ideas they have inserted themselves in their exalted 

brains?”41 The author then went on to criticize the Haitian constitution of 1816, which 

guaranteed religious liberty and tolerance: 

What good is it, you might say, to try to destroy the proselytization [of 
Protestants] in your country, when its constitution itself allows or tolerates 
freedom of religion? I respect the fundamental laws of the country; but I 
will be permitted to say that man is subject to error.42 

 
Furthermore, religious liberty ensconced in the constitution may have been an 

error that could have “disastrous consequences.” This was due to the author’s belief that 

the Protestants, especially Methodists, are “crazy”: 

I seriously think that it would be infinitely better to relegate them to a 
place that called the madhouse.… Since these people are methodically 
recognized as crazy, let’s treat them with method and [treat them] as crazy 
sectarians.43 
  

Such strong statements were based on the following long quote of Memoirs of the First 

Forty-five Years of the Life of James Lackington. The author selectively translated and 

edited the memoir, in which James Lackington (1746-1815) derided Methodist beliefs 

and practices.  

Lackington was an English bookseller of humble origins and a popular author 

who would become famous for his reform of bookselling practices in eighteenth-century 

London. His memoir described his early days as an apprentice to a shoemaker and his 

adherence to Methodism. Lackington started his bookselling business with five pounds 

borrowed from a Wesleyan fund, but later he left the denomination. As an ex-Methodist, 

Lackington recounted the Methodists and their meetings in a derogatory tone: 
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In fact, the very best of the Methodists are like children, elated or 
depressed by mere trifles; and many who joined them while young and 
ignorant, quit their society as they attain to years of discretion, or as their 
judgment is better informed.44 

 
Here, Methodists were criticized for their emotional and volatile qualities, and similar 

accounts were continued regarding affective aspects of Methodist meetings and a 

distinctly Methodist religious habitus: 

In this manner will they work up one another's imaginations until they 
may actually be said to be in a state of intoxication, and whilst in this 
intoxicated state, it often happens that some of them recollect a text of 
scripture, such as “thy sins are forgiven thee,” or “go and sin no more,” 
and then they declare themselves to be born again, or to be sanctified…. 
At these times the spirit is supposed to be very powerfully at work 
amongst them; and such a unison of sighing and groaning succeeds, that 
you would think they had all lost their senses. In this frantic state, many 
apply to themselves such texts of scripture as happen to come into their 
heads.45 

 
The state of “intoxication” and “born again” experiences were associated with “the spirit” 

at work, and the Methodists’ frantic religious expression, painted here in a disparaging 

hue, were surprisingly similar to the depictions of religions of African origin in Haiti, or 

Vodou.46 That is, the image of Protestant Christianity in early nineteenth century Haiti 

was quite similar to then-popular anti-Vodou discourse, which would persist until well 

into the twentieth century.  

In the next chapter I will provide an example of Catholic anti-superstition 

discourse that grouped Vodou and Protestantism in a similar category. The article in 

L’Abeille Haytienne concluded with a long citation from Abbé Grégoire’s l’Histoire des 

Sects religieuses (1810) on Methodism. The citation is about three-pages long, and Abbé 

Grégoire relied on a travelogue by François Marie Perrin du Lac (1766-1824) to account 

for the Methodists. Travelling throughout North America, Perrin du Lac described 
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Methodists in Pennsylvania to be irrational, thus “all reasonable men are obliged to 

leave” their meetings,47 which is consistent with L’Abeille Haytienne’s earlier 

description of Methodism.  

Ironically, the circulation of the strong anti-Protestant discourse, as seen in the 

1819 article of L’Abeille Haytienne, attests to the constant presence, influence and 

potential of Protestant Christianity in the country. As early as 1816, with the unwitting 

support of the divided Haitian state, Protestant Christianity in both Christophe’s northern 

kingdom and Pétion’s southern republic had already become a visible competitor in the 

Haitian religious field.  

4.3. Early Protestant Missionaries in Divided Haiti (1816-1820) 

Most historical accounts of Protestant Christianity in Haiti begin in July 1816, 

when Etienne de Grellet du Mobilier and John Hancock, both Quakers, arrived in 

Pétion’s Haitian Republic. Five months earlier, however, in February 1816, Henry 

Christophe’s Northern Kingdom had welcomed two Quaker Lancastrian teachers, who 

were brought by the African American Episcopalian Prince Saunders. These two arrivals 

of Protestants to Northern and Southern Haiti respectively are both closely tied to the 

transnational abolitionist movement, mostly Quaker and Anglican, of Britain and the 

United States. Baptists and Methodist missionaries, who would arrive in Haiti a few years 

later, were also informed by abolitionist and African American emigration movements. 

Therefore, the nineteenth century beginnings of Protestant missions to Haiti must be 

understood in the context of the transnational abolitionist movement and the African 

American emigration movement in the antebellum United States.  
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The years of schism between Haiti and the Vatican roughly correspond with the 

antebellum period of the United States, when free blacks pursued their agenda for racial 

justice in conjunction with the transnational abolitionist network. The existence of an 

independent Haiti was central to their pursuit, as Haiti was actively discussed both as a 

symbol of Black liberation and as a physical destination. For the leaders of Haiti, the 

international attention from abolitionist and African Americans were excellent 

opportunities to seek alternative diplomatic, educational, and religious resources.  

When Mobilier and Hancock arrived in Haiti, they were welcomed by the 

President Alexandre Pétion at the Catholic Cathedral of Our Lady of the Assumption in 

Port-au-Prince. These Quakers, members of the Religious Society of Friends, then held a 

religious service with the president. They stayed in Haiti for three months and then 

returned to England, sparking interest in Haiti among Protestants in Europe and North 

America. During their stay, they attempted to visit Henry Christophe’s kingdom in the 

North, but their request for permission to visit was politely declined due to concerns 

about of yellow fever.48 Grellet and Hancock’s interest in the Northern Kingdom was 

informed by their British Quaker abolitionist network, meanwhile, especially the work of 

Thomas Clarkson (1760-1846). In fact, the British abolitionist influences were already 

much more formidable in the Northern Kingdom of Haiti, thanks to Clarkson. 

Although initially Christophe’s Northern Kingdom was formally Catholic, its 

international connections to British and American abolitionists had the king leaning 

toward Anglicanism. The religious hegemony of the Northern kingdom was centered 

around Father Corneille Brelle, who had crowned Jean-Jacques Dessalines emperor after 

the Haitian Revolution. Christophe brought Father Brelle to his kingdom and was also 
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coronated by him in order to anoint his legitimacy. Hence, as the grand archbishop of the 

Northern Kingdom of Haiti, Brelle had total authority over Catholicism there in the 

absence of Vatican authority. However, things began to change when the king started to 

correspond with William Wilberforce and with Clarkson in 1815, two renowned British 

Protestant abolitionists. Wilberforce was an energetic evangelical Anglican, while 

Clarkson was a convert to Quakerism. In addition, Saunders, an African American 

episcoplalian and abolitionist who was recommended by Wilberforce and Clarkson to be 

an advisor to Christophe, also built a close connection to le Roi. Saunders had not only 

initiated an African American emigration project to the northern kingdom by 1820, but he 

had also brought two Lancastrian missionary teachers to the kingdom in 1816, as 

mentioned earlier. This was sanctioned by Christophe, who wanted to fill the lacunae of 

educational resources after the departure of the Vatican-sanctioned Catholic education 

institutions as he strived to build a “model Negro state.”49  

Meanwhile, the corruption of Catholic clerics associated with Brelle had become 

a serious problem in the northern kingdom. In October 1816, the king wrote a letter to 

Father Brelle regarding the funeral of the Count of Trou. In the letter, Christophe berates 

Brelle for the skyrocketing cost of funeral services and the greed of the prelates under his 

charge. Furthermore, the king stated that it would be better for the family of the Count to 

go without Catholic funerary services so as not to lose all their assets; finally, he even 

concluded that it could be a reason “to change religion or become an atheist.”50 While 

some authors hold that it was only a matter of time before Christophe would turn to 

Anglicanism, it is clear that Wilberforce and Clarkson intended to lead the king away 
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from Catholicism, which was then widely perceived as a French pro-slavery (royalist) 

influence.51  

In the southern republic, meanwhile, Wesleyan missionaries John Brown and 

James Catts from England arrived in Haiti in February of 1817.52 They stayed in Port-au-

Prince one and a half years, under the protection of the government. However, local 

Catholic leaders and laity opposed the activities of these and other Protestants, often with 

violent attacks on their chapels and on Methodist missions. The anti-Protestant sentiment 

of Haitian Catholics was reflected in L’Abeille Haytienne. As one Catholic Priest, the 

“prime instigator” of these anti-Methodist campaigns, noted there: 

All the faithful are hereby warned that the Methodist religion, which is 
now in this city, is a bad religion; he or she who follows it shall never see 
the face of God, but shall be eternally delivered up to the damnation of 
hell…. Meetings are held in divers places in this city; but woe unto him 
who joins them, for it is an abomination….It is a religion destructive to 
mankind; it is impossible it should take root in this Republic…. Thus 
Roma locuta est; in Haiti, in Ireland, in Spain, wherever she dares to speak 
aloud, such is her voice.53 

 
Such forms of blatant anti-Protestant sentiment resulted in the expulsion of the Methodist 

missionaries from the Republic. When Jean-Pierre Boyer took over the presidency, after 

the death of Pétion, in March 1818, he ordered Brown and Catts to leave the country by 

the end of the year.54 Wesleyan mission historians describe that Boyer had an 

untrustworthy personality compared to Pétion. In addition, Boyer’s attitude toward 

Wesleyan missionaries was rather perplexing; after expelling Brown and Catts from the 

republic, the president sent a letter of acknowledgement to the English Wesleyan Society 

and enclosed five hundred pounds by way of compensation.55 Boyer’s diplomatic 

attitude can be interpreted as an attempt to maintain a luster of civility for his nation and 

international reputation as a republic, by showing respect to religious institutions that 
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aided Haiti through educational resources. In addition, Boyer’s southern Republic 

proclaimed the prohibition of public worship of religions other than Catholicism, in 1819. 

Although freedom of religion was still stipulated in the republic’s constitution, the 

governmental order was nonetheless suppressing the public worship of Protestants.56 

After the sudden return of Brown and Catts, the English Wesleyan Society sent 

another group of missionaries in 1819, this time to Christiphe’s Northern kingdom. Elliot 

Jones and Williams Woodis Harvey arrived that year in Limonade, just east of Cape-

Henry (Cape-Haitian), and they were warmly welcomed by Julien Prévost, the secretary 

of state of the kingdom. Christophe’s goodwill towards the Protestant missionaries was 

due to his previous abolitionist liaisons with Wilberforce and Clarkson. In the letter of 

welcome, Prévost wrote: 

His Majesty pays homage to the principles of Christian humanity and 
humanity which the [Wesleyan] society professes, and all the good that his 
friends, Wilberforce and Clarkson, told him about this society deserves his 
esteem and veneration.57 
 

Notwithstanding the warm welcome of King Henry, Jones and Harvey both returned to 

England in a year due to their declining health. As a result, both southern and northern 

Haiti in the 1820s were now devoid of British Methodist missionaries.  

That said, local converts, particularly under Boyer’s republic, actively continued 

their work to grow the church. During their short stay, although Brown and Catts endured 

attacks from the locals, and some converts were imprisoned by local government,58 they 

succeeded in expanding their church’s membership to 48 adherents in the first year of the 

mission. Among them, Haitian men named J. C. Pressoir and Everiste continued their 

correspondence with the missionaries even after their departure from the republic. In an 

1823 letter written to a friend, Brown mentions that the persecution toward Methodists 
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was continuing.59 In addition, Madame Bauduy, “a lady of colour,” continued to host 

Methodist meetings in her house during the absence of any foreign missionaries. Her son, 

Saint-Denis Bauduy, would go on to become a central figure in the Haitian Methodist 

church, and was thus invited by the Missionary Committee to England to further his 

education in 1824. Saint-Denis Bauduy studied in England for about four years and 

travelled to missionize the British Channel Islands, where he preached in French.60 

4.4. The First Wave of African American Emigration to Haiti 

Shortly after the Wesleyan missionaries were expelled from the southern republic, 

political turmoil swept the northern kingdom. Upon Henry Christophe’s death in October 

1820, the northern kingdom was plundered by Boyer’s army from the south. The demise 

of the northern kingdom was unfortunate news for Prince Saunders, the African 

American Episcopalian leader who had been King Christophe’s advisor and who had 

maintained connections with Wilberforce and Clarkson. Saunders, who was running a 

school for African American children in Boston after graduating from Dartmouth, had 

initially become acquainted with these renowned abolitionists during a trip to England in 

1815. He travelled with Thomas Paul, the foundational figure of African American 

Baptist Christianity (who is also a significant figure in early Baptist missions to Haiti, as 

will be discussed in the next section), and soon had his first meeting with Wilberforce 

and Clarkson. Then, the British abolitionists persuaded Saunders to become an advisor 

for Henry Christophe. This meeting led Saunders to bring the two Lancastrian teachers to 

Cape-Henry (Cape Haitian) in 1816, as mentioned earlier. In addition, Saunders helped 

promote Christophe’s kingdom and its policy by publishing the Haytian Papers in the 

same year. The purpose of Saunders’ engagement with Christophe was to advance the 
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abolitionist agenda and the African American emigration project. After 1816, Saunders 

focused on his domestic activism in the United States; he then moved to Philadelphia and 

became a lay leader at St. Thomas Episcopal Church, while promoting his vision for 

African American emigration to Haiti. 

Saunders’ idea faced considerable opposition from other free blacks, because it 

was widely perceived of as an extension of the white neocolonialism. As the number of 

free blacks increased in the United States, slaveholders and whites entertained the idea of 

sending them “back” to Africa in order to rid themselves of the free black population, 

even though each individual’s exact place of origin in Africa was impossible to 

determine, not to mention the fact that the majority of free blacks were actually born in 

the United States. Many African Americans staunchly resisted the effort, which was 

promoted by the American Colonization Society (ACS). The ACS received financial aid 

from powerful slaveowners such as Henry Clay and John C. Calhoun, and federal 

funding also supported creating a colony in Africa with the endorsement of five 

slaveholding states.61 Although “colonization” referred to the deportation of “surplus” 

blacks, “emigration” meant the voluntary expatriation of blacks.62  

Because many antebellum free people of color resisted the colonialization project, 

prominent religious leaders, such as Richard Allen of Mother Bethel AME Church in 

Philadelphia, were initially suspicious about Saunders’ idea of mass emigration to Haiti, 

at least until they were convinced that it was a different strand of a movement, separate 

from the ACS.63 Haiti was indeed an attractive place for many free blacks as a 

destination of voluntary emigration, since the country was the symbol of black 

civilization and the successful revolution. In addition, the country was located in close 
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proximity to the United States. Hence, emigration projects to Haiti eventually gained a 

number of supporters by the early 1820s – even Allen’s son, John Allen emigrated to 

Haiti in 1824 and worked there as a printer and a preacher.64 

With the support of Wilberforce and Clarkson, Saunders went back to Cape-

Henry in August 1820, this time to persuade Christophe to provide support for African 

American émigrés in Haiti. On October 5, Christophe finally promised 25,000 US dollars 

and a ship for the émigrés. But three days later, Christophe committed suicide to avoid 

the humiliation of defeat at the hands of Boyer’s army, which was already marching on 

Cape-Henry. Christophe’s wife and daughter were exiled to England, and they stayed at 

Clarkson’s residence there. In this turmoil, all of Saunders’ property was seized by 

Boyer’s army. It took about a year for Saunders to return to Philadelphia. His project of 

emigration, which could have been the first mass African American emigration to Haiti, 

would have to wait four more years. 

The first meaningful wave of African American emigration to Haiti was finally 

actualized in 1824. By 1823, Saunders had been actively pursuing this agenda, with the 

support of President Boyer’s government of the now-united Haitian republic. Saunders 

managed to obtain Boyer’s confidence in the years between 1821 and 1823.65 In 1823, 

Boyer sent an invitation to Richard Allen, who had founded the first-ever independent 

black church in America, Mother Bethel African Methodist Episcopal Church, in 

Philadelphia in 1794, to send official representatives of his church to Haiti.66 In addition, 

the United Foreign Missionary Society, an organization mainly composed of Presbyterian 

and Reformed Dutch groups,67 appointed Rev. William G. Pennington, an African 

American educated in New York and New Jersey,68 as a missionary to the American 
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emigrants to Haiti, on October 11, 1824. On the next day, a Presbyterian church was 

formed in a public meeting, and two elders were ordained to lead the nascent emigré 

congregation. The next day, finally, the emigrants: 

The Missionary, Elders, and Members of the Church, and their fellow-
emigrants to the number of nearly two-hundred, embarked in the ship of 
Concordia, and sailed for their destined residence. After a pleasant passage 
they arrived at Port au Prince on the first of November and were kindly 
received by the constituted authorities of the Island.69 
 

This group of emigrants was not the last. Rev. Benjamin F. Hughes, a native of the West 

Indies living and preaching in a Philadelphia presbytery, was appointed to lead another 

group of migrants to Haiti. After a public farewell in the Reformed Dutch Church on 

Nassau street, Rev. Hughes left Philadelphia on January 5, 1825, with a number of 

African American families. Upon his arrival with a contingent of believers in Haiti fifteen 

days later, president Boyer himself welcomed the emigrants. During the reception, Boyer 

expressed his support for Protestant emigrants by saying: “Our forms are different, but 

we worship one God.”70 Under Boyer’s support, approximately 10,000 African 

Americans, from diverse Protestant churches, emigrated to Haiti in the years between 

1823 to 1824.71  

In April 1825, two letters from Port-au-Prince were published in The United 

States Gazette, a newspaper based in Philadelphia.72 They provide a multifaceted outlook 

on the sociocultural environment that the emigrants encountered in Haiti. Here, the letters 

were first introduced by an editor’s comment on the emigration movement, referring to 

The Freedman’s Journal and opining that “the advantages of emigration are not so great 

as they have been represented.” In addition, it mentions that the conduct of some of the 

immigrants troubled President Boyer and he thus offered financial support for their return 
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to the US.73 The letters were respectively written by J. Granville and Rev. Hughes from 

Haiti, and both are addressed to Richard Allen. First, the letter written by J. Granville 

paints a favorable picture of emigration. He admits that there are a few emigrants who are 

unsuccessful, but that was because “they are lazy, wishing to do that which they are not 

capable.” Then, Granville reports that there are emigrants who expressed their 

satisfaction in the country: 

I have received letters from Dr. Burton, Mr. Cromwell, and Newton, at 
Samana, all extremely well satisfied with the place, together with their 
fellow emigrants. I have also received more pleasing account from Port-
au-Plaat, where every person are doing better every day; every person is 
anxious to see you here. I would with you to send your other son to this 
country, the only nation where a man of colour may enjoy the rights and 
privileges of a man (Port-au-Prince, March 24, 1825).74 
 

Granville recommends that Allen to send another of his sons to Haiti as well, and the 

letter respons favorably. For Granville, the emigration is justified because Haiti was “the 

only nation where a man of colour may enjoy the rights and privileges of a man.”  

However, the other letter, written by Hughes, provides a more detailed account of 

the challenges that the emigrants faced: 

But the grand cause of uneasiness among these our brethren of affliction, 
and objects of our solicitude, is as follows: Lured by the very liberal offers 
of this government, the mass of people have come wholly unprepared to 
endure the least privation or affliction, in many instance destitute of the 
common comforts and necessities of life, wholly dependent upon 
government for these supplies, and yet looking to the sudden accumulation 
of wealth and participates in Governmental affairs, without proper 
exertions and without qualification. Some who have been sick a few 
weeks, although now on the recovery and evidently climated[sic], 
conclude that the climate is not adopted to their constitutions; others, who, 
because they are neither mechanics nor agriculturalists have been destitute 
of employment, judge that they have been deceived by Government, 
cannot live… Government has been and continued to be liberal beyond 
any reasonable conception… Among which I class her late order to grant 
passports to all the discontented emigrants who may apply, without 
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exacting that which is most justly her due (Port-au-Prince, March 23, 
1825). 
 

Hughes’s letter lists the main problems that emigrants faced: First, they were not 

prepared to be self-sufficient without the Haitian Government’s help; second, they were 

expecting their role in Haiti to be more significant; third, the social climate was hostile; 

fourth and finally, they lacked the necessary skills to find gainful employment in the 

country. In response to the issue, Boyer’s government offered to allow emigrants to 

return to the United States, despite the financial investment it had made to help the 

emigration. These letters reflect a discrepancy between the ideal of emigration and the 

reality of its execution. As Granville wrote, Haiti was “the only nation where a man of 

colour may enjoy the rights and privileges of a man.” That said, the émigrés faced a 

number of difficulties, as Hughes’ letter demonstrates.  

As one of the leaders of an African American Protestant church, Allen played a 

significant role in the emigration movement from the United States. Boyer had contacted 

him to promote the emigration of members of the AME Church, while Allen helped 

orchestrate the first wave of the emigration. In addition, it is important to note that the 

early African American Protestant church was the most powerful organized institution in 

the early nineteenth century United States that had capacity to impel the emigration 

movement. At least for Allen and his network, emigration was expected to resolve some 

of the impending issues of black Protestant churches of the time – survival, 

independence, and dignified living for Blacks at the time of legal slavery and structural 

racism. Haiti, for African American Protestants, was perceived as a sanctuary where they 

could enjoy genuine freedom and economic opportunity. While the first Protestants in 

Hispaniola, the Huguenots in the first half of seventeenth century, fled there mainly for 
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religious reasons, namely persecution under the Catholic French empire, African 

American Protestants chose Haiti to bypass racial oppression. The difference is the role 

that the Protestant church played in the latter case. That is, the Protestant church provided 

a mobilizing power for African Americans to pursue emigration but was not itself the 

reason for emigration. This unique significance of Haiti and the emigration movement in 

African American Protestants continued throughout the nineteenth century, with a second 

wave of emigration surging in the 1860s.  

4.5. American Baptist Missions between 1823-1860 

Richard Allen’s AME emigrants to Haiti would become a cornerstone for the 

Haitian United Methodist Church there, which had been founded in 1817. Another major 

American Protestant denomination, the American Baptist church, first sent missionaries 

to Haiti in 1823. On March 5, 1823, The Baptist Missionary Society of Massachusetts 

appointed Thomas Paul to lead the mission in Haiti and commissioned him for a six-

month pilot project.75 Paul was perfect for the mission, since he was already well-

acquainted with other leaders of the emigration movement to Haiti, including Prince 

Saunders. In addition, after the appointment of Paul, the Society also received a letter 

from Port-au-Prince requesting that a preacher to come to serve the republic.76 Before 

the departure of Paul, the American Bible Society provided him with one hundred copies 

of French and Spanish Bibles, along with a special edition (“an elegant Bible”) of the 

Bible as a gift for President Boyer.77 Paul left Boston on May 31 and arrived in Cap-

Haïtien (previously Cap-Henry) after 22 days. He left Cap-Haïtien after a week and 

headed to Port-au-Prince to meet President Boyer. In their meeting, General Iginac 

delivered a letter to Paul on behalf of the president. The letter indicated that the private 
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worship of the Protestants would be allowed and mentioned that the Republic of Haiti 

and the president hoped for them to enjoy the same religious freedom as they did in the 

United States.78 In addition, the president offered that “he hoped that the time was not 

very remote, when public sentiment would authorize the building of houses for Christian 

worship, after the custom of America, without fear of molestation.”79  

After his meeting with Boyer, Paul returned to Cap-Haïtien and embarked on his 

missionary journey for the following six months. He succeeded in maintaining a 

congregation of 100 people and in forming a bible-study group. When his commissioned 

time expired, Paul returned to the United States, rejoicing in the heartfelt farewell he 

received from President Boyer, General Inginac, and General Magny. The Baptist 

Missionary Society of Massachusetts, notwithstanding Paul’s relative success, decided to 

discontinue its missions in Haiti for financial reasons. About a hundred years would pass 

before the American Baptist Home Mission Society–the new name of The Baptist 

Missionary Society of Massachusetts–resumed its official missions to Haiti, then sending 

the Arthur Groves Wood family in 1924.80 

Meanwhile, American Baptist missions continued their work in Haiti through 

other channels, particularly through its abolitionist mission society.81 Into the 1840s, the 

flagship mission institution of the American Baptists, American Baptist Home Mission 

Society (ABHMS), held an ambiguous standpoint toward slavery. The American Baptist 

Free Mission Society (ABFMS) was founded by a group of abolitionist Baptists on May 

4, 1843, in opposition to ABHMS’s position that still acquiesced to the institution of 

slavery.82 Facts for Baptist Churches, a publication of the American Baptist Free 
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Mission Society, stated the following explanation for the foundation of the new 

organization: 

Slavery heathenizes its victims, shuts out from their minds the light of 
heaven, brutalizes their feelings, and does all that it can do to destroy their 
souls. And yet, as shown by the preceding pages, the compact under the 
constitution of the Triennial Convention, sustained the propagation of a 
slaveholding religion…. Those, who admit the wickedness of the Triennial 
Convention, in its relation to slavery, are requested to remember, that the 
American Baptist Free Mission Society was formed in 1843.83 
 

In the Triennial Convention, which was the first national Baptist assembly, founded in 

1814, the tension between slaveholding Baptists and the abolitionist Baptists in the north 

culminated.84 In the above quote, we see how the ABFMS, which mostly consisted of 

northern Baptists, directly denounced “the wickedness of Triennial Convention” that 

acknowledged slavery. ABFMS opined that since the institution of slavery is not 

compatible with Christian doctrine (“Slavery heathenizes its victims”), the Triennial 

Convention also violated Christian principles. Therefore, the abolitionist dissenters 

formed a new mission organization, ABFMS, in 1843. Their vocal objection to slavery 

proved effective in pressuring the Convention, for, in 1844, the Convention refused to 

appoint slaveholding missionaries. This decision caused the split of the Convention: 

Southern slaveholding Baptists withdrew from it and formed the Southern Baptist 

Convention in 1845.85  

Independent from ABHMS, which ceased its missions to Haiti after Paul’s pilot 

mission in 1823, ABFMS continued its work in Haiti. ABFMS had particular motivations 

to send missionaries to Haiti. First, Haiti was a golden opportunity for them to promote 

racial equality through education and missions: 

The reasons which induced the Free Mission Society to establish a 
Mission upon that island, were these in brief. No serious attempt had been 
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made by American Christians, to establish a Mission there. They had 
explored every land, and hunted up every island of the sea…. But as to 
Haiti, they had passed by on the other side, except in two instances. Like 
the Priest and the Levite, who looked upon the wounded traveler…. They 
[the reasons why missionaries are absent in Haiti] may be the same, or of a 
kindred character to those of the United States government, which refused 
to acknowledge the Independence of Haiti.86 
 

In criticizing the indifference to Haiti by way of a biblical parable, the author suspected 

that it has the same racist origin as the United States’ refusal to recognize Haiti after the 

revolution. In light of this, missions to Haiti gained much more significance and exigency 

for overcoming racist prejudices. 

Under these circumstances, the A. B. F. Society thought that if they could, 
by missions to Haiti, diffuse among the people the purifying and elevating 
influences of the gospel’ if, by the establishment of schools, they could 
communicate general intelligence for masses, they would be doing a good 
work, not for Haiti only, but for the whole colored portion of the human 
family, and through them for the whole world. The best, if not the only 
means of removing the prejudice against the colored man, which is his 
curse and our shame, is, aiding him to rise in intelligence and virtue.87  

 
Along with these abolitionist motivations, the second and more important reason 

that ABFMS was drawn to Haiti was a practical one. The Society considered the country 

as a vital outpost for missions to Africa: 

The effects upon Africa also presented to the mind of the Society, a most 
impressive motive. The experiment has been fully tried of enlightening 
and Christianizing Western Africa, by the labors of white men, both 
American and European. But they go there to die. In less than three years, 
on an average,… they sink into their graves. Missionaries, therefore, must 
be sought among the colored inhabitants of the West India Islands. 
Descended from natives of Africa, and always accustomed to a tropical 
climate, they can go to the land of their fathers with comparative safety.88 

 
In this quote, the writer mentions the practical difficulties of missions in Africa: namely, 

the health of the white missionaries. The solution to this recurring issue, according to the 

author, was to recruit missionaries of African origin. 
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For these reasons, the ABFMS sent William Jones and his wife Elizabeth to Haiti 

in December 1844. They arrived in January 1845, and were “favorably received by the 

government.”89 The Jones’s soon welcomed a single woman missionary, Polly T. Young, 

from New York, on January 26, 1846. They also recruited new converts while initiating a 

movement opposing secret local religious societies that performed Vodou ceremonies and 

indulged in excessive drinking. However, all three missionaries fell ill within two years. 

Ms. Young passed away in 1848 at the age of 26, and the Joneses returned to the United 

States to convalesce. Replacing the Joneses, William L. Judd arrived in Port-au-Prince on 

January 15, 1847. Along with Judd, his wife Nancy Judd, and her sister, Electa C. Lake, 

they moved to Haiti and led a revival in October of the same year, attended by thousands 

of participants, embarking on a 20-year mission near the capital and in the southern port 

town of Jacmel. Finally, Mr. and Mrs. Jones returned to Haiti after regaining health. This 

time, they also brought a single woman missionary, Elizabeth Howard, from Owego, with 

them.90 They established a stable mission in Port-de-Paix. In these early Baptist missions 

by ABFMS, notably, women missionaries outnumbered males, since Mr. Judd and Mr. 

Jones were only male missionaries among them.  

The ABFMS Haiti mission, as something of a platform for African missions, was 

epitomized in a conversional narrative of an African Muslim man named Mahommah 

Gardo Baquaqua. According to Facts for Baptist Churches, Mahommah was born in 

1830 and fled warfare in Central Africa.91 Seized as a slave, he was first sent to West 

Africa and then to Brazil, where he labored unfreely for two more years. Then, he 

escaped Brazil and went to Haiti as a stowaway in a cargo ship. Judd met Mahommah in 
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Port-au-Prince and took him under his care. Then, Mahommah converted to Baptist 

Christianity, having been baptized by Judd: 

His [Mahommah’s] experience before the church was very affecting. 
Several persons present, not professors of religion, wept on hearing it. He 
is endowed by nature with a soul so noble that he grasps the whole world 
at a stroke, in the movements of his benevolent feelings. And the 
expression of such noble feelings, in a style so simple and broken as his, is 
truly affecting. He now seems filled with the most ardent desire to labor 
for the salvation of souls: talks much of Africa, and prays ardently that her 
people may receive the gospel. …..We repaired to the sea-side very early 
in the morning, accompanied by a mixed congregation. After singing and 
praying in French, I [Judd] delivered a discourse of perhaps twenty 
minutes….the practical usage of baptism, founded on Romans 6:4. …. In 
passing down the gentle descent to reach a sufficient depth of water, I 
asked him, if he wished now to devote himself entirely to God and to the 
good of the world. He replied, ‘O yes, Mr. Judd, I want to do all for God, 
all for good.’ In the water of the great deep, which in their eternal freedom 
of rolling, bathe Africa as well as Haiti, I buried him with Christ in 
baptism, hoping that he may yet be born upon its surface, as a messenger 
of mercy to the dark land of his birth.92 
 

In this emotive account, the narrator, Judd, emphasizes the noble soul of Mahommah that 

“grasps the whole world at a stroke, in the movements of his benevolent feelings.” His 

expression of such noble feelings was very “affecting” to the congregation, although it 

was “in a style so simple and broken,” summoning the colonial stock imagery of the 

“noble savage.” Finally, Mahommah was baptized in the sea. Here, Judd made spatial 

associations that by baptizing Mahommah in Haiti, Africa would also be symbolically 

baptized. Then, Judd concluded by expressing his hope that Mahommah might serve “as 

a messenger of mercy to the dark land of his birth.” In this vivid description about 

Mahommah’s baptism and his symbolic connection to Africa, ABFMS missions to Haiti 

obtained a successful narrative that justifies significant salvific value of its mission work. 

Indeed, the ABFMS Haiti mission had saved Mahommah’s soul, and this would be a 

springboard for further missions to Africa mediated by black converts. In reality, the 



 60 

activity of ABFMS left a number of notable Haitian Baptist figures in the latter half of 

the nineteenth century, including Lucius Hyppolite and Nossirel Lhérisson.93 

Protestant missions to Haiti, particularly in the first half of the nineteenth century, 

were almost always entangled with their principles and their envisioned idea of race and 

views on slavery and the role of evangelism therein. Protestant missions to the first black 

republic were not simply understood as an operation aimed toward religious goals; they 

were also evocative of Haiti’s place in a racial hierarchy and in international politics at a 

time when the discourse on slavery and race was being challenged, dismantled, and 

reshaped.94 For British and American abolitionist Protestant Christians, Haiti was an 

ideal starting point where they were able to promote their agenda and embark on the 

project of redemption for the sin of slavery. For African Americans, particularly free 

blacks, Haiti was perceived of as a sanctuary at a time when slavery persisted legally in 

the United States. Their cause coalesced with that of black Protestant Churches in the 

U.S. and the emigration movements that they inspired. 

4.6. English Wesleyan Methodists Missions in Haiti: 1830s to the 1860s 

While American Baptist denominations were conflicted over the issue of slavery 

in the 1840s, slavery had already been abolished in England as of 1833. After the Slavery 

Abolition Act, a flow of emancipated peoples from Jamaica started to enter Haiti to seek 

economic opportunity. By the 1880s, Jamaican Baptist churches were well-established 

throughout Haiti.95 Likewise, British Wesleyan Methodist missions were already well-

established in Jamaica and the Turks and Cacos Islands. It was during a trip to the 

northern Haitian coast in 1832 that Theophilus Pugh, a British Wesleyan missionary in 

the Turks Island, noticed the demand for missionaries in Haiti. The residents, mostly 
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African American emigrants who had moved to Haiti in the early 1820s and also were 

Protestants, sent a letter to Pugh asking for English-speaking preachers. After the first 

emigration movement, African American settlers widely spread throughout the island, 

including Port-au-Plaat (currently Puerto Plata) and Samana. In these remote Spanish-

speaking areas, the emigrants struggled to find religious and educational resources. After 

receiving the letter, Pugh reported to the London Wesleyan Missionary Society on their 

circumstances. In response, the Society sent Thomas Tindall to Port-au-Plaat in 1834. At 

that time, wider regions, including Port-au-Plaat, the Turks and Islands, Cap-Haïtien, and 

Port-au-Prince, fell under Tindall’s direction. Saint-Deny Bauduy, who came back from 

his studies in England and was working as a preacher in Port-au-Prince, was also a party 

under Tindall’s authority. Soon after Tindall’s arrival, William T. Cardy and Towler 

joined the Haiti mission. By 1839, Tindall retired from the mission field. Mark Baker 

Bird, previously a missionary in Jamaica, then took over Tindall’s post. By 1839, British 

Wesleyan missionaries in Haiti had built a strong foundation in four stations, including 

Cap-Haïtien (Bird) and Port-au-Prince (Bauduy) in western Haiti; Port-au-Plaat (Towler) 

and Samana (Cardy), which are currently territories of Dominican Republic, but were 

occupied by Haiti between 1822 and 1844.96  

As a result of these missionary efforts, Methodism succeeded in attracting a 

sizable number of adherents, around 1,200, along with building a church and a school in 

Cap-Haïtien.97 On May 7, 1842, however, a severe earthquake struck Cap-Haïtien. Bird 

survived the earthquake, but the Methodist church and school were completely destroyed. 

Bird and his wife moved to Port-au-Prince afterward, and the city became their mission 

field from there on. Bird’s mission strategy was to focus on urban elites first, instead of 
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evangelizing rural peasants. As a result, he maintained a favorable relationship with 

government officials, who issued him a passport that identified him as “Ministre de 

l’Evanglie.”98 In addition, Bird “rationalized” Methodist practice and emphasized ethical 

dimensions of congregationalism such as legitimate marriage to appeal to larger 

audience, and this was successful.99 It seems that Bird was well-acquainted with the 

religious field in Haiti. On expanding the mission to the rural area, he commented: 

At the time of which we speak the Church of Rome was indeed the 
National Church, but its hold was comparatively weak; no Concordat 
bonds existed, while every parish and cottage were open to any man who 
might wish to enter the Word of God in his hand. This was indeed a 
golden moment for the diffusion of pure Christianity, whether by means of 
education, of public ministry, or otherwise.100  
 

Bird directly alluded to the lack of official Catholic authority as an opportunity for 

Methodist missions. In addition, the Methodist missionary historiography reports that 

there were African American emigrants voluntarily holding “Methodist camp-meeting” 

as of the early 1840s.101 Notwithstanding the 1842 earthquake in Cap-Haïtien, the 1840s 

were a great time for British Methodist missionaries. Reflecting this, a church that could 

house 400 people was constructed in Port-au-Prince, also in 1842. After Boyer vacated 

the presidency in 1843, the Wesleyan Day School for boys and girls was established 

under President Charles Rivière-Hérard (1789–1850). The school was supported by 

municipal contributions and governmental patronage initially, and later the Wesleyans 

added a boy’s boarding house to the campus.102 

Bird’s mission encountered hardships in the 1850s, particularly under the Faustin 

Soulouque regime (later to be Emperor Faustin I), which was much more hostile to 

Protestant Christianity than any previous Haitian rulers had been.103 Bird criticized 

decreased governmental support for Methodist schools and Soulouque’s pro-Vodou 
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affiliation, which Bird denounced as “a shocking revival in Haiti of West African 

Obeahism attended with Cannibal orgies.”104 By 1852, the Methodist Church reports 452 

members in the Jérémie and Port-au-Plaat circuits, which, however, quickly waned in the 

coming decade.105 By 1858, Soulouque had been ousted and Fabre Geffrard (1806–

1878), who restored Boyer’s republic, which was expected to protect Protestant churches 

and schools better than the previous regime had done. On this occasion, Bird envisioned 

expanding the existing school and building a high school and girl’s school. Toward that 

end, Bird travelled to the United States and Europe in 1859 to raise funds, but results 

were disappointing. In addition, the British Wesleyan Mission Society was reluctant to 

provide further resources for the cause, as they were then focusing on other parts of the 

world for missions. In the same year, Mrs. Bird fell ill and soon died. Bird’s Haiti 

mission in the 1860s then dwindled considerably.  

The new president, Fabre Geffrard (presidential term: 1859-1867), meanwhile, 

had another plan for Haiti. He turned his eyes toward the United States to send a second 

wave of emigrants to Haiti, which was realized by the active participation of anti-slavery 

activist James Redpath (1833-1891) and an Episcopalian cleric named James Theodore 

Holly (1829-1911), who would later become one of the major figures in the history of 

Haitian Protestant Christianity. 

4.7. The Second Emigration Movement and James Theodore Holly 

After the first wave of African American emigration to Haiti in 1823 and 1824, 

most of the émigrés returned to the United States due to the challenging living conditions 

and to language barriers. The remaining population formed their own community and 

scattered throughout Hispaniola, including Samana and Port-au-Plaat, according to 
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aforementioned British Wesleyan Methodist missionary accounts. Prince Saunders, the 

central figure in the first emigration movement, who would become President Boyer’s 

attorney general, died in Port-au-Prince in 1839. The marginal success of the first 

emigration movement, however, was not publicized back in the United States. Few 

African Americans heard of what had happened to the first emigrants, and African 

American and Abolitionist newspapers would not publish any negative accounts about 

Haiti.106 This was due to the popular symbolic importance of Haiti in the liberationist 

project of African Americans and the anti-slavery movement. That is, Haiti was evidence 

that a Black population could build its own independent nation, and Haiti was often 

idealized among the free educated northern blacks and abolitionist groups.107  

Still, Haiti was a largely Catholic republic, which begged a serious question: Why 

is the noble Haitian republic, which is supposed to symbolize an advanced civilization 

among Black people, be entangled with Catholicism instead of “true” Christianity; i.e., 

Protestant Christianity? It posed a contradiction to most African American Protestants, 

who were the main group involved in the emigration discussion. Hence, African 

American Protestants then would develop a distinctive way to reconcile the “Papist” and 

“ritualistic” Catholic religiosity of Haiti with the racial pride that a revolutionary black 

republic should embody. For example, A renowned black historian of the nineteenth 

century, William Wells Brown, wrote a tract that found parallels between the heroes of 

Haitian Revolution and historical Protestant figures;108 Saunders compared Haitian 

culture to the ancient civilizations of Egypt and Ethiopia in order to emphasize the innate 

talent of the race;109 narratives indicating that the “natural” religiosity of Haitians and 

their “crypto-Protestant” character was there for all to see, and such narratives gained 
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much attention in African American circles.110 The AME church, which first formed 

affiliations with Haiti during the emigration of the 1820s, recognized Haiti as a part of its 

mission agenda. During the 1840s, the general conferences discussed AME’s 

responsibilities for evangelism in Haiti. Particularly, missionary Charles W. Mossell 

argued that Haiti was suffering from “a religious caste system” created by white 

denominations – both Protestants and Catholics – and that it thus failed to serve the needs 

of the Haitians. Therefore, AME missions should bring the “conceptions of black 

evangelism and African redemption” to Haiti.111  

Amidst this popular discourse, the second emigration movement started to gain 

momentum following the 1854 National Emigration Convention of Colored People, held 

in Cleveland, Ohio.112 The Convention was convened in response to the Kansas-

Nebraska Act of that year, which practically legitimated slavery in these regions, 

increasing tensions between abolitionist and pro-slavery states. In the convention of 102 

delegates from the northern, southern, western, and Canadian regions, emigration was an 

issue of great concern for the representatives, since the institution of slavery was being 

widely supported and fortified in the United States. Delegates generally agreed that 

emigration was called for, but the destination for the émigrés was open to debate.113 The 

Convention voted for the creation of a National Board of Commissioners for fortifying 

the emigration movement. 

James Theodore Holly, who had long been a strong advocate for African 

American emigration to Haiti, was appointed as a Commissioner of the National Board. 

In this role, Holly first visited Haiti in the Summer of 1855 to study the possible 

parameters of emigration. After returning to the United States, convinced that Haiti was 
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the ideal place for emigration, Holly went on the lecture tours to churches in New York 

to promote the cause. He shared his experiences in Haiti and explained the rationale for 

emigration. An Episcopal reverend, Holly had strong religious motivation to promote 

emigration to Haiti, besides the well-known idea of Haiti as a land of “Brethren” where 

racial equality promised liberty and prosperity for African Americans. In 1857, Holly 

published a collection of his lectures on Haiti, titled Vindication of the Capacity of the 

Negro Race for self-government, and civilized progress, as demonstrated by historical 

events of the Haytian revolution: and the subsequent act of that people since their 

national independence. In this short book with a long title, Holly articulated his religious 

reasons for emigration to Haiti: 

Civilization and Christianity is [sic.] passing from the East to West; and its 
pristine splendor will only be rekindled in the ancient nations of the Old 
World, after it has belted the globe in its westward course and revisited the 
Orient again. The Serpentine trial of civilization and Christianity, like the 
ancient philosophic symbol of eternity, must coil backward to its fountain 
head. God, therefore in permitting the accursed slave traffic to transplant 
so many millions of the race, to the New World, and educating therefrom 
such a negro nationality as Hayti, indicates thereby, that we have a work 
now to do here in the Western World, which in his own good time shall 
shed its orient beams upon the Fatherland of the race.114 
 

Holly here ruminated on slavery and the current role of Haiti in relation to the history of 

Christianity and its transnational movement. That is, since “civilization and Christianity” 

move from East to West from their inception, the same history repeats from Africa to the 

Americas. For Holly, Haiti, the only independent Black nation in the West, was where the 

culmination of God’s history is naturally to be realized. Holly also remarked that “rather 

than to indolently remain here, asking for political rights…(,) one powerful and civilized 

negro sovereignty can be developed to the summit of national grandeur in the West 

Indies,”115 and would be better for the advancement of the Black dignity and 
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advancement.116 Holly understood the overarching importance of Haiti both in the past 

and the future, from Old World to the New, concluding that African American 

Protestants had the duty to “bring ‘true Christianity’ to the Caribbean republic so that 

someday it could be brought back to Africa.”117 In this way, the “Serpentine trail” would 

complete its course in history. 

It seems that Holly had positive encounters with Faustin I, who was emperor of 

Haiti when Holly first visited Haiti in 1855. Holly wrote in the newspaper Churchman 

that the Emperor was sympathetic to Protestant missionaries and that he enjoyed his 

support and protection, unlike his encounters with Catholic priests.118 In addition, 

President Fabre Geffrard, who took office in 1859, had actively communicated with 

Holly through the Haytian Bureau of Emigration in the United States. Geffrad hoped to 

attract African American emigrants to Haiti in order to secure a larger labor force and, 

more importantly, to gain formal recognition as a sovereign nation by the United States. 

The infamous reputation of Faustin I, who openly practiced Vodou, was already 

internationally widespread, as were his “uncivilized” political activities that threatened 

the republic’s potential to appear “civilized” to the outside world. The new Geffrard 

administration hoped to mend the tainted reputation of Haiti by welcoming educated free 

blacks from the United States, and also possibly gaining formal recognition from the 

United States of its sovereignty as an independent republic. In 1860, Geffrard appointed 

James Redpath, a White Scottish American abolitionist, to the post of “General Agent of 

Emigration to Hayti for the United States and the Canadas” at the Haytian Bureau of 

Emigration in the United States.119 
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Redpath’s main mission was to promote emigration through publishing books and 

articles in major newspapers. His Guide to Hayti was published in 1860, while his articles 

also appeared in the Anglo-African Tribune and The New Work Tribune. Later, Redpath 

published his own newspaper, The Pine and Palm (1861-1862), for the sole purpose of 

promoting emigration to Haiti. In addition, it seems that Redpath won over Frederick 

Douglass, who had previously been against the idea of emigration. In the May 1861 issue 

of Douglass’ Monthly, Douglass covered details of emigration to Haiti and the Haitian 

government’s arrangements for the émigrés.120 Redpath also recruited renowned African 

American leaders, including Holly, H. Ford Douglas, William Wells Brown, and Henry 

Highland Garnet, as “emigration agents” to go on a lecture tour on Haiti and disseminate 

tracts that Redpath published in African American fora.121  

As a result of the active emigration project undertaken both by the Conventions 

and the Haitian government, the first group of 62 (second wave) émigrés left New York 

City for Haiti in January 1861. In 1861 alone, 1,172 émigrés arrived in Haiti. In the early 

1860s, a total of 2,500 African Americans emigrated.122 Among the first groups of 

emigrants, in 1861 Holly led 111 and arrived at Port-au-Prince on May 26. Despite 

considerable support from the Haitian president, however, these emigrants faced many 

difficulties, including poor working conditions, the language barrier, and a harsh climate. 

Many perished, and most survivors returned to the United States; 43 people out of 111 

died within 18 months of emigration. Among the dead were Holly’s mother, wife, and 

two children.123 Holly still remained in Haiti and established the first Episcopal church 

there. It started as a small chapel in Holly’s house, with the blessing of the president. In 

May 25, 1863, the first parish of Saint-Trinity was established in Port-au-Prince. After 10 
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years of his work in Haiti, the General Conference of the Episcopal Church appointed 

Holly as the first bishop of l’Eglise Orthodoxe Apostolique Haïtienne.124  

The second wave of the African American emigration movement in the early 1860s 

thus consisted of multiple transnational layers. It also resulted in the foundation of the 

Haitian Episcopal Church, led by Holly. Another decisive moment in Haitian religious 

history occurred in March of 1860, when the Vatican finally came to terms with Haiti and 

signed a concordat, and the Haitian religious field was about to be reconfigured around 

the official Catholic hierarchy, along with the nation’s educational system. Given the 

negotiations over the concordat—Geffrard saw fit to send a delegation to Rome for four 

months—and the African American emigration project was executed simultaneously 

under Geffrard’s early years of rule, one could surmise that the new president’s goal in 

these endeavors was to secure Haiti’s place in the field of international politics among 

“civilized” nations. Whether that would require Catholics or Protestants almost seems 

like an afterthought, in one sense, for it was Christianity that would legitimate Haiti as a 

civilized nation. 

5. A Brief Conclusion: Imaginations of Protestantism 

Analyzing Protestant Christianity’s history in the Haitian socio-religious field, 

political scientist André Corten identifies its two distinctive historical self-

conceptualizations.125 First is the imagination of the Huguenot republic, in which French 

Protestants negotiated their place in the French imperial system in the seventeenth 

century. Early in this chapter, in relation, I accounted for how Le Vasseur briefly secured 

Protestant legitimacy in the nascent French colony in Hispaniola. Second is the 

imagination of abolition. In the nineteenth century, Abolitionists considered post-
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revolutionary Haiti as an inspirational symbol and a compelling testament of their cause. 

Their attention to Haiti led them to support the country through Protestant missions 

established by Quakers, Anglicans, and Methodist churches. Abolitionist Anglicans and 

quakesr—such as William Wilberforce and Thomas Clarkson—maintained a close 

relationship with King Henry Christophe of northern Haiti between 1815 and 1820, 

coordinating the first emigration movement through Prince Saunders. In 1843, 

abolitionist Baptists in the United States organized the American Baptist Free Mission 

Society. They continued their mission work in Haiti, while its mother organization, the 

American Baptist Home Mission Society, acquiesced to slavery and stopped sending 

missionaries to Haiti. Lastly, the second wave of the African American emigration 

movement on the eve of the American Civil War was directly concerned with African 

American interests in overcoming racism and defying the horror of slavery. Along with 

the AME effort in Haiti and James Theodore Holly, an Episcopalian, Baptist missions in 

Haiti thus shared the imagination of abolition. 

 This chapter’s investigation has encompassed these two historical imaginaries, the 

imaginary of the Huguenot republic and the imagination of abolition. That said, Corten 

also adds another category of analysis for understanding Protestant Christianity in Haiti: 

The fear of evil, especially in the twentieth century and into the present, as Haiti’s 

Protestant population continues to grow impressively. Corten explains that internalizing 

the fear of evil in one’s everyday life is a characteristic of a Puritan Christian worldview 

that impacted Haitian society in the twentieth century, one that was increasingly being 

brought by White American missionaries, many of them evangelicals and Pentecostals.126 

In the following chapter, I will look into Haiti’s contested religious field, where the 
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internalized “the demonization of evil” is selectively deployed by Protestant Christians 

against Vodouists, Catholics, and at times against Protestants themselves. From the 1860 

concordat to the latter half of the twentieth century, Protestant Christianity solidified and 

expanded its flock and foothold/footprint in Haiti by investing transnational political, 

religious, and socioeconomic capital, setting the stage for Korean evangelical missions 

therein.  
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CHAPTER THREE 

TRANSNATIONAL HISTORY OF PROTESTANT CHRISTIANITY IN THE 

HAITIAN RELIGIOUS FIELD: FROM THE 1860 CONCORDAT TO THE RISE 

OF PENTECOSTALISM 

 

1. Overview  

In January 1881, a Methodist missionary named Thomas Richard Picot, who had 

just inherited Mark Baker Bird’s post in Haiti, was on his way to the District Meeting in 

Cap-Haïtien. Picot and his family happened to be on the same ship with the Archbishop 

of Port-au-Prince, Alexis-Jean-Marie Guilloux, the Bishop of Cap-Haïtien, Constant-

Mathurin Hillion, another Catholic priest, and twelve nuns of the order of the Sisters of 

Mercy. In his report, Picot later wrote that he made audible comments on their 

“pharisaic” saying of prayers in Latin and ritual pararphernalia—such as rosary beads and 

the kissing of rings—while gazing upon the Catholic religious onboard. Picot recounted 

that he also hoped that his accompanying his family would show the priests that a 

Protestant minister is much happier as a man with his wife and a child. The Archbishop 

blessed Picot’s child on the boat by saying, “The Lord bless thee.” Picot replied, 

“Amen!”1 

This impressive interaction between the Methodist missionary and the Catholic 

religious is a good starting point for understanding Haiti’s religious field in the late 

nineteenth century. After the 1860 concordat, the official Catholic Church hierarchy 

returned to the country and found itself in the midst of a much different religious terrain 

than that which it had left behind after the Haitian Revolution. Not only the indigenous 
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religious practice of Vodou but also Protestant Christianity was proliferating, visibly 

threatening Catholic hegemony. It was thus not a coincidence that the ensuing waves of 

the anti-superstition movement led by the Catholic hierarchy included Protestants in their 

target.2  

Who, then, were the Protestant missionaries in or on their way to Haiti at that 

time? This chapter begins with a portrait of Protestant communities from the late 

nineteenth century to the eve of the US occupation of Haiti in 1915. Between 1860 and 

1915, Protestant Christianity gradually achieved a stronger foothold among the Haitian 

populace and expanded its small but largely well-established middle-class membership. 

Methodists, AME, Episcopal, and independent Baptist missionaries were particularly 

visible during this period. Protestant women missionaries, whose work I will discuss 

further below, played an essential role all while negotiating their place as women 

religious professionals within the Victorian gender norms of the era. The interaction 

between the Protestant community, local oungan and manbo (Vodou priests and 

priestesses), and Catholics reflects the dynamism and diversity of Haiti’s religious field 

as the nineteenth gave way to the twentieth century.  

In the second section of this chapter, I move on to the US occupation of Haiti 

(1915-1934). While the occupation contributed to energizing evangelical missions from 

the US to Haiti, Protestant missionaries in Haiti held a multivalent attitude to American 

neocolonialism. Although the US occupation was nominally justified by religious and 

humanitarian concerns, it did not live up to its emblem as a civilizing mission. Instead, 

the occupation exploited the Catholic hierarchy’s established religious authority to 

solidify U.S. hegemony and American economic interests in the region. When Protestant 
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missionaries realized that the occupation authority’s genuine interest did not lie in Haiti’s 

evangelization and was often favorable to the Catholic Church, they became staunch 

critics of the occupation. They also influenced the US public opinion—particularly the 

African American community—and eventually the US occupation policy through their 

active transnational critique. I will look into this narrative through the 1921-1922 US 

Senate inquiry testimonials and the writings of notable African American figures such as 

W.E.B. Du Bois. 

The last section of this chapter will explore the period of post-US occupation in 

Haiti and Protestant Christianity. I will refer to André Corten’s concept of “the 

demonization of evil (la diabolisation du mal)” that Protestant Christianity has inculcated 

in Haitian believers.3 In the 1940s and later half of the twentieth century, evangelical 

Christianity in Haiti, I argue, strongly reflects Corten’s theorization, much more so than it 

had prior to the occupation. The exponential growth of Protestant Christianity in 

twentieth-century Haiti was due to a combination of the transnational politico-economic 

structures of US hegemony and the active indigenization of the religion. I will also in this 

chapter briefly account for the history of the Catholic Church’s anti-superstition 

campaign in the early 1940s, the so-called Revolution of 1946, and the dynastic Duvalier 

regime in the latter half of the century. Protestant Christianity, which came into a full 

collision with the Catholicism and Vodou ecology by the 1940s, had consistently claimed 

its position as a bearer of progressive modernity and civilization throughout the period 

here under consideration.  
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2. Protestant Christianity in Post-Concordat Haiti 

The 1860 concordat declared that Roman Catholicism was “the religion of the 

great majority of Haitians, [and] will be specially protected, along with its ministers, in 

the Republic of Haiti, and will enjoy the rights and attributes which are its own (Article 

1).” Besides, the Haitian government assumed the duty of providing Catholic clerics with 

salaries and public resources (Article 3). In return, any appointed Catholic clergy needed 

to make an oath to comply with the republic’s Constitution.4 A new phase followed the 

promised governmental support for Catholicism in religious policy and its execution in 

Haiti; the 1860s saw the beginning of much stronger regulation of Vodou or 

“superstitious” practice, for example, part of a repeating pattern of “anti-superstition” 

efforts by the Catholic church and the government. That said, during the Great Schism, 

already widely popular religious practices that incorporated the elements of Catholic 

symbols and rituals, such as the cult of Virgin Mary and St. Jacques le Majeur, signaled 

the impasse that Catholic hierarchy would face in the long run in its efforts to combat 

Vodou.5 

For Protestant Christianity, the concordat did not explicitly result in persecution 

or any legal restrictions since Haiti’s Constitution still protected the freedom of 

“religion.” However, Protestant missionaries, notably British Wesleyan missionary Mark 

Baker Bird (1807-1880), attested that the climate had changed: “The good-humored 

laxity characterizing popular feeling toward the Missionaries and their work gave way to 

a more critical, if not hostile, temper.”6 Besides, the view of Haiti from mission 

headquarters had shifted due to the concordat. Now, Haiti was officially under Catholic 

authority, not a land of opportunity for Protestant missions, as it has been during the 
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Schism. It seems that Bird and his missions in the 1860s suffered from a lack of support 

from London. Requests for new missionaries and resources were denied, while the 

Eastern Hispaniola mission was officially closed in 1863. The years between 1867 and 

1869 witnessed the civil uprisings of the Cacos and Piquets insurgents in various parts of 

Haiti, which destroyed most of the Wesleyan mission, particularly in Port-au-Prince.7 

Bird considered retiring, but the London headquarter conveyed their intention to close 

down the Haiti mission in his absence permanently. Hence, Bird defiantly decided to 

remain in Haiti.8 The 62-year-old Wesleyan missionary continued his work in Port-au-

Prince until 1879, when his successor, Picot, a Channel Islander who had previously 

worked in West African Gold Coast missions, was finally sent to Haiti. Later, Picot 

succeeded in establishing a stable mission until the early twentieth century. Bird finally 

retired after more than thirty years of work in Haiti; he moved to Jersey Island in Britain 

and passed away in 1880.9 

Meanwhile, the English Baptist Mission Society, which was actively cooperating 

with English Wesleyan missionaries in Jacmel,10 decided to cease missions in Haiti in 

1880.11 The Jamaican Baptist Mission Society, which the English Baptist Missionary 

Society set up in 1885, remained active in Haiti, though. Georges Angus (1848-1908), at 

Saint-Marc, and Metellus Ménard, at Trou-du-Nord, were notable figures from the 

Jamaican Baptist Missionary Society. Haitian Baptists affiliated with American Baptists, 

namely Lucius Hyppolite (b. 1857) and Nossirel Lhérisson, also missionized, 

respectively, in Port-au-Prince and Jacmel at that time.12 The period after the concordat 

was thus a challenging time for Protestant missionaries and adherents in Haiti, but the 

diverse groups of Protestants—Wesleyan Methodist (Picot), African Methodist Episcopal 
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Church (the Mossells), Episcopal Church of Haiti (Holly), Jamaican and Independent 

Baptists – had already established and intended to maintain their foothold. Upon 

returning to the island after fifty-four years of Schism, meanwhile, the Catholic hierarchy 

strove to strengthen its hegemony in the much-diversified religious field and now found 

Protestants to be a significant part of it. 

In the last two decades of the nineteenth century, Haiti witnessed a struggle to 

establish a socioeconomic foothold for its nation-building while endeavoring to resist 

foreign interventions. In 1883, “the terrible year,” under British support, Haitian liberal 

party exiles from Jamaica and Cuba entered Haiti and instigated a rebellion. Led by Jean-

Pierre Boyer-Bazelais (d. 1883), this “revolution” received initial supports from the rural 

population, who were dissatisfied with the central government policy and corruption.13 

Due to the British influence on the rebellion, the United States government sensed a 

threat to its own economic interests in the region. African American Protestants also 

closely monitored the Haitian situation. For example, AME church’s official newspaper, 

The Christian Recorder, printed discussions on whether Haiti should be a protectorate of 

the United States, as the US warship Swatara patrolled the the Gulf of La Gonave and the 

Bay of Port-au-Prince.14 Bishop William F. Dickerson endorsed, in his episcopal address 

for the 1884 General Conference, the need for a continued and renewed effort for 

missions to Haiti, “even though AME church property had been destroyed possibly by 

government troops during the ‘recklessness’ of the riots.”15  

It was the AME church property and the missionaries that directly suffered from 

this turmoil. The first known African American woman missionary in Haiti, Mary Ella 

Mossell (1853-1886), sent with her husband Charles W. Mossell, had worked in Port-au-
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Prince since 1877. Born into a free black family in Baltimore, she was educated in the 

Baltimore Normal School and trained in music and various languages, including Greek, 

Latin, and German. She successfully established a good rapport with cultured Haitian 

elites through her musical abilities. Mossell was known to have played piano in upscale 

salons as well as having composed musical pieces dedicated to central figures of the 

Haitian government, such as President Solomon (“La grande marche”) and General 

Ligitime (“Le bouquet”). She also drew local Haitian women’s attention “as she sat in 

plain sight on her porch working brightly colored yarns into a pattern,” thus attracting 

them to the church.16 The Mossells’ mission work in Haiti went through several 

hardships, including the yellow fever infection and the Bazelais insurgency. The rebels 

set fire to the Mossell house, and Mr. Mossell barely escaped with his life. The Mossell 

family returned to Baltimore shortly after the incident, and Mrs. Mossell passed away in 

Baltimore in 1886.  

In this political turmoil, some Haitian nationalists saw North American and 

European Protestantism as an alternative to the French colonial legacy of Catholicism 

and, more importantly, as purveyors of an ideology that could help improve the socio-

cultural condition and geopolitical standing of the republic. For example, Louis-Joseph 

Janvier (1855-1911) argued that to be recognized as a sovereign state, Haiti should 

embrace religion, especially Protestantism, believing that Protestantism would provide 

the religious basis for a capitalist economy and an opportunity to move beyond peasant 

economy.17 Meanwhile, President Frivol Hyppolite, who held the presidency from 1889 

to 1896, was dealing with the US attempt to occupy the Haitian territory of Môle Saint-

Nicolas at the beginning of his term. As Hyppolite was accused of being a pro-US figure 
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in Haiti, an American missionary magazine referred to him as “a Protestant.”18 He was 

also rumored to practice Vodou rituals with his mistress, Victoire Jean-Baptiste (1861-

1923), who was also known for exerting significant influence in Haitian politics.19 

Against this backdrop, in late-nineteenth-century northern Haiti – near Cap-

Haïtien and Trou-du-Nord –, independent Baptist missionaries, including a prominent 

British woman named Jemima Straight, actively expanded their work. They faced a 

backlash from Catholic authorities of the region, in the form of the anti-superstition 

campaign that accompanied vitriolic anti-Protestant discourse, which echoed that of the 

early nineteenth century.  

2.1. Independent Baptist Missionaries in the North: Jemima Straight and Elie Marc 

Any recounting of late-nineteenth-century Haitian Protestant history would be 

incomplete without mentioning women’s unique place in missions. This is not only in 

keeping with the findings of historians of Protestant missions elsewhere during this 

period but also because women missionaries started to be described in extant records 

because of their religious activity rather than merely as members of a patriarchal family 

unit, such as wife, mother, or daughter.20 Admittedly, women in these evangelical 

missions were products of the socially constructed gender norms of the time, generally 

assuming auxiliary positions as a wife, teacher, or caretaker of male missionaries.21 In 

reality, however, overseas mission fields also provided women with opportunities to 

choose alternative career options without opting in to the institution of marriage. Single 

women missionaries and teachers were socially accepted and recognized due to their 

religious devotion and contribution to the evangelical cause when it was generally 

deemed necessary for women to get married. That is, American and English women 
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missionaries’ religious capital allowed them to take on much greater responsibility in the 

public realm without violating gendered norms.22 Furthermore, the role of local women 

in early Protestant missions in Haiti was also significant in building a religious 

community, and the synergy between women missionaries and Haitian women—who 

were able to create a much tightly-knitted rapport by virtue of their gender—was 

essential, liberative, and inspirational; hence I affirm them here. 

The Haitian mission field was thus not an exception in terms of women’s 

participation. Anthropologist Jean L. Comhaire writes about “a full-blooded African 

woman named Aurore, born at Oyo, Nigeria” who became one of the most faithful 

members of the early Methodist congregation in Haiti in 1817.23 As seen earlier in this 

chapter, there are several names of Protestant women that are prominently recorded in 

history: In the 1820s, to recall, Methodist missionaries lauded a local woman named 

Madame Bauduy, who opened her home for worship and gatherings for early gatherings 

of Protestants in Haiti; in the 1840s, at least three single women missionaries—Electa C. 

Lake, Polly T. Young, and Elizabeth Howard—entered Haiti by way of the American 

Baptist Free Missionary Society; lastly, an African American woman from the AME 

church, Mary Ella Mossell, to recall, worked in Port-au-Prince in years between 1877 and 

1883. Admittedly, these women were all different in terms of their motivations and racial 

identities, and I wish to avoid flattening such important differences by employing the lens 

of gender. Instead, I am utilizing the category of women for analytical purposes, to using 

a concept what Joan Wallace Scott calls the “logic of supplement.” The history of 

Protestant Christianity in Haiti has been written mostly from denominational and 

institutional perspectives, in which decision-makers and the recorded actors are men. 
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Meanwhile, my project seeks to shift the optic by tracing Protestant women’s 

footsteps in the Haitian religious field, including more diverse participants and powers. In 

this context, marking traces of women in Protestantism in Haiti is a part of this new 

inclusion. However, this addition of women is not just a quantitative expansion of 

historical materials; instead, it is a qualitative change through a perspectival shift in line 

with Scott’s paradoxical logic of supplement. The paradox lies in the fact that “women 

are both added to the history, and they occasion its rewriting; they provide something 

extra, and they are necessary for completion.”24 Hence, rather than an addendum, the 

supplement paradoxically becomes an essential element for the historiography.  

In 1878, another Baptist woman missionary, the remarkable Jemima Straight, 

arrived in Haiti.25 Born in England, Straight had been active in Sweden and France as a 

Baptist teacher before she moved to the United States and eventually to Haiti.26 She 

spoke English, French, and Swedish, and would spend about 20 years running a school 

and an orphanage in a remote town of northern Haiti, St. 

Suzanne, until she died in 1894. Despite her British nationality, 

Straight maintained much closer relationships with the North 

American Baptist community than to any in England. For 

example, her mission in Haiti was financially supported by two 

groups of Baptist churchwomen in Nicetown, in Philadelphia, 

and Yonkers, New York.27 It seems that Straight had previously 

made occasional visits to these communities. In July 1892, 

Straight’s name appeared on the list of passengers of a ship, 

Ozama, which traveled from Port-de-Paix and Cap-Haïtien to 

Figure 1. Jemima Straight. Date 
unknown. Photo: American Baptist 
Historical Society. 
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New York City. Among merchants and peddlers, Straight’s “calling” was recorded as 

“missionary.” Her age was then 55 years old, and she boarded the ship at Cap-Haïtien. 

The caption of Ozama, C. O. Rockwell, also recorded her as a “visitor” from New York 

City.28  

Another echo of Straight’s visit to the States appears in a letter from a Baptist 

laywoman. In Missions, a monthly Baptist magazine that promoted overseas missions to 

readers in the United States, Jemima Straight and Elie Marc were discussed in an article 

dated March 1925.29 Here, the author solicits readers for more information about 

Straight, an otherwise then relatively obscure missionary in Haiti. In a follow-up article 

published in May 1925, the magazine published a letter from Mrs. William H. 

Middlebrook of Yonkers, along with a photo of Straight: 

You will please find enclosed a photograph of Miss Jemima Straight. She 
was my guest for several days when on her last visit to the States. It was at 
this time that she persuaded the Rev. Elie Marc to return with her to Haiti. 
The ladies of the Warburton Avenue Baptist Church, Yonkers, gave her 
substantial aid. I corresponded with her for some time and also with Mr. 
Marc. Letters finally ceased, and I feared that both of these missionaries 
had died. Miss Straight had a large vision for Haiti, but her hearers 
thought her plans too stupendous to make them willing to give her very 
great aid. But now she knows and can see the wonderful success of her 
labors of love. 
 

In this short letter, a couple of important things are mentioned. Straight was receiving 

financial aid from the Warburton Avenue Baptist Church in Yonkers, and her last visit to 

the States was to bring the French evangelist Elie Marc to the Haitian mission field. This 

was an essential contribution to Haitian Protestant history, as Marc would dedicate the 

rest of his life to missions in northern Haiti and his descendants continued his influential 

work well into the future.  
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  Straight’s letter was published in a French Protestant newspaper and inspired 

Marc to start his Haiti mission. After reading her letter while being trained at Newton 

Theological Institute in the United States, Marc came to understand Haiti’s mission work 

as his calling, and thus he wrote to Straight. Straight immediately left to see Marc, and 

the two returned to Haiti together. Popular Baptist historiography dramatically describes 

their encounter and Straight’s subsequent death: 

Miss Straight and her new missionary recruit [Elie Marc] embarked from 
New York for their field of labor…. It was quite clear that Miss Straight 
was happy. She was getting back home once more, and her aim, namely, 
the securing of a new recruit for the work, had been realized.  

Finally the travelers reached St. Suzanne, and the people of the 
community turned out to welcome the return of the aged teacher. The 
children came flocking into her home. Once more the school at which[sic] 
she had taught through the years was reopened. For the moment at least 
everything looked rosy, but then suddenly Jemima Straight fell ill, and it 
seemed best for the children not to come to classes for a time. For several 
days she lingered; then one morning she was gone.  

It is needless to say that there was sadness in the community. The 
chief of the region ordered a military escort for her body, and, in a 
rocking-chair suspended between long poles resting upon the shoulders of 
four men, she was carried down the steep mountain slopes to Trou.30 

 
In 1894, Straight passed away shortly after having brought Marc to Haiti. After inheriting 

her Haiti mission from Straight, Marc continued his work in Trou-de-Nord and expanded 

it to the Artibonite region. Two of his six children would become Baptist pastors in Haiti. 

George Marc continued the work in the North, and Ruben Marc led the largest Baptist 

congregation in Port-au-Prince for more than fifty years.31 

Mention of Straight’s and Marc’s missions also appeared in popular American 

Protestant narratives that circulated in the first half of the twentieth century. On 

December 2, 1930, for example, The Brownsville Harold, a local newspaper in Texas, 

printed an article titled “Haiti Methodist Lesson Subject.”  



 94 

The Methodist missionary society continued their study of “the 
Conquistador trial” Monday afternoon with a lesson on Haiti. This study is 
proving very interesting to the women, presenting as it does a review of 
the beginnings of America and the countries surrounding it. … Mrs. E. T. 
Yates read a paper on the relations between the Unites States and Haiti, 
and Mrs. C. W. Colgin talked on the religion of Haiti. Mrs. Sam Hugston 
told of President Hoover’s commission to that country. Miss Straight and 
Elie Marc, early missionaries to Haiti were discussed by Mrs. C. W. 
Watson. Mrs. Sterling Fisher described the churches of Haiti, and Mrs. 
McBryde read Isaiah 61-1-3.32 

 
The article indicates that the contents on Haiti mission was discussed in Methodist 

women’s study session. Another example is found in The Coshocton Tribune, a local 

newspaper in Ohio. On April 24, 1931, it published in its “Society News” section the 

following: 

The Otterbein Guild of the U. B. (United Baptist) church held its April 
meeting in the church parlors Monday evening, with Pearl Vankannel and 
Travenna Wilden hostesses. … The general study topic was “Haiti.” Three 
short talks were given as follows: “on the Trail of Elie Marc,” Miss Ethel 
Hoyt; “An Historical Journey,” Miss Dorothy Hoyt, “Haiti’s Need,” Miss 
Edith Ross. The program closed with singing, “In the Service of the 
King.”33 
 

In this context, Baptist women’s studies groups had discussed Haiti and Elie Marc, and a 

local woman presented on his work and on Straight’s. The missionary magazines and 

popular literature cited above were widely circulated in different parts of the United 

States, and they sometimes included coverage of Marc’s and Straight’s missionary 

endeavors in Haiti.  

 In the late nineteenth century the Haitian government was positively disposed 

toward Protestant missionaries. For example, President Hyppolite arranged for a 10-

dollar monthly stipend for Straight’s mission school,34 and thus was he called “Protestant 

and favorable to the mission” by the Baptist Missionary Magazine in November 1890, 

which also noted that Hyppolite had provided the “Wesleyan mission a grant of the 
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fund.” Hyppolite and the Wesleyan Methodist church’s connection were likely much 

deeper than that of simple financial aid. Reflecting this, on October 20, 1893, a French 

Protestant newspaper, L’Eglise Libre,35 published a short article whose source is credited 

to another Protestant periodical, La Chambre Haute: 36 

According to la Chambre Haute, Methodist work in Haiti is progressing; it 
announced a number of conversions in certain regions of the island. The 
denomination also founded a high school for young girls. The marriage of 
Mr. Poliux Hyppolite, the brother of the president of the Republic of Haiti, 
took place in August in a Methodist chapel in Port-au-Prince, which was 
magnificently decorated for the occasion. The service was presided over 
by Rev. W. Smith, assisted by Bishop Holly and Mr. Belloncle, a 
missionary. The President of the Republic was present, along with his 
[governmental] ministers and military officials, which gave the best 
impression on the Protestant settlement of the capital.37 
 

The bride was the daughter of Judge James Boco, who was also a prominent Methodist 

figure.38 On this occasion, there was a significant trans-denominational participant: 

Bishop James Theodore Holly. Besides, the president’s cabinet members were present in 

the ceremony, which allowed the author to mention the ceremony proudly as “the best 

impression on the Protestant settlement of the capital.” Given these accounts, it seems 

evident that by then Protestants finally had gained much symbolic capital in Haiti. But 

this would soon change.  

2.2. Anti-Protestant Catholic Propaganda  

 It may have been the success of Protestant Christianity in Haiti that led the 

Catholic hierarchy at the end of the nineteenth century to rekindle anti-Protestant 

sentiment throughout the nation. The Catholic Church hierarchy had been eager to re-

establish its dominance since its return to Haiti in the 1860s. Their effort to this end had 

been focused on suppressing les sortilèges, or le vaudoux, and criticizing the 

syncretization of Catholic belief, iconography, and liturgy in Haitian popular ritual 
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practices. On top of that, Protestant Christianity was also a target of their attacks during 

the anti-superstition movement. Msg. François Marie Kersuzan (1848-1935), the Catholic 

bishop of Cap-Haïtien, who fervently led the “anti-vaudoux Crusade” from the late 

nineteenth century to the early twentieth century, wrote in an 1892 letter that “the 

Protestants will soon be the masters everywhere through their schools.”39 This statement 

evinces that the growth of the Protestant schools and congregations in the North was 

undoubtedly perceived of as a threat to the Catholic church. A Catholic weekly entitled 

La Croix, founded in March of 1896 by Kersuzan, published actively against “le 

vaudoux” and against “the growing social and political influence of Protestants in 

Haiti.”40 The journal mentions that these were the two “enemies of religion and of the 

country.” Kersuzan’s contemporary, Msgr. J. M. Jan described Kersuzan’s campaign and 

the journal as such: “at the same time as its campaign against superstition, the newspaper 

led the struggle against Protestants. The sect, very few in number, came to hold important 

posts in all the administrations and schools. Moreover, the newspaper was distinguished 

by its fighting spirit, its intolerance, the pernicious influence it exerts.”41  

In the mid-nineteenth century, Catholicism’s religious hegemony in France was 

losing ground to the secularizing education system. These changes were lauded by 

Protestants, who seized on them as a chance to expand their agenda. Hence, a vehement 

strain of anti-Protestantism prevailed among the late nineteenth- and early twentieth-

century French Catholic leaders. In addition, the First Vatican Council promulgated 

Quanta cura on December 8, 1864, condemning nationalism, Gallicanism, socialism, and 

liberalism, consolidating its conservative theological position that opposes secularization 

and modernism.42 These changes in France strongly influenced anti-superstition 
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movement figures such as Kersuzan, when Protestant Christianity was another competitor 

in the religious field and an embodiment of two arch enemies of Catholicism, namely 

modernism and liberalism.  

 The combatant spirit of Kersuzan’s anti-superstition movement faithfully 

executed the call of Vatican: Le Croix published the names of renowned local bòkò 

(sorcerers) and continued to issue ordinances to prevent local ancestral rites of African 

origin and popular gatherings. However, Jan wrote that the campaign and the publication 

of the journal had to be paused due to the resistance and insubordination that Haitians 

mounted against white French priests. He still praised the campaign since it was a 

movement “against fetishism and against Protestants on the merit of shedding light on 

two enemies of religion and the country.” These significations notwithstanding, Jan wrote 

that, after all, “superstition dies hard. Fetishism in Haiti, a legacy of colonial generations, 

is particularly anchored in the blood of the population.”43  

While the first anti-superstition movement of the 1890s was short-lived, another 

wave of religious excluvism crashed over Haiti about forty years later, with renewed 

enthusiasm but against the same two significant enemies: Vodou and Protestantism. In 

the 1940s anti-superstition campaign, Protestantism would be targeted as an even more 

formidable enemy by the Catholic hierarchy. A Krèyol anti-superstition hymn from the 

1940s goes as such: “We do not see Satan, but we see people who do Satan’s work: 

bocors and Protestants.”44  

As I will account in the next section of this chapter, Protestants in twentieth-

century Haiti counterattacked the Catholic Hierarchy with strikingly similar rhetoric. For 



 98 

example, in a 1921-1922 US Senate inquiry testimonial, the American Baptist Reverend 

L. Ton Evans uses the imagery of blood to censure Catholicism:  

with most of population the practice of the Roman Catholic faith is more 
or less mixed; with that of the religions brought from the jungles of Africa 
Voodooism is prevalent, and the farther one goes from the coast into the 
interior the more openly is Voodooism practiced. Consecrated wafers of 
the Roman Catholic Church are mixed with the blood of sacrifices by 
Voodoo priests at the Voodoo rites.45  

 
It seems that the “fetishism,” which was “anchored in the blood of population,” was also 

found in the “consecrated wafers of the Roman Catholic Church.” This symbolic and 

religious struggle between the Catholic hierarchy and Protestant Christianity in Haiti in 

the twentieth century took its shape in the conjoined fields of religion and transnational 

politics. 

3. Growth of Protestant Christianity before 1915 

On June 8, 1908, Msgr. Kersuzan wrote the following to Annibal Montasse, a 

Catholic layperson in Port-au-Prince: 

The words that I heard recently are that the religious discussions are 
getting quite lengthy on Le Nouvelliste. I would not give my opinion, [if I 
do] I would be very embarrassed. The truth is that, given the volume of 
Protestant brochures and magazines circulating, we cannot answer in a 
word for ten.46  
 

The “religious discussion” refers to the open correspondence between Montasse and 

Picot, the Methodist missionary who had resided in Haiti since 1879. This discussion 

continued from March to June 1908 in the pages of Le Nouvelliste, Haiti’s leading 

newspaper.47 Montasse and Picot exchanged in theological, historical, and scathing 

sectarian debates regarding the Truth of Christianity: Is Marian worship justifiable? 

Which religious authority, Protestant Christian reverends, or the Catholic hierarchy, 

represents the authentic truth of Christ? Who has the right to interpret the Scriptures? 
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Upon witnessing this heated public debate, Kersuzan, the bishop of Cap-Haïtien who was 

then leading the traditionalist Catholic movement against Vodou and Protestantism, 

wrote to Montasse to bolster his perspective. As several Protestant periodicals and 

pamphlets then circulated in public, Catholics were compelled to respond to the 

Protestant challenge. They could not possibly “answer in a word” for numerous 

Protestant discourses. For Kersuzan, Montasse was on the frontline of the symbolic 

struggle between Protestant Christianity and Catholicism in early twentieth-century Haiti.  

The battles between Protestants and Catholics in print were not new to Kersuzan. 

For example, earlier, in 1895, a YMCA branch was founded in Port-au-Prince by a 

Methodist congregation. One of the members at the YMCA, Fritz Jaegre, published a 

journal titled La Jeunesse. It seems that this Protestant journal engaged in vitriolic debate 

with La Croix, which was a flagship journal of the anti-superstition movement led by 

Kersuzan. These print journals exchanged their views on religious matters, including how 

to understand Vodou.48 Therefore, it is clear that the Haitian religious field had 

undergone a radical transformation between the late nineteenth and early twentieth 

century. When an anti-Methodist treaty appeared on Abeille Haytienne in 1816, which I 

mentioned in Chapter Two; it seemingly only circulated among Haitian Catholics as a 

preemptive warning against heretics and met with no rebuttals from the incipient 

Protestant community. Between the early nineteenth century and the twentieth century, as 

we’ve seen, Haiti welcomed a wide array of Protestants in the country. Actors such as 

missionaries motivated by evangelical zeal, abolitionists who were ideologically and 

religiously motivated to aid the Haitian republic, African American Protestants who 

sought racial equality, and a Haitian government that solicited religious legitimation and 
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educational resources during the absence of the Catholic hierarchy—the Great Schism—

facilitated the establishment of Protestant Christianity in Haiti.  

By 1910, the Protestant population in Haiti had increased to 9,740, from just 160 

in 1820. Although Protestants then comprised only 4% of the Haitian population, by 1930 

they had become a prominent minority group by way of rapid increases in membership 

and elevated social standing. This increase continued, such that by the 1960s, at least 

15% of the Haitian population was Protestant, and by the end of the twentieth century, , 

by some accounts, nearly half of Haiti was Protestant.49 Some of this impressive growth 

was due to the success, both economic and in terms of missions, of Methodism. 

3.1. Methodism in Late Nineteenth Century Haiti 

While independent Baptist missionaries maintained a presence in Haiti in the 

region, the Methodist Church in the country was driven by missionaries from the British 

Conference of the Wesleyan Methodist Church for the entire half of the nineteenth 

century to the early twentieth century. However, as recounted earlier, the British 

Conference’s headquarters was hardly enthusiastic about financing the Haitian mission, 

which largely survived thanks to Bird’s remarkable efforts, as in his postponement of his 

retirement to keep the Methodist church alive in Haiti. Fortunately, Thomas Picot took 

over the mission immediately before Bird’s passing in 1880. Thanks to this continuity, 

the Methodist church in Haiti established a comparatively stable local community 

compared to independent Baptists, who relied on ad hoc fundraisers and sporadic 

supports. It also helped that the Episcopal Church was then rather weak and was thus not 

much of a competitor in the Haitian religious field. Particularly, Methodist missionaries 

left an indelible legacy in Haitian society with their intellectual, political, and educational 
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activity. For example, they established the Haitian Bible and Religious Books Society 

(Société biblique et des livres religieux d’Haïti); the group also included notable literary 

figures such as Etzer Vilaire and was involved in the magazine La Ronde and included 

the foundational figure of modern Haitian medicine Dr. J. B. Dehoux. Thus supported, 

the Protestant periodicals such as La Jeunesse engaged in a struggle against Catholic 

hegemony.  

Other prominent Methodists at the time in Haiti, who were mostly well-educated 

upper-middle-class and urban, were: Paul Louchard, the editor of Le Moniteur, the 

official Haitian government’s newspaper; Ernst Bonhomme, Judge at the Supreme Court 

of Appeals; Charles Pressoir, Inspector General of Customs; Alexandre Jackson (1851-

1932), the President of the Bible and Religious Books Society, and so forth.50 

Particularly, Jackson was a descendant of African American emigrants who had moved to 

Haiti in the 1860s. The Jackson family was a part of AME church émigrés, and they 

attended the congregation of John Allen (1800-1877), the son of Richard Allen. After 

Henry Allen passed away in 1877, the AME émigrés were divided into two groups. Some 

joined the African Methodist Episcopal Church (AMEC) back in the United States, albeit 

remotely, and others joined Bird’s British Wesleyan Methodist congregation. The 

Jacksons joined the British Wesleyans.51  

A prominent Methodist woman, Noguessine Pressoir, led for a time the Haitian 

Bible and Religious Books Society. She was the daughter of Jean-Charles Pressoir, who 

was a founding member of the Methodist church in Haiti. As she began to raise funds to 

distribute copies of the Bible to the incarcerated in Port-au-Prince, President Hyppolite 

supported her work. In connection with the work of Pressoir, the Society had been 
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founded in 1888. According to the convention, elders in the Methodist church, Ernst 

Bonhomme, and Alexandre Jackson assumed the Society’s presidency, while Pressoir 

separately founded her charity organization called “La Société d’Amour” that same year. 

According to missionary reports, the Society distributed “3,199 Bibles, 416 New 

Testaments, 4,301 scripture portions, 2,709 religious books, 4,437 hymn books, 1,401 

Bible posters, and 91,174 religious tracts” by 1910.52 Such literary output did did not end 

there. Another Methodist minister with an interesting background, Henri Belloncle, a 

Frenchman, promoted the translation of the Bible into Haitian Krèyol. Belloncle, who 

also attended the President Hyppolite’s brother’s marriage, had been a Catholic back in 

Paris. After getting married to a Huguenot woman, he converted and became a Methodist 

evangelist. He moved to Haiti in 1892 and was appointed as a minister at Jérémie in 

1895. He founded a monthly journal, La Bonne Nouvelle, which drew a readership of 

700. Although the journal mainly concerned secular topics, it also brought up Haitian 

Krèyol’s linguistic importance in religious lives of Haitian Protestants.53 Although the 

translation of the Bible into Haitian Krèyol did not ultimately happen until 1985, 

discussions of its importance thus date to the early nineteenth century. 

The Methodists were closely associated with a Haitian literary circle widely 

known as “La génération de La Ronde.” Poets and novelists, including Georges Sylvain, 

Louis Borno, Dantés Bellegarde, and Etzer Vilaire, contributed to La Ronde, which was 

founded in 1898 and published until the early twentieth century. In post-occupation Haiti, 

La génération was a target of criticism from the Négritude movement for being an 

escapist effort that simply imitated French Symbolism instead of exploring authentic 

Haitian identity and producing political consciousness.54 For example, one of the most 
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prominent figures in La génération, Etzer Vilaire—who received Le Prix Jules-Davaine 

from l’Académie française in 1912 for his outstanding poetry—was more interested in 

expressing global fin-de-siècle anxiety of rather than confining himself to ruminations on 

Haitian society.55 That said, a reappraisal of La génération took place in the latter half of 

the twentieth century. J. Micael Dash points out that La génération was an “easy target 

for these criticisms of elitism, intellectual abdication, and cultural ambivalence,” and that 

it was not, in fact, escapist or dismissive of Haitian realities. Instead, the group uniquely 

employed diverse literary technique to express its members ideas. The fact that Georges 

Sylvain advocated the versatility of Haitian Krèyol by translating La Fontaine’s fables 

underscores Dash’s point.56 They were also staunchly opposed to the US occupation, 

unlike other Haitian elites, who maintained ambiguity—if not outright approval—toward 

US imperialism. It is striking to find that existing research on La génération de La Ronde 

rarely mentions its strong connection to the Methodist Church. Griffith, a Methodist 

historian, writes that: 

“Practically all those associated with La Ronde” used to gather and at 
Picot’s services. Picot also reported back to mission headquarters that he 
was surrounded by brilliant young Haitian men for the ministry. For 
example, Vilaire converted to Methodism in 1900, after participating in La 
Ronde for two years, and he left poems on his faith and encounters with 
God.57 
 
Another Methodist leader of the time, the aforementioned Dr. Jean-Baptiste 

Dehoux, left an enduring legacy in Haiti’s history of medicine.58 Dehoux revolutionized 

modern medical practice in Haiti by directing the National School of Medicine, which 

sent many students to France for advanced training. He introduced essential medical 

techniques such as microscopy and dissection to Haiti and founded the Medical Society 

of Haiti.59 He was also a medical historian, publishing for the Haitian government his 
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Rapport du Dr. J.-B. Dehoux au Gouvernement sur les institutions hospitalières et 

médicales d’Haïti, leur passé depuis 1804.60 Louis-Joseph Janvier, another prominent 

Methodist figure of the time, was a student of Dehoux’s and was trained as a doctor. As I 

discussed earlier, Janvier advocated Protestant Christianity as a means toward 

modernizing Haiti.61  

Picot worked in Port-au-Prince from the time he took over Bird’s post in 1879. In 

1886, another Methodist missionary named Westmore S. Smith arrived in Haiti and 

became a leading religious figure in Cap-Haïtien. After more than a decade of vigorous 

work in the capital, Picot exchanged his post with Smith in preparation for his retirement. 

Smith, who was an experienced missionary who had previously served in St. Vincent and 

Trinidad, moved to Port-au-Prince in 1892. He was known for his practice of faith 

healing—he was the decisive figure in the conversion of Vilaire—and acquired and 

employed a “magic lantern projector” for his mission activity. Smith’s even more 

significant contribution was the establishment of Bird’s College, which opened in 1893. 

Hoping to build a girl’s boarding school as an alternative to a Catholic convent, Smith 

appealed to the London Committee for funding, but the request was denied. Instead, he 

acquired resources from the Hyppolite government. In 1898, Mrs. Picot passed away in 

Cap-Haïtien due to illness, though not before cementing her legacy for her ecumenical 

work among the dying. She would visit one’s deathbed and offer a prayer and comfort, 

regardless of one’s religion, and for this she was widely respected, even by the Catholic 

clergy. At her funeral, a beautiful bouquet of flowers was sent by Kersuzan.62 

Another important historical event for the history of Protestant Christianity in 

Haiti during this period also took place in connection to the Methodist church. The 
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Seventh-day Adventist Church first came to Haiti in 1905, with a former Methodist 

preacher Michel Nord Issac being among its earliest members. Although a handful of 

Adventists lived in Haiti after Adventist literature had been disseminated throughout the 

country, the official Adventist mission only started in 1905. When W. J. Tanner, the first 

Adventist missionary to Haiti, arrived in the country he found a small community of 

Adventists already established around early voluntary converts, including Issac and 

Henry Williams. After reading John Nevins Andrews’ History of the Sabbath and First 

Day of the Week (1859), Issac decided to convert to Adventism.63 Williams and his wife 

were also converted after reading the Adventist literature then available in Haiti. Due to 

his connection to the Methodist church, Issac’s conversion drew more adherents, and 71 

members were confirmed during the year 1907.64  

These pioneering Methodist Adventist figures lived during the late nineteenth 

century and early twentieth century, when Haiti was experiencing political instability and 

civil unrest. What propelled the instability was the exacerbating foreign debts and 

continuous setbacks in building any stable domestic industrial and agricultural 

infrastructure, primarily due to European power’s economic and political interventions 

that eventually led to the US occupation of Haiti in 1915.65  

4. The United States occupation of Haiti and Protestant Christianity 

4.1. Background: US-Haiti Relations between 1860-1915 

The United States occupation of Haiti can be understood in a larger historical 

context of the two countries’ relationship that is twofold: First, nineteenth-century 

debates over and slavery and abolition; and, second, US foreign policy, including the 

Monroe Doctrine (1823) and the Roosevelt Corollary (1904), which intended to curb 
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European intervention in the Americas and to establish American hegemony in the 

region. As a result, Haiti’s relationship with the Unites States dramatically shifted in the 

latter half of the nineteenth century, particularly from the decades after 1860.  

First, the United States government had previously been relatively uninvolved 

with Haiti—despite numerous US commercial activities in the private sector—until it 

recognized Haiti as a sovereign nation in 1862. After Haitian independence in 1804, the 

United States joined the other Anglo-European powers in refusing to recognize the birth 

of the world’s first black republic. While some European countries, such as France 

(1838) and England (1859), later restored diplomatic relations with Haiti, the United 

States hesitated to do so until 1862. Debates over abolition, the increasing number of free 

blacks in the US, and the tension between the North and the South were variables that 

contributed to American hesitation to recognize Haiti. The coeval Protestants in the 

United States were concerned with similar issues. In 1843, for example, the American 

Free Baptist Mission Society (AFBMS) separated from its mother institution, American 

Baptist Home Mission Society (ABHMS), due to the latter’s ambiguous attitude toward 

slavery and reluctance to support missions to Haiti and Africa.66 While the foundation of 

AFBMS reflected abolitionist Baptists’ voice, the Southern Baptist Convention’s 

emergence represented the voice of Baptists who advocated slavery. When the original 

Baptist convention, the Triennial Convention, decided to ban sending slave-owning 

missionaries overseas, dissenting Baptists broke out from Triennial Convention and 

formed an independent organization, in 1845, resulting in the foundation of the Southern 

Baptist Convention.  
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By 1860, Haiti’s unofficial relationship with the United States had been fomented 

largely through religious connections. As discussed at the end of Chapter Two, President 

Fabre Geffrard promoted the second wave of African American emigration through 

American abolitionist channels, the AME Church, Episcopalian Bishop James Theodore 

Holly, and Scottish American abolitionist James Redpath. Geffrard’s goal was to 

welcome skilled African American laborers from the United States, who were dissatisfied 

with the States’ racial inequality and considered Haiti as a place they could enjoy 

freedom and prosperity. Holly played a key role in all of this, serving as a lobbyist before 

the United States Congress by writing to Missouri Congressman Francis P. Blair that 

Haiti was ready for African American emigration in 1858.67 

In 1861, when the president of the Dominican Republic, Pedro Santana (1801-

1864), invited Spain to annex the Dominican Republic, the United States was alarmed by 

the possibility of Spain’s taking over all of Hispaniola. When the American Civil War 

began in April 1861, the United States government grew even more concerned with the 

Old World’s intervention in its proverbial backyard. The Spanish threat to annex the 

Dominican Republic was a direct violation of the Monroe Doctrine, which posited that 

the political or military intervention in any independent nation in the Americas by a 

European government was a threat to the United States. The United States responded by 

officially recognizing the Dominican Republic in 1861, as it would Haiti and Liberia in 

the following year.68  

The Dominican Republic, in 1869, again invited a foreign nation to annex the 

country—this time the United States. When Dominican Republic’s president, 

Buenaventura Báez (1812-1884), reached out to the United States president, Ulysses S. 
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Grant, about the possible annexation, Grant seriously considered the proposition. The 

AME Church newspaper, the Christian Recorder, printed an opinion piece that offered a 

positive outlook on the annexation. Bishop Benjamin T. Tanner wrote that the Dominican 

Republic’s annexation would eventually lead to Haiti’s annexation to the United States. 

And, were that to happen, Christian missions to these countries would benefit from a 

resultant political stability.69 Although the annexations did not proceed, due to the US 

Congress and the Senate’s opposition in 1869, it eventually would happen to Haiti fifty 

years later.  

After the Civil War, the United States began to engage in territorial expansion and 

pursued military interventions in the Caribbean, Latin America, and the Pacific, building 

a foundation for the US empire in the early twentieth century. It was in this context that 

Haiti would become an essential strategic point in the Caribbean. Mole-Saint Nicholas, at 

the northwest tip of Haiti and facing Cuba, was of particular significance. The strait 

between Cuba and Haiti, the Windward Passage, was the vital trade and military route 

leading to the Panama Canal. Môle Saint-Nicolas would be the perfect seaport for the 

route. During the armed conflict between François Denys Légitime (1841–1935) and 

Florvil Hyppolite (1828–1896) over the presidency, Hyppolite contacted the United 

States for help. Hyppolite offered that if the United States supported him, he would be 

willing to negotiate the annexation or the lease of Môle Saint-Nicolas to the United 

States. Accepting the offer, the United States cleared the supply passage for Hyppolite’s 

army in the North, leading to his victory over Légitime.70  

In 1891, official negotiations between the United States and the Hyppolite 

government began regarding the lease of Môle Saint-Nicolas. After assuming the 
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presidency, however, the Hyppolite administration changed its posture toward the lease. 

First of all, Hyppolite was undergoing heavy criticism among the Haitian people for 

being a pro-US figure who was willing to hand the country over to the United States—the 

rumor that he was “a Protestant” may have stemmed from this popular narrative. In 

addition, US saber rattling, including the additional dispatch of four US warships to 

patrol Haitian shores and a fleet stationed just off of Port-au-Prince, resulted in 

widespread protests among the Haitian masses. Frederick Douglass, who was appointed 

as US Ambassador to Haiti and who led the negotiations from the United States, 

attempted diplomacy with the Haitian Minister of Foreign Affairs, Anténor Firmin (1850-

1911). The Haitian response was a firm no, and Firmin cited the Haitian Constitution in 

his response and remarked: “the Government of Haiti will not lease or otherwise dispose 

of any port, harbor or other territory in its dominions or grant any special privilege or 

rights of use therein to any other Power, State or Government.”71 The negotiations ended 

in vain on May 2, 1891. 

The United States, however, returned to Haiti in 1915 with a much more 

draconian foreign policy. The Monroe Doctrine had been amended in 1904 and in some 

respects supplanted by The Roosevelt Corollary. It justified the United States’ 

intervention in neighboring nations “in case of foreign debt delinquency and/or general 

loosening of the ties of civilized society.”72 Based on the Corollary, the United States 

implemented its aggressive foreign policy: It occupied Cuba (1906-1909), invaded 

Nicaragua (1909), Haiti (1915), and the Dominican Republic (1916). When the United 

States occupied Haiti in 1915, the direct cause—or justification—of the occupation was 

Haiti’s political instability. Between 1911 and 1915, Haiti’s presidents changed five 
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times, and Vilbrun Guillaume Sam (1859–1915) was murdered on July 27, 1915, after 

only 153 days of his presidency. The US Marines landed Port-au-Prince the next day, and 

Philippe Sudre Dartiguenave was dubiously elected as the new president of the Republic 

of Haiti in August of that year. Until its official withdrawal from Haiti in 1934, Haiti was 

thus occupied by the United States for nineteen years. Historian Mary A. Renda writes 

that this was driven by an American intention to “secure US control over Haiti with 

regard to US strategic interests in the Caribbean, and to integrate Haiti more effectively 

into the international capitalist economy.”73 If the occupation’s secular politico-

economic aspect could be understood through Renda’s assessment, what did Protestants 

in Haiti and the United States think of the occupation? How did the occupation influence 

Protestant Christianity in Haiti?  

4.2. Protestant Missions and the US Occupation of Haiti 

As seen in the previous negotiations over Môle Saint-Nicolas and the Roosevelt 

Corollary, it is clear that the United States occupation of Haiti was not an 

extemporaneous action, as American businesses that were already there saw much good 

to come in the looming intervention by their government.74 Missionary involvement was 

significant for the intelligence of the United States government and the moral justification 

for the occupation. A Welsh Baptist missionary, who later became a naturalized US 

citizen, L. Ton Evans was one of the most vocal advocates of the occupation. Dedicated 

to the mission to Haiti since 1902, he had written multiple times to Presidents Roosevelt 

and Woodrow Wilson requesting financial, educational, and military aid for Haiti, 

although he never received a direct response from either. Admittedly, Evans did not ask 

for the United States intervention in Haiti from the outset. But after soliciting the Baptist 
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mission board and other religious institutions for mission resources, Evans and other 

missionaries in Haiti realized that its political instability was the most formidable 

obstacle to the mission endeavor, so he wrote to Washington that his firsthand experience 

in Haiti convinced him that the US intervention would benefit the Haitian people. He 

recounted his experience of eavesdropping on a conversation between German merchants 

on a ship, who talked about fomenting political unrest by selling arms to the opposition 

political force of the current Haitian government. They also mentioned that the political 

conflict would be beneficial for their business and expand their influence.75 The 

increasing German commercial impact in early twentieth century Haiti was already 

alarming news to Washington, and it had been paying close attention to the development. 

Evans’ information heightened the United States’ existing sense of exigency on the 

German presence in Haiti, particularly during World War I.  

The general perception among American missionaries regarding the occupation 

can be perhaps best understood by way of the concepts of paternalism and the savior 

complex. For example, Wilhelm F. Jordan, an evangelical missionary, compared Haiti to 

a wayward girl, arguing that America should save Haiti from “a mad orgy of civil 

wars.”76 Meanwhile, Samuel Guy Inman, a lay minister of the Disciples of Christ, 

located Haiti on America’s darker “horizon” and urged “Christian” citizens of the United 

States to do something about that darkness.77 Moreover, even after the occupation 

proved its ineffectiveness for improving Haitian reality, a similar perception persisted. A 

writer of A Puritan in Voodoo Land (1937), a then-widely read book about Haiti, Edna 

Taft contrasted her ideal and safe Protestant domesticity of the US with an irreligious and 

dangerous Haiti, which needed saving by the States.78  
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However, the missionary response to the occupation was more complicated than 

resounding affirmation, as already noted. Protestant missionaries who were already 

working in Haiti before the occupation and cared about Haitian people’s well-being soon 

noticed that the occupation’s reality was not what they expected. Thus, figures such as 

Evans and AME missionary S. E. Churchstone Lord turned into staunch critics of the 

occupation by early 1920.  

Although AME elders such as Bishop Tanner had previously expressed a positive 

view on the US dominance of Hispaniola as early as 1869, the AME church still hoped to 

see the Black Republic succeed on its own. Since the AME church was firmly rooted in 

advocacy for the vindication of African Americans and racial equality, Haiti’s self-

sufficiency and independence symbolized people of color’s capability. In that light, the 

United States occupation of Haiti was seen as a repetition of white intervention and 

colonization. Given that brutal forced labor—corvée—was imposed upon the Haitian 

people by the US Marines during the occupation, the AME church’s concern was not 

entirely incorrect, for this was in effect a reintroduction of slavery. On October 28, 1915, 

Lord wrote to the United States Secretary of State Robert Lansing (1864-1928) about his 

concerns over the occupation, especially corvée labor and Marine’s generally hostile 

treatment of Haitians.79 Also, The AME Church Review that same month printed an 

article by Reverdy C. Ransom, who decried the occupation as being “hurtful to the 

nation’s pride and depressing to the Afro-Americans who extol the heroic achievements 



 113 

of Haiti’s great men, Toussaint L’Ouverture, Dessalines, and Petion, Colombo and 

Geffrard.”80 

On the other hand, Evans’ response to the occupation was initially enthusiastically 

supportive, and he went so far as to state that it was “the most momentous period in the 

history of the Black Republic.”81 His response is not surprising, considering that he had 

been fervently petitioning Washington to intervene in Haiti and providing the United 

States government with information on the menacing German influence there. Before the 

occupation, Evans sent a letter in 1911 to Washington to requesting financial aid from 

philanthropists to fund industrial education in Haiti.82 Evans first believed that the 

United States government and President Wilson sincerely aimed at spreading democracy 

Figure 2. Group of ministers, from left: Reverend D. M. Owens, Reverend S. E. 
Churchstone Lord, Reverend Russell S. Brown, and Reverend J. C. Beckett, 
posed in Ebenezer AME Church during AME General Conference, Detroit 1940. 
Photo: Carnegie Museum of Art, Charles “Teenie” Harris Archive. 
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and peace in the world, which were key components of the the Christian civilizing 

mission to which the missionary subscribed. Evans was confident that he could play an 

essential role as a mediator between the US Marines and Haitians since he was 

conversant with the local situation and advocated the US occupation. In September 1915, 

to Washington, he wrote that he would like to work as a mediator in the occupation.83  

 

Figure 3. Photo of L. Ton Evans. “Departure of the Rev. L. Ton Evans. Farewell 
Gathering at Mount Pleasant Chapel, Cadoxton. Several Presentations to the Rev. 

Gentleman”. Barry Docks News, March 7, 1902. Photo: The National Library of Wales. 

Like Evans, other American Baptists envisioned a stable future for Haiti thanks to 

the occupation. As the United States’ presence in Haiti brought a renewed interest in 

Haitian missions, the American Baptist Home Mission Society, a mainline Baptist 

denomination, resumed its official missions to the nation after a century of absence. 

During their absence, Baptist missions in Haiti relied on Independent Baptists, 

evangelical National Baptist Convention missionaries such as Evans, and native pastors 

such as Nosirel Lhérisson .84 The Society’s discussion of sending a missionary to started 

in 1917, and Arthur Grove Wood and his family finally arrived in Jacmel on October 15, 
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1923. Lhérisson went out on a boat to welcome them. During a year of mission work in 

Jacmel, the Wood family helped Lhérisson to establish a school in Jacmel. Then the 

Wood family settled in Cap-Haïtien in October 1924 and acquired an abandoned US 

Marine hospital.85  

4.3. Missionary Resistance to the US Occupation of Haiti 

Between 1917 and 1923, a radical shift in the missionaries’ perception of the 

occupation took place. Although Evans evidently did not receive any responses from 

Washington, he returned to Haiti on Thanksgiving Day in 1917 with renewed enthusiasm. 

This time, he had acquired financial support from the Lott Carey Foreign Mission 

Convention, an organization founded by African American Baptists to promote Christian 

missions to Africa. However, in less than a year, Evans realized that the Marines and 

their local cohorts the Haitian gendarmeries had created social problems and abused their 

power. Instead of political upheaval, the attacks on the US Marines by a swelling Haitian 

resistance movement was still a liability, and corvée labor obligations inflicted misery on 

the Haitian people, especially the urban poor and the peasantry. In the summer of 1918, 

Evans witnessed a series of disturbing developments. For, the new Haitian Constitution 

was forcefully implemented by the US Marines in June. When the Haitian Senate 

opposed the new Constitution that allowed white foreigners to own land, the US Marines 

simply shut down the Senate. Evans also saw his own congregants being seized and 

incarcerated by Gendarmeries:  

What I personally saw this early morning, not only the stopping of two 
brethren and two quietly and decently dressed native sisters at the 
headquarters of the gendarmes’ corporal, while going to the house of God, 
but the catch, arresting, and roping in a cruel manner, if not barbaric, 
groups of men. who were made to march like a pack of slaves, brigands, 
or murderers (among whom were some of our native preachers), and 
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whose arms I have found afterwards (and under treatment of our own 
white medical men of the occupation) a whole mass of jelly, etc., which 
reminded me of brutal slavery with savage treatment practiced by 
unfortunate Belgium a few years ago in Africa. And this, forsooth, though 
we are in Haiti, and where to-day these people are supposed to be under 
the civilized, humane, if not Christian Government of the United States 
and the protection of our American flag.86 
 

Indignant, Evans immediately contacted General Alexander Williams, Chief of the 

Gendarmerie d’Haïti, and demanded that everyone responsible for the incident—

especially Lieutenant Kulp—to be dismissed. The US Marine officials promised Evans to 

take measures accordingly, but Evans did not see any changes. On July 17, Evans wrote 

an angry letter to General Williams, accusing him of sanctioning brutal violence under 

his command. Evans also noted that he would let this incident be known to the public 

when he would next return to the United States should Williams not punish the 

responsible officials.87  

This letter was the beginning of an arduous ordeal that Evans underwent from 

August 1918 to January 1919. First, the Lott Carey Mission board reprimanded him. In a 

letter censored by the State Department on August 2, a Lott Carey board member, A. M. 

Moore, wrote to Evans and reproached him for failing to submit a progress report and for 

being unduly distracted from the purpose of his mission. Also, Moore criticized his 

attempt to influence US policy and opposition to the president without consulting the 

mission board. Moore wrote that Evans’ activity and letters to Washington were 

embarrassing the board, which officially supported US policy in Haiti. Finally, Moore 

wrote, “I fear your usefulness on that field is at an end.”88  

Evans did not stop his activism, however. In October, he wrote again to President 

Wilson. The letter was titled “Special Grievances” and listed a series of issues and treaty 
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violations, including the forced revision of the Haitian Constitution, the closure of the 

Senate, the excessive violence of armed gendarmeries, and the enforcement of corvée. 

The US Secretary of the State Robert Lansing did not pay much attention to Evans’ 

letters, writing “Frankly, I do not think it will be necessary to give any further 

consideration to Mr. Evans and his associates.”89 In contrast, the State Department and 

local officials who worked closely with the occupation forces took Evans much more 

seriously. After making sure that the Lott Carey Mission board repudiated Evans through 

Moore’s letter, the State Department approved Evans’s arrest in December 1918.90  

 U. S. Marine officers arrested Evans at his missionary residence near St. Marc. 

The charge against Evans was unclear, while the State Department and the US Marines in 

Haiti considered him “un-American” for opposing the occupation.91 Evans was 

forcefully dragged out of the house and taken to jail: 

When arrested without any warrant and marched under a heavily armed 
guard through the streets of St. Marc to the gendarmerie of Haiti 
headquarters, the heinous charge against me, spluttered out amid vile oaths 
of a wild, intoxicated if not half-crazy American marine officer, Capt. 
Brown, who alternately aimed to lay hold of his revolver to shoot me in 
the presence of the Negro armed police under him.92  
 

After his arrest, Evans stayed in jail for thirteen days. He mentioned that “I laid on the 

bare floor of cement surrounded by some 160 Negro prisoners...[Some of the prisoners 

were] …were half-killed and sometimes actually murdered by certain groups of Negro 

officers.”93  

In 1921, the new US president Warren G. Harding (1865-1923)’s administration 

and the Republican Party scrutinized Wilson’s occupation policy. As a result, a full 

Senate hearing took place starting in August 1921. In 1920, at the end of Wilson 

administration, the New York Herald extensively reported on Evans’ story (“Missionary 
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on Island Protest to Wilson and Lansing in 1918 – Promises – No Action”) and US 

Marine’s brutality in Haiti (“American Marines and Officials Treat Natives Like Dogs – 

Preacher Put in Jail – His Appeal to Authorities to End Cruelty Meets with Drastic 

Reprisal”).94 As the media report on Evans and Haiti drew attention during the 1920 

election season, the Republican Party financed Evans’s legal counsel to protect him from 

suppression, foreseeing that Evans would be a key witness in the Senate hearing.95 In the 

hearing, Evans finally gained an opportunity to be heard by the government, and his 

lengthy testimonial informed the occupation policy thereafter. 

Unlike Evans, meanwhile, Lord never wrote to Washington. Instead, he wrote 

about his concerns regarding the occupation’s damage in letters to AME Church leaders 

back home and to The National Association for the Advancement of Colored People 

(NAACP). These letters became sources for W.E.B. Du Bois’ writings on Haiti published 

in The Crisis, the NAACP’s official magazine.96 Both Du Bois and Lord, in the early 

stage of the occupation, suggested organizing a biracial “Haytian Commission” to lead 

the occupation to a success. By 1920, however, the AME Church (and Du Bois and 

Lord’s) standpoint changed. After reading of the atrocities committed by US Marines in 

Lord’s report, the AME Church passed a resolution at its General Conference in March 

1920 to oppose the occupation and to petition Missouri Congressman Leonidas 

Carstarphen Dyer to appeal to Congress to end it.97 The petition by the AME Church and 

Lord’s appeal to the United States government and the public influenced Harding’s 

electoral campaign, which was critical of Wilson’s foreign policy. By the time that the 

Senate hearing began in 1921, after the election of Harding, the NAACP, the Haiti-Santo 
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Domingo Independence Society, and the Union Patriotique d’Haïti had already appealed 

to the government to end the occupation of Haiti.  

4.4. The Catholic Church and the US Occupation of Haiti 

While both Evans and Lord were struggling to resist the occupation, the Catholic 

Church hierarchy was also aware of the dire situation of the Haitian people. However, 

Lansing, who dismissed Evans’ appeals to the United States government, was much more 

willing to lend his ears to the Catholic Church. On September 17, 1918, Bishop Kersuzan 

visited Washington and met with Lansing to discuss occupation policy.98 At this 

meeting, Kersuzan maintained a favorable attitude toward the United States’ occupation 

but noted that there was universal resentment toward the United States among Haitians 

mainly due to corvée labor. Kersuzan advised Lansing to clarify the parameters of the 

work of Marines in the country and to hire a French-speaking chief of the occupation 

army. Lastly and most importantly, Kersuzan recommended that the occupation force 

“should not get involved with the Church-State matters.”99 On his way back to Haiti, 

Kersuzan issued a pastoral letter about his meeting with Lansing, that was largely 

supportive of the occupation and US policy in Haiti. Even corvée labor, if enforced 

correctly, could benefit the country, Kersuzan wrote.100  

Unlike the Protestant minority, the occupation authority saw the Catholic Church 

as a central religious authority that deserved its serious attention and collaboration. The 

Church also desired to be on good terms with the United States to maintain its religious 

hegemony. Thus, “the Church response to the widely unpopular occupation was to 

publicly support it while privately playing a diplomatic role.”101 Evans grasped the close 
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relationship between the occupation authority and the Catholic Church, writing in his 

1918 letter in the following: 

The influence of the Pope’s white delegate and the white priests on Haiti’s 
black Presidents, cabinets, etc., has always been something akin to that of 
Rasputin, the monk, on the late Czar and Czarina, plus the corporations 
which have invaded the Black Republic, and one of which boasts of 
unlimited capital, with stockholders close to the United States 
Government, and therefore has the right of way in the Black Republic.102 
 
Besides the Catholic Church’s complicity in the US occupation, Evans had 

another specific concern regarding the separation between the Church and the State: 

That in the spiritual interests of the Protestant and Catholic 
churches…both should be officially and financially separated from the 
Haitian government exactly as in the United States. At present the 
Protestant churches receive a small subvention (appropriation) to aid their 
missionaries and pastors’ salaries of something like $4,000 annually: 
while the Catholic Church, altogether and including maintenance of the 
Roman Catholic College to train white priests for Haiti in France, draws 
probably $150,000 to $200,000 yearly from the coffers of the bankrupt 
Black Republic (now through the hands of the United States general 
receiver), though the Constitution of the Haitian Republic strictly 
stipulates that all churches, whether Protestant or Catholic, in Haiti are 
equally free.103  

 
Evans argued that since the Haitian Constitution guarantees the “equal freedom” of all 

religions, the different sum of financial support to Protestant Christianity and Catholic 

churches is a violation of the Constitution. Article 17 of the Haitian Constitution (which 

was revised in 1918) indeed stipulated: “All religions are equally free. Everyone has the 

right to profess and to freely exercise one’s religion provided that they do not disturb the 

public order.”104 However, the separation of Church and State is not clearly stipulated in 

the Haitian Constitution. Thus, Evans urged that Haiti follow the United States in its 

secular principle and cut any financial and official support for all religions, also arguing 

that the 1860 concordat should be dismissed based on the US-Haiti Treaty of 1915. 
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The old concordat is defunct several years ago, and the Pope, a foreign 
potentate, and us such has no right to make any contract with the Haitian 
government, nor vice versa. (See Art. XI., on p. 8 of Treaty.) Articles VIII 
and IX. on pages 6 and 7 of Treaty, not only make no provision whatever 
for the financing of either Protestant preachers or Catholic priests, nuns, 
etc., but emphatically prohibits the diversion by the American general 
receiver in Haiti, and appointed by our United States Government, of any 
portion of the revenues collected by him for any such purpose, and more 
especially in the financial condition the Haitian government is in at the 
present moment.105  
 

Using articles 8, 9, and 11 of the Treaty, which prohibits Haiti from gaining further debts 

and entering into any new treaty with a foreign country without consulting the United 

States, Evans attempted to make a case for nullifying the concordat. Unfortunately, 

Evans’ argument was flawed because the treaty articles only applied to Haiti’s future 

actions.106 After all, much to Evans’ dismay, the Catholic Church maintained supreme 

religious authority in Haiti during the occupation, as well as control over the vast 

majority of the nation’s schools.  

4.5. Popular Religion and Pentecostalism during the Occupation 

Though still a decidedly minor religion in Haiti, Protestant Christianity was 

slowly spreading among the masses in the early twentieth century. The long-standing 

dominance of Catholicism remained, in part thanks to its anti- superstition efforts of the 

1890s that targeted not only Vodou but Protestantism, which was an ever-growing 

concern for Catholic leaders. Although the occupation authority initially dismissed Evans 

under the Wilson administration, the Harding administration gave a voice to him. The 

AME Church also influenced Washington’s occupation policy through its appeal to 

Congress. Adding to that, the increased number of Protestant missionaries from the 

United States concerned the Catholic Church. On August 19, 1926, the Catholic 
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periodical L’Essoir printed a sentence that encapsulates these sentiments: “Mercy, don’t 

let Protestantism and Adventism possess our sons and servants.”107 

Although Protestants complained about the Catholic Church’s privilege under the 

occupation, Protestant missions to Haiti gained support in the United States, with Haiti 

finally entering into the viewfinder of the majority of American Protestants. For example, 

William F. Jordan (Figure 4) of the American Bible Society lamented that American 

Christians who send missionaries to Asia and Africa neglected a responsibility closer to 

home. Edwin Denby, the US secretary of the Navy, alarmed by the small number of 

Protestants during his inspection in Haiti, contacted the Federal Council of the Churches 

of Christ to promote missions to the country.108  

 

 

 

 

 

Figure 4. First colporters of American Bible Society in Haiti; their pastor, Rev. A. F. P. 
Turnbull (left), and William F. Jordan (right) standing. 1922. Photo: Schomburg Center for 
Research in Black Culture, Jean Blackwell Hutson Research and Reference Division. 
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The occupation authority, however, was not too concerned about Christian 

missions in Haiti, instead being preoccupied with the “fictions of Haitian ritualism,” or 

by imaginations of Vodou.109 The supposedly primitive and irreligious nature of Haiti, 

which hampers the country’s progress, was propagandized to the public imagination to 

justify the occupation. Civilizing (or Christianizing) missions could only continue as long 

as Haiti was perceived of as uncivilized. Thus, it was not a coincidence that the 

occupation authority was preoccupied with producing the narratives of suppressing 

Vodou, the key marker of the country‘s need of saving.110 The English version of the 

Haitian law, hastily translated by the US Marines in 1916, was comprised of the entire 

Code Rural, and only three articles from Haitian Code Pénal—among its more than 400 

articles—that concern punishing the practitioners of les sortilèges, a Haitian legal term 

for Vodou devised in 1864, which literally translates as “charms” or “spells.” In the first 

seven years of the occupation, this version of Haitian law was the only guide that the US 

Marines used for governing.111  

The suppression of indigenous spiritual practices and ritual paraphernalia, like 

dance, drumming, drums, rattles, and such, was enthusiastically endorsed by the Catholic 

Church, Protestants, and Haitian elites, who all considered Vodou to be a deterrent to 

Haiti’s international profile as a civilized nation. Besides multiple anti-superstition 

movements by the Catholic hierarchy, Protestant missionaries were already engaging in 

the violent destruction of ritual objects and musical instrument of Vodou practice during 

the occupation period.112 The increasing interaction between Vodou and multiple entities 

of authority produced a rich narrative of the savagery of Vodou. Popular works of 
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literature, US Marine reports, missionary records, and many others contributed to 

satisfying the American imagination about Vodou.113  

A reappraisal of popular Haitian folk practices emerged against this backdrop, 

converging with post-World War I cultural and intellectual forces like the Harlem 

Renaissance, Pan-Africanism, Garveynism, and anti-colonial Marxism.114 Young Haitian 

intellectuals, many of them educated in Europe and recently returned to Haiti, began to 

see indigenous practices in relation to Haitian national identity. Through ethnographic 

writings and literature, the indegénistes intellectuals challenged the prevailing 

imperialistic and paternalistic discourse concerning traditional Haitian culture. Jean 

Price-Mars, for example, published his classic Ainsi parla l’oncle in 1928 advocating 

Vodou as a religion, as Haiti’s true religion, drawing upon the work of French theorists 

such as Émile Durkheim.115 His perspective on religion may have stemmed from his 

family background. Price-Mars’ father was a converted Baptist, his grandmother was a 

pious Catholic, and Price-Mars himself was an advocate of Vodou. Based on this 

background, he encouraged the Haitian public to find “compromise and reconciliation” 

instead of religious conflicts.116  

A distinct strand of Protestant Christianity, the Pentecostal-Holiness tradition, was 

also introduced in Haiti during the occupation. Its appeal to the Haitian mass was rooted 

in its bodily practices, which resonated with Vodou in significant ways, as noted by 

Alfred Métraux:  

certain Protestant sects—Pentecostists or Shakers—who cultivate religious 
enthusiasms to the point of mystical trance, exert a strong pull on many 
Voodooist…. In the gatherings of these they find an atmosphere 
something like that of Voodoo sanctuaries.117 
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Métraux’s view on the “strong pull” that Pentecostalism has on many Vodou practitioners 

is significant in understanding both twentieth century Haitian Protestant Christianity and 

the Charismatic Renewal movement in Catholicism. In 1928, the Church of God in Christ 

(COGIC), headquartered in Memphis, Tennessee, first sent missionary Joseph Paulcéus 

to Port-au Prince and he worked closely with local preachers in his mission. In 1929, 

COGIC in Haiti was joined by Jacques J. Vital-Herne, who left the Episcopal Church and 

was ordained by Paulcéus as a pastor. Later Vital-Herne left COGIC and founded his 

own Pentecostal church, Le Tabernacle de Dieu at Bel-Air area of Port-au-Prince in 

1938. Vital-Herne later established ties with another Pentecostal denomination in the 

United States, the Church of God of Prophecy, and became a national bishop of the 

church.118 From the beginning, Pentecostal denominations worked to indigenize the 

ministry, propelling explosive growth by the 1940s.  

5. Protestant Christianity from the 1940s to the Present 

The United States occupation of Haiti ended in 1934, leaving behind indelible 

damages to the nation, while the National Bank of the Republic of Haiti stayed under 

U.S. control until 1947. The US imposed public infrastructure that were too costly to 

maintain without external funds. As a result, Haiti was left on a path of struggle. The only 

lasting legacy of the occupation was the Gendarmerie, a heavily armed force that had 

trained by the United States Marines and would become the Haitian national army, 

Les Forces Armées d'Haïti.119 Wary of the presence of the disproportionately powerful 

army in the country, President Sténio Vincent (1874-1959) negotiated the withdrawal of 

the United States in a way in which he could maintain his post. He “did not want the 

marines or American financial control entirely ended.”120 Due to failed economic 
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development projects and unsatisfactory negotiations with the States, Vincent’s 

administration had become widely unpopular. Adding to it, Vincent’s tepid response to 

the 1937 massacre of Haitians along the Haiti-Dominican Republic border elicited public 

outrage. By 1941, Vincent was ready to leave Haiti for his safety, handing over the 

presidency to Élie Lescot (1883-1974) through a rigged election.121 

As such, the post-US occupation period of Haiti began with another series of 

political upheavals. The Lescot administration had to step down due to the “Revolution of 

1946,” which was fueled largely by négritude and Marxism, and only two other 

presidents (Dumarsais Estimé and Paul Magloire) stayed in their posts for more than one 

year between 1946 to 1957. These two decades were also a period of intense religious 

struggle between the Catholic hierarchy, Vodou, and Protestant Christianity—Haiti’s 

“religious triangle of forces.”122 On the contrary, when François Duvalier rose to the 

presidency in 1957, the Duvalier regime attempted to establish a total monopoly of 

religion, as in all other areas of Haitian life. Capitalizing on religious symbols, including 

Vodou and Catholicism, Duvalier developed his religious persona during his thirteen 

years of presidency. Still, Jean-Claude Duvalier, the son of François Duvalier, took over 

Haiti for another fourteen years with the support of an ironclad paramilitary force 

(Tonton Makout) built by “Papa Doc.” Duvalier’s dictatorship finally ended in 1986, 

when “Baby Doc” was ousted from power by a student uprising and by Catholic 

activism. The visit of Pope John Paul II to Haiti in March 1983, whose remark “Things 

must change here” propelled the desire for change among Haitian believers, and was the 

decisive moment that signaled the end of the Duvalier regime. Lastly, the Duvalier 

dictatorship was teetered by the rise of Jean-Bertrand Aristide, a former Catholic priest 
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who responded to the people’s call for democracy and social justice. In the following 

section, I briefly sketch the history of Protestant Christianity of the post-occupation era in 

three parts: (1) The end of the US occupation and the rise of Duvalierism, 1934 and 1957; 

(2) The Duvalier regimes (1957-1986); (3) and the period from 1986 until the arrival of 

Korean missionaries in 1992. My goal here is to delineate the decisive moments during 

these periods and build a foundation for further exploration while providing information 

on the historical background of Korean evangelical missions to Haiti since 1992.  

5.1. Post-occupation: From Fear of Spirits to Fear of Evil (1934-1957) 

Alfred Métraux, a Swiss anthropologist, conducted his fieldwork on folk religion 

in the 1940s in rural Haiti, and he observed the relationship between Catholicism, serving 

the lwa (meaning spirit, Métraux writes as loa), and Protestant Christianity. He notes that 

being in the Catholic church and serving the lwa were considered organically connected 

religious practices throughout Haiti. That is, one needs to be a good Catholic to serve the 

spirits, and Catholic rituals and symbolisms are inextricably linked to serving the Vodou 

spirits; thus, a Catholic layperson finds no contradictions in participating in Catholic 

rituals—attending a mass, getting married and baptized in the church and so forth—and 

serving the lwa simultaneously.  

On the other hand, converting to Protestant Christianity in Haiti has recently 

meant for some liberation from the often taxing service that one must pay to the lwa. 

Protestant Christianity requires a convert to cut the ties with Vodou completely, unlike 

Catholicism, which, at least on the popular level rather accompanies Vodou. 

Protestantism thus provides the convert a “magic circle,” per Métraux: 

Hence Protestantism beckons as though it were a shelter, or more precisely 
a magic circle, where people cannot be got at by loa and demons. 
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Conversion, far from being the result of a crise de conscience, is often no 
more than the expression of an exaggerated fear of spirits.123 
  

Thus, the “fear of spirits” that dominates both in Catholicism and Vodou is the driving 

force of conversions to Protestantism. That said, the escape from said fear might well be 

replaced by another form of fear, the “fear of evil,” in Protestant Christianity, as André 

Corten argues and as the recent emergence in Haiti of the “Spiritual Mapping” movement 

would suggest.124  

Protestant Christianity’s purism also functioned as a strategy to attack le mélange 

of Catholicism and Vodou. As noted above, Protestants railed against the intertwined 

practices of Catholicism and Vodou in Haiti, thereby proclaiming its more legitimate and 

unadulterated Christian authority. It was this exact anxiety surrounding le mélange that 

led the Catholic Church to seek to purify itself through the anti-superstition campaigns. 

The movement already had taken place—twice, in 1890s and 1913—on a smaller scale, 

but the 1941 anti-superstition campaign was much more organized and effective. This 

time, the Haitian government provided armed support for the Church. By 1941, Popular 

Haitian religious practices, or Vodou, had already gained a new legal name. Under the 

1864 Code Pénal, they were called les sortilèges; in 1935 law, they were called 

practiques superstitieuses.125 The 1935 law later became a legal basis for state support of 

the anti-superstition campaign. 

The Catholic Church’s narrative of the 1941 anti-superstition campaign found its 

root in the laypeople’s voluntary rejeté movement. The story of Ti-Jules, a man who 

lived in Trou d’Eau in central Haiti, was a representative case of the rejeté movement. 

After losing his three children to illness, Ti-Jules turned away from Vodou and the spirits 

that failed to cure his children. He destroyed everything that the oungan touched and 
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became a lay Protestant preacher who endeavored to “serve God without mixture.”126 By 

1941, the rejeté had become “a spontaneous popular renunciation of le mélange,” and an 

organized campaign of the Catholic hierarchy. In June 1941, President Lescot issued a 

government directive for “civil and military authorities to give their most complete 

assistance … to combat fetishism and superstition.” Thus, when an anti-superstition raid 

took place in the countryside, Catholic clergy, lay rejetés, and the Haitian Garde or local 

military officers joined forces.127 In these raids, Haitian laypeople were required to 

renounce Vodou practices and make an oath composed by the Church that required them 

to never serve the spirits again. In addition, upon taking the oath, they were issued a card 

to certify their Catholic fidelity. Without the card, a layperson was denied communion, 

marriage, and any other sacraments from the Church. The destruction and burning of 

Vodou ritual objects were a climax of the conversion process and a performative 

spectacle in the anti-superstition campaign of 1941/1942.  

One Catholic oath required one a promise never to become a Protestant . Like 

previous Catholic anti-superstition campaigns in Haiti, the 1941/1942 effort also targeted 

Protestants along with le mélange. One of the campaign manuals, in fact, specifically 

targeted Protestantism. It explained that Martin Luther and Satan conspired to spoil the 

true Church’s work for the salvation of people, and “after Luther, the Protestants made 

more than 300 kinds of Protestants…but all they say is, in truth, a tower of Babel.”128 By 

late 1941, reports of violent attacks on Protestant congregations appeared in the press. 

Episcopalians were under siege by Catholic anti-superstition campaigners in Mirebalais, 

and a local Catholic priest even “sprayed holy water on whips and batons” to bless them 

before being used for the “punishment of Protestants.” In Jacmel, a local curé incited 
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violence toward Lhérisson’s Baptist congregation.129 In a similar vein, the practice of 

Pentecostal Christianity, particularly that of the Church of God, was banned by the 

government between 1941 and 1943.130 

The anti-superstition campaign soon faced resistance from middle-class and urban 

elites, who took offense with the requirements to take the anti-superstition oath. They 

saw the requirement as an accusation that they were engaging in the peasants’ 

superstitions. Soon, the Lescot administration was under pressure from to curb its support 

of the campaign. In addition, for the transnational position of the Lescot administration, 

which was pro-Americanism and was receptive to French neocolonialism, supporting the 

campaign proved ultimately to be disadvantageous. The persecution of Protestant 

missionaries, who were already petitioning to their home mission board and then 

Washington, could cause a diplomatic problem. On March 8, 1942, a Catholic church in 

Delmas was attacked by anonymous shooters during the Mass. The attackers were known 

to be the anti-superstition campaign objectors, but the Church was convinced that the 

Lescot government clandestinely arranged the shooting to create a cause to withdraw its 

support for the campaign.131 As a part of his political performance, Lescot also attended 

a Protestant service to prove “his own disapproval of religious intolerance.”132 

The anti-superstition campaign waned after the government support ceased, but it 

left a lasting effect on the Haitian religious field. It is also important to note that the 

economy of the Protestant “magic circle” and the critique of le mélange constituted a 

strong motivation for the campaign. The Catholic hierarchy intended to demonize the 

Vodou spirits, thereby reclaiming a more powerful religious authority over superstitions, 

thus promoting its own version of a “magic circle.”  
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Lescot’s presidency came to an end in January 1946, thanks in part to five days of 

a general strike organized by a left-wing student movement. The economic dependency 

of Haiti on the United States and a series of failed economic policies, including Société 

Haitiano-Américaine de Développement Agricole (SHADA), resulted in a widespread 

discontent with the Lescot administration. Thus, the Revolution of 1946 ousted the US-

sponsored mulatto president and set forth Black Nationalist and communist ideologies, 

resulting in an active labor movement in Haiti in the following years of the Dumarsais 

Estimé presidency.133 That said, the Revolution’s effect did not endure—the military and 

the elite were ready to do away with Estimé, and the Senate controlled by them refused 

Estimé’s attempt to revise the constitution and prolong his presidency. Estimé’s 

supporters responded with violence, and the military intervened. A mulatto military 

officer, Paul Magloire, stepped up to quell the disarray. Magloire, soon elected as 

president in 1950, secured support from the United States by way of his anti-communist 

agenda. In 1956, when Magloire refused to step down despite his term’s end, protests 

continued. As Magloire fled amidst the escalating protests, a year-long political struggle 

over the presidency began until François Duvalier finally gained power and became one 

of the most brutal dictators in Latin American history.  

5.2. Duvalier Dictatorships and Religious Monopoly (1957-1986) 

François Duvalier previously was not a top-profile figure in the Haitian political 

field, despite his continuous engagement in government posts and esteemed professional 

career in medicine and ethnography. This was in part because he was neither mulatto nor 

of an elite background, but Duvalier compensated for this through education, attending 

the prestigious Lycée Pétion, obtaining a medical degree from the University of Haiti, 
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and studying abroad at the University of Michigan. He also endorsed the Ingéniste 

movement, Pan-Africanism, and Black Nationalism, thus aligning himself with figures 

such as Jean Price-Mars and Estimé. He had worked for a US-sponsored medical 

program to eradicate yaws in rural Haiti and built his rapport with Haitian peasants in the 

countryside, thereby gaining an intimate understanding of Vodou. Eventually, he learned 

to manipulate the press and gain enough popularity to launch a run for the presidential 

office. Surpassing the candidate of the elite, Louis Déjoie, and a popular leftist named 

Daniel Figolé, Duvalier was elected president of Haiti in 1957.134 

Vodou was a central platform on which Duvalier built his authoritarian regime. 

After ascending to the presidency, Duvalier established his own powerful paramilitary 

force, the widely feared Tonton Macoute, who terrorized all sectors of civil society and 

eliminated every slight dissenter against Duvalier. Many macoutes were Vodouists and/or 

Vodou priests. Duvalier shrewdly combined Black Nationalist ideology and the idea that 

Vodou crystalizes Haitian national identity; he often presented himself in public 

appearing and even speaking like a Vodou spirit, Gede, the chief lwa of all things related 

to death and dying and the dead. To his henchmen, Duvalier was not only their president 

but also the head oungan of the Haitian nation. Vodou was then not a superstition, but a 

religion that, for many, came to embody national identity centered around Duvalier. In 

this way, politics and religion effectively merged in a unified symbolic system. Papa 

Doc’s ruthless oppression of opponents to his regime paralyzed all other traditional 

institutions, including the Catholic Church, the established mulatto elites, and even the 

national army.135  
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During the first half of the 1960s, Duvalier mercilessly suppressed the Catholic 

church to ensure the submission from the institution, and he enjoyed the complicity in 

this regard of Msgr. François-Wolff Ligondé, whom Duvalier would in turn appoint to 

the post of Archbishop of Port-au-Prince. The Catholic Church hierarchy was primarily 

then made up of white priests from France and Canada and enjoyed some measure of 

autonomy. For Duvalier, this autonomy and the Church’s persistent white leadership was 

unacceptable—he expelled Archbishop of Port-au-Prince Monsignor François Poitier for 

speaking out against his regime, and the Society of Jesuits, under the guise of his anti-

communist campaign. In response, Pope John XXIII excommunicated Duvalier in 1961. 

The Vatican and Haiti’s exacerbated relations—along with a brief five-year schism 

(1960-1965)—ended with a compromise. In 1965, a concordat was signed between Haiti 

and Pope Paul VI. The reason for Vatican’s yielding to the Duvalier regime was mostly 

political. Duvalier consistently accused Catholic priests in Haiti as being communist 

sympathizers, and the Church was under pressure to clear its name. Through the 1965 

concordat, the Church became one of the core abettors of the Duvalier regime. In 

addition, under Duvalier, the Catholic priesthood was indigenized in an attempt to 

subsume the Church hierarchy under complete control of the regime.136 

 In 1964, a new Catechism and altered Lord’s Prayer promulgated by the Duvalier 

regime and taught in schools throughout the nation provide sobering examples of 

Duvalier’s manipulation of religion to cement his rule: 

Question: Who are Dessalines, Toussaint, Christophe, Pétion and Estimé? 
Answer: Dessalines, Toussaint, Christophe, Pétion and Estimé are five 
distinct Chiefs of state who are substantiated in and form only one and the 
same President in the person of François Duvalier. 

 
In addition, the new Lord’s Prayer pointed to the pseudo-deification of Duvalier. 
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Our Doc, who art in the Palais National for life, hallowed be Thy name by 
present and future generations. Thy will be done in Port-au-Prince as it is 
in the provinces. Give us this day our new Haiti and forgive not the 
trespasses of those antipatriots who daily spit upon our country; lead them 
into temptation and, poised by their own venom, deliver them from no 
evil.137 

 
If Vodou and Catholicism were appropriated to consolidate his authority, what 

happened to Protestant Christianity during Duvalier’s monopoly of the religious field? 

First, Protestant churches were not centralized were predominantly run by foreign 

missionaries—particularly by missionaries from the United States—making it harder for 

the regime to control. Besides, its connection to the United States placed Protestant 

Christianity in a somewhat grey zone for Duvalier. He did not systematically oppress the 

religion, as he catered to US Cold War interests, but Protestantism was also necessarily 

apolitical at best and acquiescent at worst. For example, in 1957, the Bishop Alfred 

Voegeli, of the Episcopal Church, was a key figure in persuading the American 

ambassador of Haiti to approve Duvalier. In contrast, the Episcopalian priest Yvon 

Emmanuel Moreau was arrested and after he criticized the regime in 1960 and eventually 

deported, four years later.138 

Baptist missions from the United States continued under precarious political 

conditions, meanwhile, in Papa Doc’s Haiti. As long as they remained apolitical, 

American missionaries were able to continue their work, especially in rural areas. For 

example, in letters written by Ivah Heneise, an American Baptist Missionary who lived in 

Limbé, located in Haiti’s far north, for forty-four years with her husband, Harold, depict 

the impact of the Duvalier regime on her missions during the sixties. In May 1963, an 

order that “all Americans whose presence in Haiti is not essential should leave the 

country” was delivered from the American embassy. It led her to face “a soul searching 
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question” if missionary presence was “essential.”139 After the Heneises decided to stay in 

Haiti, they did not receive much backlash and could continue their work, although when 

they had to travel they had to pass “through fourteen checkpoints” on a 165-mile trip that 

took fifteen hours, and along the way they could “hear rebel gunfire from the hillside 

across the canyon.”140 In 1968, however, they realized that Protestant churches was not 

immune to Duvalier’s reign of terror.  

May, 1968 (Upper Limbé)…. We have not been able to hold open-air 
services freely for some time. Then yesterday things got really tense for 
awhile, as a number of blue-boys (militia) came right into the church 
during Sunday school and took away the Sunday school superintendent, 
the soccer team captain, and several others, right out of their classes. It 
was a strange feeling to be there and wonder who would be next.141 
 

As the missionary worried about their congregants, she witnessed a voluntary 

demonstration for the return of those seized: 

After church a wonderful thing happened. The whole congregation, 
including about 200 children from the school and Sunday school, marched 
into the town (about 5km), singing all the way. They gathered in front of 
prison and declared that they had all come to be arrested. The lieutenant 
came out and promised to send back our people as soon as he could finish 
questioning them. And sure enough, this morning all came back in the 
midst of cheers and tears.142 
 

Here, Heneise is an onlooker of the demonstration rather than a leader. It was the Haitian 

congregants who took the striking collective action for theirs fellow congregants, perhaps 

thereby saving their lives.  

Another American Baptist missionary couple, Elizabeth and Wallace Turnbull, 

drew the ire of the Duvalier regime for a number of reasons, and were arrested in August 

of 1962 based on an anonymous report of their involvement with communism. Both were 

ordered to be expelled from the country, but thanks to a personal connection, only 

Wallace Turnbull was taken to the airport and deported to Puerto Rico, but he was able to 
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return to Haiti in October 1962, after Elenore Turnbull appealed to Elmor Laughlin, an 

American advisor and friend of Duvalier. The biography of the Turnbulls—written by 

their granddaughter Elizabeth Turnbull—describes the emotional struggle that Elenore 

Turnbull went through while giving a somewhat favorable description of Duvalier after 

the dictator found out that an anonymous report framed the Turnbulls and possibly 

someone bribed the militia to take them in.143 In the year after their arrest, the Turnbulls 

were involved in the Benoit Affair. On April 26, 1963, someone shot at the car carrying 

the Duvalier children to school, killing three bodyguards. Papa Doc’s response was swift 

and ruthless. Soon after the shooting, Lieutenant François Benoit was named a suspect in 

the shooting. A bloodbath followed—the Benoit household’s housekeepers were all 

murdered when the militia stormed in, though the Benoits themselves had managed to 

flee to the Dominican embassy (François Benoit) and the United States embassy 

(Jacqueline Benoit). Jacqueline Benoit’s three younger siblings were taken to the French 

embassy. The French ambassador sent one of the siblings to the Turnbulls for protection. 

Despite the risk, the Turnbulls were able to protect the 12-years old boy and later 

successfully brought him out of the country. It was possible “for it was understood that 

they [missionaries] wouldn’t interfere in politics, and the politicians wouldn’t interfere 

with them.”144  

Papa Doc died in 1971, and his presidency for life was passed on to his son, Jean-

Claude Duvalier. Under “Baby Doc” Duvalier, the fundamental structure of dictatorship 

remained the same. However, Baby Doc’s incapability to govern and his lavish lifestyle 

would ultimately lead to his political demise. For example, a disastrous agricultural 

policy (Programme pour l’éradication de la peste porcine africaine et pour le 
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développement de l’élevage porcin, PEPPADEP) decimated the rural Haitian economy. 

As a result, the rural population migrated to the city and overseas to survive, creating a 

massive Haitian diasporas by the 1980s. The growing body of Haitian Catholic clergy, 

which was influenced by then by liberation theology and the post-Vatican II shift toward 

serving the poor instead of serving the elites, contributed to mobilizing the Haitian mass. 

The Ti Legliz (little church) movement inspired political activism against injustice among 

the masses, while Pope John Paul II’s visit to Haiti on March 9, 1983 the final catalyst 

that led to the removal of Babe Doc.145 When John Paul II told the Haitian crowd that 

“Something must change here” upon his arrival, Duvalier’s fate was sealed. In 1986, 

Duvalier fled to France on a flight arranged by the US embassy, taking stolen Haitian 

national funds with him. The Catholic Church, the United States, and even Max 

Beauvoir, the leader of the delegation of leading Vodou oungans (“the spirits are annoyed 

and angry”) withdrew support for Duvalier. A Charismatic liberation theologian named 

Jean-Bertrand Aristide, who used to exclaim in sermons that “Get out, Satan!” toward 

Duvalier, was elected president in 1987.146 

5.3. Recent Scholarship on Protestant Christianity in Haiti  

 After the rise of Aristide, Haiti soon fell under the shadow of a coup d’état led by 

Raoul Cédras in 1991, until the United States intervened in 1994 to restore the Astride 

presidency. During this period of political turmoil and human rights abuse, the first 

Korean Protestant missions entered Haiti, in 1992. Despite the still prominent role of the 

Catholic Church in the political field in the 1980s and 90s, the number of Protestants had 

by then more than doubled since the 1960s, and by the end of the twentieth century, 

almost half of the Haitian population was Protestant. Significantly, more than one-fourth 
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of Protestants were Pentecostal. To fathom the shape of Haiti’s religious field from the 

last decade to the present, I will briefly explore two streams of research regarding 

Protestantism in Haiti: First, research on the growth of Pentecostalism; and, second, 

studies that focus on the role of Protestantism in the Haitian Diaspora.  

In the latter half of the twentieth century, anthropological investigations on 

Haitian religion focused more on the members of the faith and their symbolic universe 

rather than on missionary narratives of proselytization. Moreover, the emergence of the 

transnational condition of life in Haiti is also closely related to the expansion of 

Protestantism and recent changes in the Haitian religious field, especially the remarkable 

surge of Pentecostalism. The bodily affect and practice of Pentecostal Christianity are not 

confined to Protestantism but have also changed transformed Catholicism in Haiti in 

recent decades.147 As such, André Corten can without exaggeration speak of the 

“pentecostalization of Haitian society.”148 Even though Pentecostalism is an umbrella 

term for certain forms of doctrines and worship that are shifting and hardly uniform,149 

scholars of Haitian religion have determined that Pentecostalism has an affinity with 

traditional forms of Haitian religion, or with Vodou. It offers them a new system of 

symbols and moral standards that are more compatible with the transnational contours of 

practitioners’ lives.150 For example, a Pentecostal group called the Celestial Army, 

started in the 1950s, freely mix Vodouist healing rites with Pentecostal practices.151  

 In the 1950s, Métraux noted one motivation of conversion to Protestantism, which 

offered people an escape from the influence of lwa and provided a “magic circle,” 

something of a fresh start or a refuge from the lwa.152 This rupture is a significant 

characteristic of conversion, and even more so in the context of how transnational so 
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many Haitians have become since the 1980s, adding a new twist to conversion that 

reorients “people to new tropes of identity new social ties, and new sources of material 

aid located in national and even transnational spaces.”153 Thus, per Paul Brodwin, 

“Protestants essentially switch their allegiance to another structure of dependency, and set 

their (this-worldly) sights on a transnational future.”154 Moreover, the case of Pierre “Ti 

Chinni”(Little Caterpillar) Dioguy’s trajectory from a Catholic-Vodou practitioner to a 

Protestant convert, as beautifully described by Karen Richman, clearly shows how the 

rupture is understood among Haitian believers.155 The rush of Haitian migrants to the 

United States, the Bahamas, the Dominican Republic, and elsewhere since the 1970s has 

thus been one of the most salient influences on the Haitian religious field in recent 

decades.  

6. Conclusion 

In lieu of a conclusion, I suggest that the influx of Korean missionaries in Haiti 

should be understood not only as a result of the accelerating globalization of Christianity 

but also as a part of the constant transnational network of the religion that surged forward 

with the advent of nineteenth century evangelical missions. Although it is a new 

phenomenon, the shape of its practices is not entirely new. I argue that the Korean 

presence in Haiti is not an anomaly or temporary mission phenomenon. Rather, it is very 

much in keeping with the general history of Protestant Christianity. But, then, how 

different are Korean missionaries from their North American predecessors? This question 

will be answered in the following chapters by observing the practices, theology, gender 

roles, and material forms that Korean missionaries employ in Haiti. 
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CHAPTER FOUR 

THE HYBRID AESTHETICS OF  

KOREAN EVANGELICAL CHRISTIANITY 

 

1. Overview 

 The twentieth century history of Haiti and its religious field were inescapably 

positioned at the crossroads of transnational flows of capital, culture, religion, and people 

oriented around the politico-economic hegemony of the United States. While Haiti has 

been mostly associated with neighboring countries in the Caribbean, North America, 

Central America, and France, across the Atlantic, a new ethnic group began to appear in 

the country owing to evangelical missionary zeal, namely Korean and Korean Americans. 

These Asian evangelical Protestants started to contemplate Haiti as a mission field and 

joined their predecessors from the United States by the early 1990s. They effectively 

were a mixed group of Korean diasporas, including the first and second generations of 

Korean Americans and Koreans who collaborated together through transnational 

religious networks. This chapter introduces Korean evangelical Christianity in a new 

light, using the frame of embodied aesthetics and postcolonial hybridity. Due to their 

ethnicity their distinctive religious practices, and transnational historical contexts, Korean 

and Korean American evangelicals who have missionized in Haiti cannot be studied in 

the same framework with Anglo-American evangelicals. 

Hence, this chapter explores the multiple layers of aesthetics in Korean Protestant 

Christianity, moving between South Korea, the United States, and Haiti, where Korean 

Protestant Christians began establishing missions in 1992. Following the transnational 
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itineraries of Korean and Korean American Protestants, I identify two distinctive–thought 

not mutually exclusive–orientations of their aesthetics. The first is an aesthetics of 

progress, which has been prominent since the inception of Protestant Christianity in 

Korea. The aesthetics of progress sees Protestant Christianity as a harbinger of modernity 

and celebrates Korean Protestants as the deliverers and insurers of the modern Korean 

nation-state. The aesthetics of Koreanness, which is elemental to indigenous Korean 

identity, responds to an imagined authentic Korean past. Referring to Trinh T. Minh-ha’s 

work on postcoloniality, I contend that there is a reciprocation and hybridity between 

these two aesthetic orientations.  

 Writing about Otherness and the production of a culture’s authenticity, Trinh 

contends that there is “A Third World in every First World. A First World in every Third 

World. And vice-versa.”1 This interplay between the First/Third worlds takes place 

under postcolonial conditions; thus, the aesthetics of Korean Protestant Christianity 

embodies both elements. This hybridity of the aesthetics of progress and Koreanness is an 

expression of a condition of Korean transnational postcoloniality. I summon the concept 

of hybridity not as another umbrella term that refers to “variableness and contingencies” 

of some thwarted or localized modernization, hence creating another blank term for 

“Otherness.”2 As Partha Chatterjee powerfully insists, it is important to clarify what 

specific hierarchy and relationship elements within the hybridity consist.3 That is, these 

two aesthetic orientations are selectively adopted and interwoven, especially field in 

terms of the power of symbolic capital—whether it is political, economic, ethnic, 

religious, or gendered—that benefits the agents in the field.4 
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 To make my case, I will first invoke Aristotle’s concept of aisthesis, the 

etymological root of the modern term “aesthetics,” to conceptualize religion through its 

range of sensory experiences. This concept encompasses not only the various artistic 

forms employed by religious agents but also the habitus that informs their bodily 

practices. Second, I will identify the aesthetics of progress and how it is embedded in the 

transnational history of Korean and Korean American Protestant Christianity, as well as 

the way in which it revolves around the evangelical family and its gender norms. To 

illustrate this aesthetics of progress, I develop a case study of Sunye, a K-Pop star who 

turned into an evangelical missionary in Haiti. Third, I will offer examples of aesthetics 

of Koreanness in Korean evangelical Christianity and its association with the aesthetics 

of progress, in part by drawing upon another case study of Korean and Korean American 

women missionaries in Haiti who deploy a Korean ethnic dance in the mission field. 

Their dance performance is a site of overlap between the two aesthetic engagements—the 

aesthetics of Koreanness obtains legitimacy due to its connection to the narrative of 

aesthetics of progress, while the aesthetics of progress needs to capitalize on that of 

Koreanness due to the transnational conditions that contemporary Korean Christianity 

faces. 

 In my earlier work on the aesthetics of Korean Christianity, I focused on the ways 

in which the Korean ethnic dance in evangelical missions represents the return of the 

aesthetics of Koreanness.5 Here, my focus is instead more so on the hybridity of the 

dance, which is a product of the continuously shifting hierarchies and relationships of the 

two aesthetics. It is my contention that the gendered aesthetic performance is ultimately a 

hybrid formation. By showing how the hybridity of this performance is constituted, I 
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argue that such an embodied Korean Protestant aesthetics offers a paradoxical narrative 

of hybridity. This is paradoxical since the dance shows contemporary Protestant Christian 

practices as drawing upon “the material and sensory realities” that the Enlightenment 

modernity strove to drive away from rationalized religion, defying the hierarchies it 

created.6 

2. Embodied Aesthetics as Habitus 

 The modern Western philosophical concept of aesthetics, or aesthetica, was 

initially developed by Alexander Gottlieb Baumgarten as the “science of sensuous 

knowing (scientia cognitionis sensitivae),” as distinct from the science of rational 

knowledge. This Enlightenment inception of the concept culminates in Immanuel Kant, 

who articulated categories of beauty, discussed the universal structure of aesthetic 

judgment that requires a disinterested beholder, and put forth the notion of the sublime, 

which transcends sensuous beauty. Since Kant, aesthetics has been a major field in 

Western philosophy.7 Although there have been innumerable ways of defining aesthetics 

and its role in human existence, the Kantian tradition grounds the grand narrative to 

which later theorists usually refer. In general discussions of modern Western aesthetics, 

the hierarchy among the senses and the mind-body distinction have largely reduced the 

analysis to cerebral and rationalistic explanations of beauty and art, however, thereby 

alienating the body and emotions from these discussions.8  

 For the most part, modern theories of religion do not deviate from this limited 

view of aesthetics. In his discussion of Puritan religious ethics and its idea of salvation, 

Max Weber articulated the tension between “the religious ethic” of Protestantism and 

“this-worldly life-forces,” including the “spheres of esthetic and erotic life.”9 In Weber’s 
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view, the “sublimated religions of salvation”—among which Protestant Christianity is 

chief—are notable for ignoring the aesthetics of “magical religiosity.” This is one way 

that Weber accounted for the differences between Puritan Protestantism and Catholic 

Christianity, and partly how he described the distinctly “modern” nature of Protestantism 

as disenchanted and anti-superstitious. Simultaneously, as Protestantism emerged as a 

modern rational religion, art pursued its autonomy in the modern era, cutting its ties from 

religious authority. Weber’s evolutionary hierarchy places rationalized Protestant 

Christianity above other magical forms of religion as a mark of its “modernity.” This 

hierarchy undergirds the general orientation of the modern study of religions: Namely, 

the prioritization of abstract meanings as opposed to “magical religiosity,” which relies 

on sensational and material forms. 

 Weber’s hierarchy between the magical and the rational in religion is not an 

innocuous explanation of any sort of evolutionary path of Enlightenment modernity. It is 

closely conjoined with the project of defining what constitutes “human” and how to make 

sense of the differences when the West encountered in the New World. I turn to 

anthropologist Webb Keane’s contention that the modern project of sorting out proper 

relations and boundaries among the things and subjects is dependent on the question of 

agency. In order to be a human with an uncompromised agency, one need to be liberated 

from “a host of false beliefs and fetishisms that undermine freedom.”10 In this narrative 

of modernity, historical progress is equivalent to achieving human freedom and agency. 

Keane explains: 

…progress is not only a matter of improvements in technology, economic 
well-being, or health but is also, and perhaps above all, about human 
emancipation and self-mastery.… those who seem to persist in displacing 
their own agency onto such rulers, traditions, or fetishes are out of step 
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with the times, anachronistic premoderns or antimoderns. What makes this 
a specifically Protestant strand is that the narrative tends, often only by 
implication, to link moral progress to practices of detachment from and 
reevaluation of materiality.11  
 

Kean points out that Protestant theology, especially in its Calvinist form, is a part of this 

modern narrative of progress. Weber’s hierarchy, in this respect, can be read as an 

attempt to free humans from superstitions and magical religiosity, thus ensuring their full 

humanity. In these narratives, those who do not follow the path of progress, or 

emancipation, lack a full human agency—and are thus in need of enlightenment. This 

system of modern hierarchy, however, is not only incomplete but also enabled by the 

colonial ideology and Eurocentrism in the post-Enlightenment era. Keane suggests, 

through his reading of French philosopher Bruno Latour, that this modern project is 

bound to fail. For, modernity’s attempts at purification, which “draws a clear line 

between humans and nonhumans, between the world of agency and that of natural 

determinism,”12 are never entirely successful. Latour claims that “even while moderns 

are trying to separate things…hybrids are proliferating. These include things that mix 

nature and culture, things and humans,” and, in the context of this chapter, the mix of 

progress and Koreanness and male and female gendered capital.13 

Recent interventions by scholars of religion challenge the dualistic discourses that 

separate aesthetics and religion, body and mind, form and meaning, thus provide 

explanations of the impossibility of purification. These interventions not only undo the 

construction of hierarchies among the senses, but also disentangle the narrow 

Enlightenment vision of what constitutes human. Writing about Pentecostal Protestant 

Christianity in Ghana, for example, Birgit Meyer argues that overlooking the aesthetic 

forms in the practices of Protestant Christianity led scholars to miss critical aspects of the 
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religious phenomena, especially these “sensational forms” that condition the religious.14 

Here, Meyer diverges from modern Western aesthetics, offering a new way of seeing the 

relationship between artistry and Protestant Christianity. She asked scholars to be 

attentive “to our total sensorial experience of the world and to our sensuous knowledge of 

it.”15 This move toward reclaiming sensorial experience and sensational forms, I 

contend, recuperates the deprived humanity and agency of what Weber would have 

dismissed as “magical religiosity.” 

 In a similar vein, Sally Promey endorsed attentiveness to sensation and materiality 

of religions. In Sensational Religion, she writes that “religion, with its robust sensorium 

of material practices, is a domain in which sensory segregation is especially difficult to 

maintain.”16 What Promey means by “sensory segregation” is the boundary between 

sensation and cognition in the supersessionary episteme of Protestant modernity. This 

relegation of sensory faculties to the realm of primitive, pre-modern, or the 

aforementioned “magical religiosity” is what Promey challenged by seeking a 

methodology “that holds together the sensory and material in nonhierarchical relation, 

encouraging consideration of a wider human sensorium.”17 In addition, Meredith B. 

McGuire explores the complexities of “lived religions” in the case studies of white 

southern American evangelicals in which bodily movements, material objects, religious 

experience intersect. McGuire’s contention is that, although denominational traditions 

and official religious doctrines are far more visible in the academic inquiries of religion, 

the lived religious experience of an individual is an amalgam of unofficial sources of 

experiences “while engaging in seemingly mundane activities like walking, gardening, 

washing dishes, or serving food in a soup kitchen” or “the social relationships in which 
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those [religious] figurines are given as valued gifts, nor the personal religious practices of 

arranging them meaningfully in a home display.”18 

 Lastly, in their important theorization of syncretism and Haitian religion, Terry 

Rey and Karen Richman suggest that theories of religious syncretism largely ignore the 

centrality of body in Haitian religious practice. In particular, Rey and Richman employ a 

Bourdieusian notion of religious habitus that defies the dualistic hierarchy of mind and 

body—again, another critique of the Weberian framework of modernity—to overcome 

previous research on religious syncretism that often omits the roles of body. For 

Bourdieu, “religious belief…is above all a corporeal hexis associated with a linguistic 

habitus.” Sharing this premise, Rey and Richman, through historical and ethnographic 

evidence, demonstrate that Kongolese religious habitus and symbolisms are vital 

elements in Haitian Vodou and Catholicism habitus and that the initial locus of the 

occurrence of syncretism is the human body, rather than in human contemplation of 

symbols and practices from different religions.19 

 I intend to employ the above approaches that espouse an attentiveness to 

aesthetics and sensation in order to produce a new narrative of Korean Protestant 

Christianity and its embodiedness in the missionary field. In this vein, the work of 

Nicholas Harkness is particularly important in that he identified the “aesthetics of 

progress” in Korean Christianity and explained its “triumphalist narrative” as it is 

accompanied by Western musical forms.20 Drawing on recent discussions of aesthetics in 

anthropology, he defines aesthetics as “a specific form of ethno-metapragmatics . . . a 

native view of the social appropriateness and effectiveness of semiotic form contextually 

mobilized in (and as) social action, which is revealed in discourse with varying degrees 
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of explicitness.”21 In other words, aesthetics includes what is believed to be proper and 

positive behavior, appearance, or speech by members of a certain group—in this case, 

Korean and Korean American Christians—according to their social context and identity. 

This view of aesthetics as ethno-metapragmatics allows aesthetics to encompass even 

broader signification, as a kind of style or form of social action whose efficacy is 

structured by the context of any given society. The aesthetics of any given society is 

produced socially and constitutes its sensus communis; a mutual relationship between a 

community and its aesthetic forms leads to the idea of embodied aesthetics, or habitus. 

 Meyer suggests that aesthetics signifies sensory and bodily forms with which 

religious actors, including Protestant Christians, engage. The anthropological sense of 

aesthetics, meanwhile, helps us to understand the sociality of this embodiment. The koine 

aisthesis, or embodied communal aesthetics,22 is what I seek to explore in Korean 

Protestant Christianity. Finally, I argue that Pierre Bourdieu’s notion of habitus 

encapsulates the phrase “embodied communal aesthetics,” insofar as the “bodily hexis is 

political mythology realized, em-bodied, turned into a permanent disposition, a durable 

way of standing, speaking, walking, and thereby of feeling and thinking,”23 which 

produces “a commonsensical world,”24—or the world of koine aesthesis—of bodily 

dispositions that channel people’s ways of feeling and thinking. In the sections that 

follow, I will trace two distinctive embodied aesthetics, which are largely shaped by the 

generalized habitus of Korean Protestant Christianity. By identifying these two embodied 

aesthetics as fashioned by habitus, I seek to answer questions such as: Why do 

contemporary Korean Christian missionaries choose certain styles of hymns and ethnic 

dance in their worship? What styles of dress, music, and appearances are acceptable (or, 
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commonsensical) to Korean evangelical women missionaries? How does this aesthetic 

sense change over time and in response to the places where these styles are enacted? 

3. Aesthetics of Progress 

The aesthetics of progress, the first embodied aesthetics of Korean Protestant 

Christianity that I trace here, is deeply rooted in the entangled history and geopolitics of 

Korea and the U.S. Analyzing the aesthetics of Korean Christian music, which is fixated 

on the clear vocal sound of the Western classical musical style, Nicholas Harkness sees a 

parallel between the supremacy of the Western musical style (sōngak, in Korean) and 

Western modernity in the Korean Protestant church.25 The Christian aesthetics of 

progress requires Korean Christians not only to remove traditional and “rough” Korean 

style singing voices but also “to expunge from believers’ religious faith and practice all 

traces of a superstitious, unenlightened Korean past.”26 Harkness’ central argument is 

that sōngak represents the ways in which certain idealized qualities of Christian 

personhood—and of the modern individual in general—are expressed through musical 

style. He states that “through performance and professionalization, prayer and 

evangelism, manipulations of sound and body, singers of sōngak in Korea try to exhibit 

the qualities of Korean Christian modernity in the qualia of their voices. Their voices 

become emblems of this state of striving, revealing both their successes and failures as 

they work toward this goal.”27 

In contrast to this, the “rough” singing comes from “raspy and buzzing” voices of 

Korean traditional P’ansori and shamanistic music. These sounds sound in sharp contrast 

to the Western bel canto style, sōngak, which produces vocal tones using “abdominal 

breathing to draw air through an open larynx” in order to produce clearer sound.28 These 
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contrasting vocal styles starkly represent a dichotomy between Western and Korean 

traditional voices. The aesthetics of progress in Korean Protestant Christianity upholds 

the Western style of the clear singing voice rather than “rough” voices of a Korean past. 

This is a part of the narrative of Protestant Christianity in Korea: a vanguard of 

enlightenment, disenchantment, modernity, and material prosperity that departs from pre-

modern Korean traditions. In the Weberian sense, Western singing voices in Protestant 

churches are rationalized religious forms detached from magic and superstitions.29 

Korean Protestants repeatedly experience this narrative of progress through these specific 

musical forms in their communal worship. Simultaneously, this aesthetics of progress is a 

constant reminder of its antithesis—the aesthetics of Koreanness, which represents the 

pre-modern past imbued with “magical religiosity” and unrefined forms of art. 

Harkness has captured how the aesthetics of progress in Korean Christianity is 

associated with a specific form of Western Protestant modernity and economic progress. 

The backdrop of this Protestant aesthetics of progress is inextricably entangled with the 

transnational history of South Korea as a peripheral proxy of U.S. imperialism in the 

twentieth century.30 Protestant Christianity in Korea was first established in the 1880s 

through the efforts of Presbyterian and Methodist missionaries from the U.S.31 In 1903, 

the first Korean immigrants to the U.S. left for Hawai’i to work as contract laborers on 

sugar plantations. The group included 101 Korean men and women, about fifty of whom 

were congregants of the Chungdong Presbyterian Church in Seoul.32 From the outset, 

Protestant churches in Korea were a major conduit for Korean immigrants to the U.S. The 

first Korean American Protestant Church was established in Hawai’i in November, 1903, 
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while Korean immigrants in the U.S. have ever since maintained close ties with their 

motherland through Korean immigrant Protestant churches.33 

The Korean American community in the early twentieth century fashioned an 

identity as an exile community, escaping from Japanese-occupied Korea.34 After World 

War II, the Japanese occupation came to an end, and Korea was subjected to three years 

of U. S. military rule (1945–48). During this period, American missionaries and Korean 

American Protestants played pivotal roles in the formation of the modern South Korean 

nation.35 Seung-Man Rhee, a Korean Methodist deacon who had lived in the U.S. for 

nearly three decades, returned to Korea and became the first president of South Korea in 

1948. At that time, Christians—Protestants and Catholics combined—represented only 

five percent of the Korean population; however, twenty-four percent of parliamentarians 

were Protestant Christians.36 

Protestant Christians in South Korea, then a powerful minority, had obtained their 

social, cultural, and political leverage through their connections to the U.S., which aided 

South Korea financially and politically and helped it become a participating member 

nation of the Organization for Economic Co-operation and Development in 1996.37 

Connections to U.S.-based theological seminaries and Korean American churches and an 

affinity for the English language became indispensable for Korean Protestants. As a 

result, contemporary South Korean Protestant churches have enjoyed unprecedented 

growth in their scale and sociopolitical influence.38 Hence, Protestant Christianity and 

U.S.-branded economic and cultural progress have comingled as an icon of progress in 

modern South Korea. In this process, the role of the Korean Diaspora in the United States 

in supporting the social hegemony of Protestant Christianity in South Korea cannot be 
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overemphasized. Comprising in the majority Protestant Christians, the Korean Diaspora 

has been a stronghold for Protestant Christian population and the transnational influence, 

as has been demonstrated by many scholars of Korean American and Korean religions.39 

That said, not all forms of Western modernity are considered to be part of the 

aesthetics of progress. Rather, a conspicuous form of an Anglo-American evangelical 

Protestant habitus is evoked in this aesthetics of progress.40 It includes heterosexual 

family norms of marriage and womanhood and a middle-class affluence that buttresses 

them. Below, I offer an account of another case that further expands the aesthetics of 

progress that Harkness discusses. Here, I discuss the case of a popular music star, Sunye, 

a former K-Pop singer who changed her life by becoming an evangelical missionary in 

Haiti. Multiple aspects of her aesthetics—ranging from the musical styles she performs to 

her public image—completely changed into something that became acceptable and 

commonsensical in the doxa of the Korean Protestant world. The stark contrast between 

her self-presentation before and after her conversion experience is a compelling example 

of how the aesthetics of progress works in Korean Protestant churches. However, within 

this transformation is a paradox that I will explain below. 

3.1. Case 1: From K-pop Icon to Korean Churchwoman 

 The K-pop group Wonder Girls, which had been enjoying wild success in and 

outside of South Korea in the early 2010’s, went through dramatic changes in 2013. Two 

of its members quit the group, and one of them chose a life as a Protestant missionary in 

Haiti. Sunye (b. 1989), the former leader of the group, participated in the Korean World 

Mission Conference held by the World Mission Council of Korean Churches of Greater 

New York in 2013, and she has since witnessed to her new religious experience in both 
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New York City and Haiti.41 In her lengthy statement, she described her superficial faith 

in South Korea and her turning point as a genuine Christian in a Korean American church 

in New York. As she explained, while in the U.S. on a Wonder Girls’ tour, she found 

herself suffering from an “emptiness.” She then chose to attend a Korean American 

church in Manhattan, and, through that experience, she “finally welcomed Jesus as her 

Savior and encountered him on a personal level.” Rejoicing in the peace she found in this 

religious experience, Sunye said that she gained a “passionate mind” from the conviction 

of salvation she received from Jesus.42 This conversion inspired her to participate in a 

short-term mission trip to Haiti organized by the Korean American church that she had 

been attending in New York. She described the experience in Haiti as a journey for 

understanding God and God’s intentions for her. She “empathized with God who feels 

the suffering of his prodigal son” and was convinced that she “has to give people not only 

bread but also the Word.” 

 In her testimony, the circumstances surrounding and the motivations behind 

Sunye’s decision are clear. She had been a “superficial” Christian in South Korea, 

praying only for personal gains. However, after moving to the U.S., Sunye began to 

attend a Korean American Church more ardently in order to satisfy the emotional and 

spiritual needs she had experienced as a temporary resident alien.43 This church provided 

her with an intense religious experience that led her to devote her life to the religious 

cause. As she explained, she had come to adopt an “authentic” faith in the U.S. and 

stronger feelings of belonging to the church. 

 Sunye’s dramatic transformation can easily be witnessed on two contrasting 

YouTube videos. First is a fourteen-minute YouTube video, “2013 PyungChang Special 



 165 

Olympic Closing Ceremony Wonder Girls Performance,” which was uploaded on 

February 6, 2013 by the official channel of the Korean Broadcasting Station.44 It is the 

last stage on which Sunye performed before she left Wonder Girls. In the video, she sings 

and dances with the other group members, all in the same airtight micro-short black 

jumpsuits that are designed to emphasize their cleavage. Everyone on the stage wears 

thick, smoky makeup. Their bold and suggestive dance moves and upbeat dance music 

captivate the audience. The lyrics of one of Wonder Girls’ smash hit songs, “Nobody,” 

lament the frustration of a romantic relationship, but longingly pines for a lover’s return. 

 A month later, March 11, 2013, another of Sunye’s performance video was 

uploaded by Kidokilbo (Christian News).45 Titled “Sunye’s Worship,” this footage is 

radically different from her Wonder Girls’ performance in the aforementioned video. In 

this video, Sunye stands alone on a simple dark stage, wearing long black jeans, a modest 

long shirt, and a loose vest. There is no trace of makeup on her face. Her body is covered, 

and the passion and the overt sexuality of her former performances are gone. The musical 

style is also different. When the slow tempo music begins, Sunye deferentially stares 

down, and then raises her head when she starts to sing “With All I Am.” This well-known 

song was written by Hillsong Worship, an Australian Christian music band that is a 

branch of an international Charismatic megachurch franchise by the same name.46 In the 

video, Sunye rarely moves while singing. She is absorbed in the lyrics of the song: “Into 

your hands / I commit again / With all I am, for you, Lord / You hold my world / In the 

palm of your hand /And I am yours forever.” At the climax of the song, after singing a 

verse, filled with emotion, she clearly utters, “Amen!” This time, her passion is directed 

only to God. She proclaims this love in a controlled and abstinent fashion. 
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Figure 5. Sunye as a member of Wonder Girls (up, at the left end) and Sunye as a 

missionary (down)  
 

Sunye announced her comeback as a singer in 2018. Since then, she has made a 

number of television appearances, in both Christian and secular broadcasting venues. Her 

musical style has been transformed from sensual K-pop dance music produced by an 

entertainment corporation into soft-rock-style contemporary Christian music. Sunye’s 

Instagram feed—which has some 319,000 followers—is filled with biblical verses, in 

both English and Korean, along with images of her everyday life with her family and 

children. She is a stylish celebrity; her family is beautiful, well-dressed, and wealthy. The 
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places they visit and the products they consume show the family’s hip transnational 

lifestyle in Canada and South Korea. One of her recent posts tags a Korean contemporary 

Christian music band, J-US worship, and urges the youth to be like the prophet Nehemiah 

to overcome “the wall” of the decaying world and “transform it for Christ.” This 

sentiment resembles what H. Richard Niebuhr categorized more than seventy years ago 

as one of the attitudes of Christians toward culture. In response to secularizing cultures in 

the twentieth century, evangelical Christians have been driven to create and transform the 

culture according to their Christian worldview. The global submarkets of evangelical 

popular music and film revolve around this approach.47 Along with a stylish high-quality 

photo of a musical stage, there are images of audiences raising both hands in worship, 

characteristic of a common charismatic style of Christian hand gestures.48 

Sunye’s marriage to a second-generation Korean Canadian missionary, Michael 

Kim, adds another layer to the story. She met her husband during her short-term mission 

trip to Haiti. He was a professionally established missionary who had previously worked 

in Kazakhstan for several years.49 His second mission field was Haiti. Sunye’s marriage 

and pregnancy garnered a great deal of media attention in South Korea between 2013 and 

2014. She was portrayed in her new roles as a wife of a missionary and as a “happy 

mom.”50 Her motherhood as an evangelical is an important part of her Christian identity. 

Children are blessings, and her fans on social media ask her to upload more photos of her 

children.51 Moreover, her image as a “good mother” was amplified in the media when 

she had a home birth for her first child in October of 2013. Korean media described her 

delivery as an “authentically natural way of childbirth,” dubbing her “real mom Sunye.” 
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In 2016, she gave birth to her second child, also through “natural homebirth” with a 

midwife.52 

She certainly seems to represent the aesthetics of progress. She lives in Canada, 

so her location in English-speaking North America is significant, as this language 

indicates power in Korean culture. Her beautiful, wealthy Christian family is now on 

center stage. No longer a sexualized commodity in the entertainment industry, her new 

life is now full of spiritual and material wealth—“the emptiness” in her soul no longer 

exists, at least on the surface, now that she is a charming and virtuous mother. Still, there 

is a paradox. Her motherhood and status as a wife of a pastor also compromises her 

agency in public discourse. Media coverage now depicts Sunye’s mission activity as 

auxiliary, as she accompanies her husband, while he is the true missionary. 

Acknowledging the misconception, in a radio interview, she explained: 

Interviewer: So, did you start your mission to Haiti following your 
husband? 
Sunye: No, I did not. Many people think that I did, but it is not true. When 
I started to live in the U.S., I first heard of Haiti. It just takes four hours 
from NYC to Haiti. I managed to get a one-week break, and it allowed me 
to go to Haiti. In Haiti, I first had the conviction that I should live a life as 
a missionary, spreading the good news. After that, I met my current 
husband.53 

 
Sunye seems to recognize the general perception about her activities and how she was 

being portrayed in the media as just “following” her husband into missionary work. She 

clarifies here the order of events and states that she had her own calling for missionary 

work apart from his. This interview shows discrepancies between Sunye’s own 

understanding of her activities and how the general public and media perceive her. 

Considering the fact that gender roles in Korean American Protestant churches are 
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distinctively demarcated between male and female members,54 it seems that the media 

reflects as much in their coverage of Sunye.55 

Sunye’s example dramatically illustrates a more general pattern of first-generation 

Korean Protestant women missionaries. Media coverage of her marriage and childbirths 

easily fits into the family-centered norms of Korean and Korean American churches. 

Women’s subjectivity is often understood as being auxiliary to that of men, and even 

Sunye’s own critical decision about her career change and religious resolution is seen as 

the result of “following the husband.” Although her calling derived from her own faith 

and her evangelical habitus, Sunyes’s agency is relegated to a secondary status in this 

community. She is reborn and remade, repackaged into a “good Korean churchwoman.” 

Thus, at least in the social imaginary of Korean Protestants, Sunye now performs a new 

role as a devoted churchwoman and a caring mother who embodies modest and ascetic 

visuality, rejecting her previous life as a fabulous K-pop idol and wildly popular celebrity 

and sex symbol. Or, she could be a new kind of evangelical celebrity of South Korea and 

Korean American Protestants, since she has all it takes: An exemplary status as a mother 

and a wife of a pastor, a proven dedication to missions, beauty and talent, and, best of all, 

a conversion narrative. Furthermore, her English is fluent. Hers is a striking narrative; she 

has become what Kate Bowler called “the beautiful frontwoman for [a] megachurch.”56 

The progress narrative of modernity, or what Latour called the “purification” is at work 

in Sunye’s transformation, although the bodily gestures of her worship and her gender is 

looming behind the alleged aesthetics of Progress. 
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4. Aesthetics of Koreanness and Its Hybridity 

Aesthetics of progress in Korean Protestant Christianity is a double-edged sword. 

It is part of a distinctive religious habitus that displays a set of social images of Protestant 

modernity, accompanied by evangelical family norms and economic prosperity. As a 

result of this “progress,” however, not only are the pre-modern Korean cultural elements 

masked, but patriarchal family norms are also reinforced in a new way. We see this in 

Sunye’s case; instead of overcoming Confucian patriarchy, it is replaced by an 

Evangelical Protestant version.57 Still, the idea of ethnic culture or “Koreanness” in 

Korean Protestantism did not disappear entirely. 

Here, I want to turn to one of the ways it manifests itself in the evangelical 

mission field in an invented Korean art form, performed mostly by women. When they 

employ this dance, “Koreanness” is cited strangely as the culmination of the aesthetics of 

progress—the evangelical mission field, where Korean Protestants pride themselves on 

being the authentic successors of the Anglo-American Protestant Christians who 

mercifully brought them into Christian modernity. Korean ethnic identity plays a 

significant role in this progress narrative, since Korean evangelicals began to subscribe to 

a supersessionist outlook that they now embody, a purer version of Christianity than their 

predecessors; they are now the new “Chosen People” of the world.58 In this 

supersessionism, or Korean exceptionalism, however, there persists a Weberian hierarchy 

that prioritizes rationalized, modern, and universal aesthetics of progress.59 The sensory 

and ethnic (thus, particular) aesthetics of Koreanness are embedded as a subcategory in 

the larger aesthetics of progress. That is, the aesthetics of Koreanness gains its place only 

when it supports the narrative of the aesthetics of progress. As I will show in what 
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follows, both are present in the logic and practice of Korean Protestant Christianity in the 

missionary field of Haiti. I will illustrate this further in the following second case study. 

4.1. Case 2: Aesthetics of Koreanness and Progress in Women’s Fan Dance 

Performance 

A group of Korean American women went to Haiti in June of 2013 for a short-

term mission trip. Founded in 2010, their church, the Crystal Korean Presbyterian Church 

of Georgia, emphasizes evangelizing missions.60 As soon as their new church building 

was finished in 2012 in Smyrna, a city about a twenty-minute drive from Atlanta, the 

church began sending short-term mission groups to Haiti.61 In 2014 the second short-term 

mission team visited Port-au-Prince, Haiti. Comprised of about fifteen laypeople and a 

male pastor, nine members of the group were women. There were 531 photos of the 

mission uploaded to the church’s website, available to the public.62 Twelve video clips 

shot by members of the mission team were also uploaded onto YouTube.63 The photos 

follow the daily activity of the mission team, while the video clips focus on the stage 

performances of church members. 

The team’s work consisted mostly of “cultural” activities, such as teaching 

Haitians balloon art, Origami, hymns, and dances. The missionaries distributed colorful 

balloons and pieces of paper to Haitian families; they decorated the concrete walls of the 

church building, and then the church band played hymns sung in English as they prayed 

together, thanking God. During the service, there was a special event, namely a fan dance 

performance. A group of mission team members took the stage. This fan dance 

performance was performed exclusively by female members of the team. Photos were 

taken while they practiced and performed the fan dance on stage. 
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Traditionally, the music driving this dance takes the form of Korean hymns set to 

Western melodies, although, hymns sung in Korean traditional musical styles have been 

added more recently.64 When the music started, the fan dancers positioned themselves on 

stage holding folding fans with flamboyant colors and giant pompoms. The dancers wore 

the Korean traditional dress, hanbōk, and held two large fans, one in each hand, which 

they wielded while spinning and dancing. The long hanbōk skirts spread out as the 

women danced, holding the large fans above their heads (figure 6). 

 

 
Figure 6. Korean Fan Dance. Photo: Wikimedia Commons 

(https://commons.wikimedia.org/wiki/File:Korean.Dance-Buchaechum-01.jpg) 

 
When performed by a group of ten to fifteen women, the dance fills the stage with 

a stunning visual display of elaborate gestures and formations, including a flying 

butterfly and a cascade of flowers. When the group forms a circle and spins together, the 
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fluttering pink skirts and brightly colored fans and clothing emphasize the feminine 

nature of the performance. The soft silk fabric of the hanbōk skirts, usually bright pink 

and red, match the colors of the folding fans. The women wear bright makeup and smile 

constantly. Their skirts evoke the sartorial conventions of traditional Korean wedding 

gowns, a heightened hetero-female cisgender expression of beauty and idealized 

femininity. 

I found similar imagery in a Korean missionary residence in Port-au-Prince. 

When I visited the home of late “Korean mother” missionary Samsook Paek, soon after 

her death, I saw that she had decorated her wall with a smiling Korean woman in her 

traditional wedding outfit. She called this residence, her home in Haiti, a “Korean cultural 

house.” (Figure 7) 

 
Figure 7. A poster of Korean women in traditional marriage gown (left) and photo of the late 

missionary Samsook Paek (right). Haiti House of Love, Port-au-Prince, Haiti. Photo: Minjung Noh. 
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Participation in the fan dance is the most visible and overtly public activity of the 

female members of the church in this mission. Though members of all genders participate 

in the prayers, relief work, and social services, the fan dance stands out as exclusively 

women’s work. In addition, the fan dance performance is the only aspect of the mission 

that overtly displays the ethnicity of the missionaries. While other cultural activities do 

not explicitly mark their Korean identity, the fan dance nods to the Koreanness of the 

mission team as a whole. Women’s dancing bodies now represent the ethnic culture of 

Korean Protestants. To expound on the cultural logic of this aesthetics of Koreanness, we 

need to appreciate how it summons the sensational forms and gendered bodies of 

Protestants in ways that are decidedly somatic and visceral. In part, I believe this re-

invocation of the distinctive Korean aesthetics is itself a generational phenomenon. 

Admittedly, the flamboyant ethnic aesthetics of the dance might look too 

sensational and too corporeal to be “Protestant.” Sunye’s evangelical habitus—especially 

in its aesthetics of progress or Weberian rational religious forms—are rarely expressed 

with fans and dancing. There are two major reasons for this puzzling development: First, 

the reassertion of Koreanness in later generations of Korean American practice; and, 

second, the elevated status of Korean Christians as the new “chosen people” of the world. 

Most second- and third-generation Korean Americans are already well assimilated into 

American culture. They speak English and perform their lives as American citizens. They 

are confident that they have already achieved “Americanness,” which allows them to 

embrace their Korean ethnic identity and cultural traditions to view them as resources in 

ways their parents and grandparents could not have. Despite the persisting dichotomy 

between Korean tradition and modern Christianity, the hierarchical relationship between 
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them—which has been at the heart of the aesthetics of progress since its early inception 

in Korea—seems no longer to be decisively operative for later generations of Korean 

Americans. Instead, for these next generations, Korean language and culture are 

becoming a part of their modern identities. They now serve as forms of cultural capital in 

the diversity-encouraging societies of North America. The emerging second-generation 

Korean American churches, in other words, have sought to be both culturally “different” 

and “American” at the same time.65 

The theology of “chosen peoplehood” among Korean Protestants has elevated the 

symbolic stature of Koreanness even further. Most Korean and Korean American 

Protestants belong to evangelical churches because they inherited a particular theology 

from the early-twentieth-century North American missionaries who converted their 

ancestors. While evangelicalism is hard to define, in this case it is often marked by a 

more conservative theology that emphasizes the inerrancy of the Bible and underscores 

strict enforcement of moral ideals.66 This theology is now combined with Koreans’ 

Christian ideas about their own election. They are, as noted above, in their estimation 

“God’s chosen people.” The narrative of “chosen people” compares the experience of 

Koreans to the narrative of the biblical Exodus and depicts Koreans as the bearers of 

authentic evangelical theology and morality. They thus stand in sharp contrast to the 

secularizing societies of Western Europe and the U.S. This theology is one of the 

motivations that Korean American Protestants passionately embrace in their mission 

activities, furthermore Korean American churches in the U.S. are noted for their 

missionary work.67 They regularly send out short-term lay mission teams as well as 

dispatch professional missionaries throughout the world.68 
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Younger generations of Korean Americans often navigate their relationship to 

Korean identity and the theology of Korean exceptionalism by missionizing, which helps 

propel the emergence of the aesthetics of Koreanness in the church. In this context, 

symbols of Koreanness obtain new significance and power. That is, it has become 

acceptable to be Protestant and conspicuously Korean, which putatively makes these 

communities the best representatives of Christianity around the world. Korean Protestants 

mark, and even parade, their Korean ethnic identity through the embodied aesthetics of 

Korean dance, rather than overtly in philosophy or theology. 

The aesthetics of Koreanness in the fan dance meets the needs of Korean churches 

in a global setting to proclaim their unique status. Since the early 2000s, Korean 

Protestants have employed the fan dance as a key missionary tool. Performers of the fan 

dance acknowledge that it is a Korean traditional dance form, distinct from the 

performative dimensions of the churches of other nationalities. That said, it is ironic that 

the fan dance is also a cultural construct, an invented tradition of modern Korea. The 

dance was created only in the 1950s in South Korea.69 The flamboyant style of female 

traditional dress worn in the dance, in addition, has often been associated with Korean 

Shamanism, an epitome of Korean folk religion or culture, depending on the context. 

Different forms of Korean Shamanism (musok) have been practiced since before the 

Common Era, but recent history has not been kind to this indigenous practice. Not only 

under the Confucian rule of Chosōn Dynasty (1392–1897) but also in the modern 

republic of South Korea (1948–present), it was characterized as a “superstitious” or 

“vulgar” popular religious belief. However, Shamanism has played a pivotal role for the 

socially underprivileged population, especially women, as an alternative healing and 
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communal support system. In the latter half of the twentieth century, it has started to 

draw attention from scholars in the English-speaking world as well as from Korean 

academics. Laurel Kendall’s pioneering work Shamans, Housewives, and other Restless 

Spirits: Women in Korean Ritual Life (1985) significantly contributed to the 

understanding of Korean Shamanism by illuminating the place of the female shaman 

(mudang) in the everyday lives of rural Korean people. Despite Confucian or Protestant 

denunciations, Shamanism remains important in the lives of the Korean masses.  

 
Figure 8. A Korean Shaman's Wardrobe. Seoul, South Korea, 2016. Photo: Minjung Noh. 

The attitude toward Korean Shamanism also dramatically shifted in Korean 

domestic discourse, when nationalist discourse that glorifies Korean traditional culture 

has become popular in the 1980s. Military authoritarian regime of Doo-Hwan Chun 

promoted its state-led cultural festival called gukpung 81 in order to overshadow the 

military coup d’état, which resulted in thousands of civilian deaths.70 Gukpung 81 

purposefully elevated the traditional music and dance toward boosting national pride, and 

Shamanism had been a valuable repository of folk music and dance forms. Even after the 

end of military regimes, the state support for Korean traditional culture continued, and 
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Shamanism has continued to constitute one of the main cultural forms in the 

policymaking.71 The scholarship on Korean Shamanism also has grown in and outside of 

Korea.72 It is important to note that there are active exchanges between the community of 

Korean shamans and scholars of Shamanism, making contemporary Korean Shamanism a 

multilayered field of religious practice and discourse, in which the fan dance is one of the 

art forms that shamans employ.73 

Moreover, the international popularity of the fan dance is heavily indebted to the 

Unification Church (so-called “Moonies”) and its entertainment group, the Little Angels 

Children’s Folk Ballet of Korea. This group toured the U.S. and performed the fan dance 

in the 1960s and 1970s.74 Considering the fact that the Unification Church is intensely 

condemned as a heterodox group by evangelical Christians, the adoption of this dance by 

mainstream Protestant missionaries is striking. That said, the prehistory of the fan dance 

has largely been forgotten by the general public, and today it holds significance almost 

exclusively as a Korean traditional art form, a national archetype of Korean culture.  

Korean Protestant churches’ desire to remain relevant by deploying the fan dance 

makes it highly unlikely that they would acknowledge the conveniently forgotten 

heterodox prehistory of this adopted cultural form. Rather, the generational change and 

shifting attitudes toward Korean tradition in Protestant churches reinforce the expected 

relevance of unique cultural forms as if they were eternal.75 As the later generations of 

Korean American church members perceive Korean ethnocultural identity as a form of 

cultural capital, rather than as the vestige of a regressive past, the fan dance, which 

visibly signifies Koreanness, has served as an attractive cultural commodity. In addition, 

the fan dance has proved to be even more suitable for adoption because the form was 
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already well organized in South Korean churches and well known as a form of Korean art 

before it was taken into the mission field. 76  

This manifestation of Koreanness does not yet happen in the rational realm of 

theology in the evangelical mission field. It still has a secondary status as women’s work 

and culture, not another false religious element that threatens Christian orthodoxy. The 

fan dance was reintroduced to Korean Protestants through a highly gendered lens. The 

aforementioned Weberian hierarchy of rationalized religion and “magical religiosity” is, 

in this case, also a highly gendered hierarchy. Bodily sensations, female bodies, and 

ethnic characteristics stand on the side of the magical past. In a streamlined narrative of 

Protestant modernity, or in the aesthetics of progress, “magical religiosity” and 

materiality still need to be contained and controlled by a sanitary, rational, and 

overarching patriarchy. The reformed religion, Protestant Christianity, prioritizes 

dematerialized forms of practice, and distinguishes the universal Truth and the particular 

locality. In this system, the Reformation and its modernity are patriarchal, as long as they 

posit male agency as unmarked universality and women as marked particularity. Hence, 

when the return of Korean ethnic aesthetics takes place, it finds its place to be embodied 

in women, a traditional place of local culture and particularity. Although the aesthetics of 

Koreanness now has an elevated status as a part of the narrative of the aesthetics of 

progress, like oil and water, the two aesthetic categories ultimately cannot and do not 

mix. Instead, they operate in a hierarchal relationship. The returned aesthetics of 

Koreanness is still an auxiliary to the masculine authority of the pastor. This is why these 

aesthetics stand as hybrid constructions, in which the hierarchies of enlightenment 

modernity are actively operating with a few modifications. The aesthetics of Koreanness 
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are set forth but are still subject to the gendered authority of the dominant discourse of 

the aesthetics progress. 

In addition, the dance is acceptable since it is a cultural element and does not 

violate realms or patterns of religious authority. In Korean Protestant churches, male 

members are vocal, and the majority of the leadership is comprised of men. Men preside 

over the so-called “public” realm, such as church services, sermons, and theological 

teaching, while women take charge of the private realm, including church kitchens, youth 

groups, choirs, and often-marginalized cultural elements that involve bodily activities. 

The fan dance can thus be interpreted as one of the supplementary cultural activities of 

women within the church, and the dance easily acquired acceptance in Korean Protestant 

churches due to these pre-existing gender norms. The gendered performance of the fan 

dance is allowed because it supports and reinforces the already recognized traditional 

gender norms within the Korean American church. It neither transgresses male authority 

nor ventures into the theological and intellectual realms of masculine power. The dance 

stands comfortably within accepted female gender roles within Korean American 

churches.77 The classic inculturation debate about the extent to which a local culture and 

custom can be adopted by Christians—I investigate the concept further in the Chapter 

Five—is at the core of this case since the acceptance assumes the safety of employing the 

dance. Webb Keane observes in the practices of Calvinist Dutch missionaries in 

Indonesia how “by taking the material forms of speech and practice to operate at a 

subordinate realm distinct from that of more abstract meanings and intentions, 

missionaries could hope to separate out religion from culture.”78 That is, by solidifying 

the hierarchical boundaries between religion and culture, Korean Protestants can avoid 
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the danger of syncretism or excessive localization, notwithstanding the fact that the 

boundary is by no means fixed, as we have seen in the shifting social discourse of 

Shamanism in South Korea, in which the folk practice was perceived as a superstitious 

religious element of a national culture. 

Ironically, this supplementary and cultural activity of the fan dance has become 

an essential element in the Korean mission field—another logic of supplement—, 

destabilizing the priorities in these church dynamics. Artistic activities such as the fan 

dance are central, not marginal, to the mission, particularly when the church needs to 

appeal to a Haitian audience of potential converts. Arguing that appealing to such a 

religious audience is based more on a kind of collective religious habitus than rational 

choice, Terry Rey and Alex Stepick speak of a “Haitian religious collusio.”79 This relates 

to “the quest for healing and protection from illnesses or disorders caused by evil spirits 

or sorcery.”80 In this quest, the emotive aspects of a distinctive Haitian religious habitus 

are marked by dance, music, and vocal prayers, which attract potential Catholic or 

Vodouist converts.81 Given this, the Korean missions require a strategy to adjust to the 

tastes and proclivities of its audience in somatic ways, over and above theology and 

preaching. Thus, it is the aesthetic and sensational forms of practice, such as the fan 

dance and music, that draw people to their church, with the women’s fan dance thus 

serving as a key missionizing tool. Ironically, it was also Weber who alluded to the 

power of aesthetics and art in religious expansion while downplaying the religious 

function of aesthetics.82 This power of aesthetics, perhaps, is why the purification “is 

never entirely successful.” 
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In this way, the Korean fan dance in the Haitian mission field begs another set of 

questions regarding cultural hybridity and religious inculturation. What will happen when 

Protestant Christianity rendered by Korean evangelicals is passed down in Haiti? When 

the inculturation takes place across generations, what cultural complexity and practice 

will take form and/or remain in place? These questions are outside of the scope of the 

current dissertation and would require more attention than we can devote here. That said, 

these are important questions to be asked in the future, as the number of Haitian 

evangelicals influenced by Korean missionaries increases.  

Another thread of questions I would like to add here for future inquiry concern 

race and ethnicity. I will discuss the ethnic and national identity of Korean and Korean 

American missionaries in Chapter Five, but my choice of the category of “ethnicity” as a 

category of analysis needs to be briefly addressed here. I have discussed the racial 

politics of Saint-Domingue and the Republic of Haiti throughout the history of 

transatlantic slave trade, the abolitionist movement, the U.S. Occupation, and so forth. 

The transnational political context in which Haiti is located makes it impossible not to 

consider the racial hierarchy and accompanied discourse in North America, France and 

Latin America in a historical investigation. Because the category of race, albeit an 

unstable and fluid one,83 is so relevant in explaining Haitian historical context, Korean 

Americans—and Asian Americans—were placed in a distinctive discourse, or in an 

ambiguous place, in terms of race in Haiti. That is, the racialization of Asian Americans 

takes place between the Black-White binary and Model Minority stereotypes (i.e. 

“honorary White” stereotype). Thus, as Shireen Roshanravan argues, the need for 

claiming racial third space is exigent in Asian American studies and activism. Drawing 
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on Homi Bhaba’s term third space, which aims to problematize political and colonial 

boundaries based on hierarchy, third space refers to the in-between space where 

ambiguous subjects that are not represented where dualism dwells.84 This discussion has 

led me to use ethnicity more often than race when I refer to Korean and Korean 

Americans in the following chapter. 

In addition, outside of the United States, South Korean racial discourse does not 

finely attune with that of the Americas nor France. For example, the translated word for 

race in Korean is injong (kr. 인종 ch. 人種), which is translated from Chinese 

translation of race, literally refers to “species of human,” has different connotations.85 

Therefore, I chose “ethnicity” in the following chapter, though not without reservations. 

That is, I am also aware of the criticisms on the use of “ethnicity” in the North American 

liberal discourse. As Rey Chow points out:  

While it often subscribes to exactly the same boundaries as its reactionary 
counterparts, this liberalist cultural logic meanwhile democratizes these 
boundaries rhetorically with honorable terms such as “multiculturalism” 
and “diversity” and practically by way of the proliferation of enclaves and 
ghettos (within institutions such as government bureaucracies, 
corporations, universities, and so forth)… Werner Sollors, noting a basic 
ambiguity in the Greek noun ethnos, which “was used to refer to people in 
general, but also to ‘others,’ ” writes that in the term “ethnicity” as it is 
used in America, “the double sense of general peoplehood (shared by all 
Americans) and of otherness (different from the mainstream culture) lives 
on.” “In America,” he continues, “ethnicity can be conceived as deviation 
and as norm, as characteristic of minorities and as typical of the country… 
A paradox is at the very root of American ethnicity.”86 
 

In this context, ethnicity has dual meanings. It can refer to an egalitarian nature of all 

Americans (as in “Italian, British, German, and Vietnamese Americans are all ethnic 

Americans”); on the other hand, it can also be a blanket lens through which to view non-

mainstream or non-White minority groups (as in “ethnic food”). In the contexts of 
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Korean and Korean American missionaries in Haiti, they are both called “(ethnic) 

Korean” or “Asians”;; they are also called “Chinois” (Chinese) in Haitian Krèyol, a 

colloquial word that refers to people of East Asian descent. Given the reality of the field 

and nomencluature in which Korean and Korean Americans are enmeshed, ethnicity 

seems to be a better term than race. Still, I believe that the collision of two categories of 

race and ethnicity in discussing transnational crossings of Korean missionaries and 

Haitian people will generate a creative tension in the discourse on differences and will 

provide explanatory power for understanding unprecedented transnational movements.   

5. Conclusion 

 Koreans made their way into the mission field in Haiti, as elsewhere, to spread not 

only their religion but also the aesthetics of progress, one into which they are baptized 

and which has formed the core of Korean Protestantism since the late nineteenth century. 

In this chapter, I have shown that the implementation of such missionary work by Korean 

Protestants brings about unexpected hybrid aesthetics. The missionary work propelled by 

the aesthetics of progress, ironically, necessitates the gendered aesthetics of Koreanness. 

That is, in the mission field, women’s physical, material, and artistic activities obtain 

enhanced significance as practices and performances that draw Haitians into their 

churches. 

Looking at these two aesthetics—that of progress and that of Koreanness—and 

how they co-exist helps us make sense of how Korean Protestants have a distinctive 

habitus that fashions their religious practices, particularly in the context of transnational 

missions. By using a theoretical framework of embodied aesthetics as habitus, I have 

explained the aesthetics of progress in Korean Protestant Christianity and how it is 



 185 

embedded in the transnational history of Korea. I then turned to a case study of pop-

culture celebrity Sunye to illustrate how a particular ideal of the evangelical family is at 

work in these aesthetics. When Sunye became a passionate churchwoman and a 

missionary to Haiti, her appearance, musical style, and social media imagery were 

transformed, as she became the model of the virtuous Christian wife and mother. 

My second case study, the Korean fan dance of Korean American women 

missionaries in Haiti, demonstrates the emergence of the supplemental aesthetics of 

Koreanness deployed within the Korean American church. In both cases, the embodied 

aesthetics of Korean Protestant Christianity are translated into specific practices of 

Korean Protestant women who serve as missionaries. The ways these aesthetics are 

intertwined, especially in the reclaiming of Koreanness, suggests that gender keeps the 

order of the status quo, even in the midst of these innovations. 
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CHAPTER FIVE 

BRINGING KOREAN CHURCH TO HAITI  

 

Though the distance between missionary David Kim’s residence and Emmanuel 

Church is only about 8 miles (12 km), it took us nearly 40 minutes to get there by car. 

The road conditions were rough, there were occasional traffic jams, and we were forced 

to take alternative routes. Our Haitian driver, Serge, deftly navigated the chaotic streets of 

Port-au-Prince. Scooters, flamboyant tap-taps, overburdened trucks, and dilapidated 

jalopies crowded a wide road with neither marked lanes nor traffic signs. On top of that, 

the roadside was crowded with vendors approaching the cars to tap on the windows. 

People were burning trash everywhere, and black pigs ravaged through the mounds of 

garbage. Pierre Bourdieu described the traffic at the Place de la Bastille, or Place de la 

Concorde in Paris, as “the extraordinary concordance of thousands of dispositions 

implied in five minute’s movement.”1 Would he also see the same “concordance of 

thousands of dispositions” in the chaotic street traffic of Port-au-Prince? I would think so, 

as Bourdieu had spent several years in the Third World, in Algeria, to be precise, and 

because social chaos is now pretty much a global phenomenon, especially in cities, while 

the vehicular traffic in Algiers, where Bourdieu taught for two years, is the stuff of 

legend. 

Although it seems more like a pandemonium than a concordance to the outsider, 

the streets of Port-au-Prince have their own tacit rules. Drivers, vendors, and pedestrians 

yield, argue, exchange jokes, and make fun of one another. Although there are no traffic 

lanes drawn on the road, the drivers incessantly negotiate their ways to reach their 
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respective destinations. Slowly, there is indeed a concordance. Just as I was amazed by 

the seemingly chaotic but strikingly effective streets of Port-au-Prince, Bourdieu was 

astonished by the fact that “there are not more transgressions and subversions, 

contraventions and ‘follies’” in the streets of Paris, and further, in the world.2 Instead, 

there is an observance of the dominant order of the world, or doxa, and it is accepted as 

natural.  

The cultural and religious logic and doxa that Korean missionaries uphold in Haiti 

is the subject of this chapter. Korean Protestant missionaries are the products of a 

particular form of evangelicalism traceable to the “Lausanne movement” in 1974, and to 

all sorts of complicated transnational contours. Admittedly, like the traffic in Port-au-

Prince, the space that Korean missionaries in Haiti occupy consists of a rather convoluted 

collage of transnational diasporas, confusingly conceived notions of ethnic identity, 

global politics, and the practice of/for salvation. Amidst this social messiness, Korean 

missionaries in Port-au-Prince believe that they are mending the world and keeping the 

order according to the doxa of evangelical Protestant morality. 

1. Overview and Methodology 

This chapter is based on my fieldwork and interviews with Korean and Korean 

American missionaries in Haiti. While the previous chapter provided background on 

Korean evangelical missions and a general ethnographic analysis, the current chapter 

provides more specific details on Korean missionaries in Haiti. I explore the data through 

concepts such as transnational diaspora, the construction of Protestant pastoral authority, 

symbolic capital, inculturation, ethnicity, and gender, thus furnishing a theoretical 

framework as well as an oral history of Korean missions in Haiti.  
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I begin by identifying the influx route and background of Korean missionaries in 

Haiti in order to outline the patterns of Korean Protestant missions, which are largely the 

product of transnational diaspora spanning South Korea, the United States, and Haiti. 

Subsequently, I analyze the education and medical missions by Korean evangelicals, 

through which these missionaries establish their gendered pastoral power that render 

them compatible in the mission field.  

Through the interview process, I obtained data on the history of Korean American 

missionaries in Port-au-Prince, whose origins in the mission field there can be traced to 

1992. The narrative is based on an oral history told by David Kim, a Korean American 

missionary who has been living in the city since 2006. As the president of the Korean 

missionary association in Haiti, Kim introduced the current state of Korean missions in 

Haiti, and more importantly, a genealogy of Korean and Korean American missionaries. 

Oral history is relevant for this study due to the relative newness of the subject. As far as 

I know, there is no previous scholarly literature on Korean missions on Haiti. Oral history 

and fieldwork have thus proven to be the best way of obtaining information about said 

missions. In addition, a loosely structured oral history interview organically enabled the 

interviewees to express their personal views of the missions, the dynamics between 

themselves and converts, and the affective aspects of their routines in the mission field.  

Spatial aspects are also significant. The interviews took place in a number of 

locations, following the footsteps of Korean American Christianity in Port-au-Prince: 

Kim’s missionary residence in an upper middle-class neighborhood in Delmas; the first 

and second churches founded by Korean American missionaries in the city’s poorest 

slum, Cité Soleil; the school founded by the first Korean American missionary, Seung-
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Chil In (d. 2005) and his burial site inside of the schoolyard in Duvivier; and, the 

orphanage which used to be run by Sam-sook Paek—the “Korean mother” missionary 

discussed in Chapter Four—where she is currently buried with her mother in the Tabarre 

district. In October 2017, she suddenly passed away at the age of 73, due to acute sepsis 

during a fundraising trip to Korean American churches in Virginia. When I visited Haiti 

in December 2017, the children and missionaries in Paek’s orphanage were still grieving. 

The main interviews were conducted in December 2017 and January 2018 in Port-

au-Prince, Haiti’s capital city. The recordings of the interview are approximately eight 

hours and the interviews took place in multiple locations. The follow-up interviews were 

done electronically, mostly through KakaoTalk, a smartphone messaging application that 

is universally used among South Koreans and their diaspora. The communication 

continued intermittently between February 2018 and November 2019.3  

In the following, I structure my findings in two sections. First, I identify the 

inflow routes of the missionaries focusing on their transnational diaspora network 

(“Coming to Haiti”). Here, I highlight the role of the Korean diaspora in the United States 

in contemporary evangelical missions in relation to Lausanne Movement (1974-present) 

and the symbolic capital that the missionaries utilize, such as ethnic identity and 

citizenship. Second, I follow the early history of Korean missions in Haiti according to 

their locations and analyze the construction of pastoral authority through education and 

medical institutions (“Building Churches”). Such pastoral authority obtains strong moral 

justification through the missions’ relief work, and it is closely tied to historical narrative 

they espouse. While Korean missionaries discuss their history in the in Haiti, they 
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actively discuss their views on inculturation and progress; i.e., the extent to which the 

delineation between local religion and local culture should take place in their missions.  

1.1. A Note on Positionality 

 At the outset of my research, I was anxious about my reception among the 

missionary community. The anxiety was due to my liminal identity as a doctoral student 

who temporarily migrated to the United States from South Korea, but also due to the fact 

that I am not an evangelical. Although I attended evangelical churches in South Korea in 

my teens and am familiar with the evangelical culture there, I currently do not identify as 

an evangelical Christian. Out of caution, I attached my CV and published writings—both 

in Korean and in English—to introduce myself in the initial email correspondence with 

the mission churches in Haiti. These attached documents were an attempt to prove my 

professional credentials as a researcher and to be clear about my outsiderhood. As I was 

upfront about my research and academic background, I was also aware that there were 

risks involved, insofar as my CV clearly identifies me as a non-evangelical who has 

published favorably on Korean Shamanism and on more progressive forms of Korean 

Protestantism.4  

Despite my trepidations, I was received warmly by the missionaries. It seemed 

that my educational background in a high-profile university in South Korea and my 

affiliation with a university in the United States impressed them. More importantly, the 

fact that I was not directly affiliated with other Korean progressive Protestant 

denominations, such as the Tonghap Presbyterian Church (I will elaborate on this 

distinction below), contributed to my acceptance among the missionaries.  
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Other elements that shaped my experience in the Haitian mission field were my 

gender and age. During the interview and interactions with the missionaries, I fielded 

numerous questions regarding my marital status and family background. At the time of 

the fieldwork, I was an unmarried woman in her late 20s, and their interest in my marital 

status was plentiful. In these interactions, I found myself negotiating my self-

representation to the missionaries, and carefully choosing my language and vocabulary. 

Given my upbringings in a traditional middle-class South Korean family, I knew how not 

to offend elders by abstaining from expressing my differences in opinions. After all, it 

seems that missionaries saw me as a younger Korean woman—approximately at their 

daughter’s age—as well as a researcher. Thus, my personal identity, such as educated, 

feminist, and politically progressive woman, was rarely discussed, while I tried my best 

to represent myself truthfully.  

2. Coming to Haiti 

 I first met David Kim at a bakery called Epi d’Or in the sprawling Delmas 

neighborhood of Port-au-Prince in December 2017. He was about 5’ 6’’ tall and a mild-

looking middle-aged gentleman with a kind smile. When I contacted a Korean American 

church which regularly sends out short-term mission teams to Haiti, the church manager 

kindly referred Kim to me, since he was the president of the Korean Missionary 

Association in Haiti. At first, he was surprised to see Serge, the Haitian driver and 

translator who accompanied me. He immediately whispered to me in Korean: “Next time 

you come, don’t hire anyone. You can stay and travel with my church team.” After a 

short introductory conversation, I followed him to his residence located 5 minutes’ drive 

away. The residence was a spacious two-story house with newly renovated second floor. 
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There were four to five Haitian church members helping around the house and also living 

with the missionaries. When we arrived and parked in the large front yard of the 

residence, they were cleaning the garden area.  

 
Figure 9. Jane Kim's Korean Meal. Brown dish in the lower left is kimchi made of papaya. Port-

au-Prince. Photo by Minjung Noh 

I was welcomed by Jane Kim, the wife of Kim in the house. She welcomed me 

and asked me a couple of personal questions that South Koreans habitually cast to 

younger people, such as “How old are you?”; “How come did you come to Haiti?”; “Are 

you married?”; “I heard you went to the Seoul National University! You must have been 

very good at studying!” It was little early for lunch, but she wanted to feed me first 

anyway. We directly walked to the kitchen, where a table for three was already set up. It 

was a typical Korean everyday meal: A bowl of white rice and a bowl of Korean style 

vegetable miso broth were placed for each individual; a number of Banchans (side 

dishes) were placed at the center of the table to share (Figure 9). Banchans included two 

different kinds of Kimchi, stir-fried fish cake, seasoned seaweed, and fresh salad. 
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Although I already found it striking to be served such a thoroughly authentic Korean 

meal in Haiti, what struck me most was one of the Kimchi dishes. It was made of a 

vegetable that I could not identify. When Jane Kim noticed my curiosity about the dish, 

she proudly said to me: “That Kimchi is made of papaya. We don’t get Asian radishes 

here, so ladies in Cap-Haïtien started to make Kimchi with papaya. I learned from them. 

Try it.” I had a bite. The seasoning tasted familiar, but the texture was new. I wondered 

about who the ladies in Cap-Haïtien were, and it was then when I was told about the 

Korean community in Haiti.   

2.1. Demographics and the influx routes of Korean Missionaries in Haiti 

According to David Kim’s account, as of January 2018, approximately 160 

Korean and Korean Americans were living in Haiti. In the northern city of Cap-Haïtien, 

where a Korean apparel corporate Sae-A Trading set up an industrial complex under the 

Clinton administration, sixty Korean Sae-A employees are currently stationed. In Port-au-

Prince, about fifty Koreans reside in the city for business in an industrial complex, 

SONAPI (Société Nationale Des Parcs Industriels). The rest of Korean population in 

Haiti consisted of missionaries. There are 44 Korean and Korean American missionaries 

who are registered in the Korean Missionary Association of Haiti.5 Six missionaries 

chose not to be registered due to the denominational differences–including two priests 

and a nun at a Catholic orphanage, “Haiti KKOTTONGNAE,” or for other personal 

reasons. About one-third of the missionaries are active in Cap-Haïtien in northern Haiti, 

and other missionaries are located in the capital, Port-au-Prince. The number of men and 

women missionaries are about the same, but there are more women missionaries than 
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men in Cap-Haïtien. These missionaries regularly host short-term laypeople mission 

teams from Korean American Churches.  

When it comes to the demographic and denominational affiliations of the 

missionaries, Kim’s account of his background presents an exemplary case: 

I am originally from Busan, South Korea. I immigrated to the United States in 
1976 through church connections. I lived in the New York City for fourteen years 
and went to Nayak college there. Then I moved to the New Jersey and lived there 
for twenty-six years. I worked as an evangelist at a Korean Presbyterian church in 
the New York City, and then worked as an English ministry pastor in the New 
Jersey after getting Master of Divinity degree from Alliance Theological 
Seminary. I travelled outside of the United States to be trained as a missionary. I 
went to West Africa for training, and then went to India, which was my first 
mission field. I was stationed in India for about five years until 2005. My home 
churches in Busan and in New Jersey financially supported my mission. In 2006, I 
joined an organization called “Haiti Mission USA” founded by Emmanuel Church 
of New Jersey. Kee-Soo Jang, the pastor at the Emmanuel church was travelling 
Dominican Republic and visited Haiti, and met Seung-Chil In, the first Korean 
missionary in Haiti at that time. It was the early 2000s. Pastor Jang was moved by 
missionary In’s work in Haiti and founded a non-profit organization “Haiti 
Mission USA.” It has been already 12 years since I moved to Haiti, and I am 
turning 58 years old next month. 
 

Kim’s narrative reflects a fairly typical first-generation Korean American Christian 

trajectory. His immigration was facilitated by a Protestant church in South Korea. This is 

a recurring pattern in the post-Immigration and Nationality Act of 1965 era of Korean 

immigration, partly evidenced by the statistics of their religious affiliations.6 While 

South Korea is only 29% Christian, 71% of Korean Americans living in the United States 

are Christians, including 61% who are Protestant.7 In New York City, Kim had attended 

Nayak College, a Christian school affiliated with the Christian and Missionary Alliance. 

His visa and later naturalization process were supported by church-related organizations 

and colleges. In addition, the 1970s marked the beginning of “reverse mission” from 

Korea, when Korean Christians started to send out missionaries overseas, particularly to 
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the United States to save their “Big Brother” from secularization, since South Korea had 

received Christianity from the United States in the nineteenth century.8 Within the 

constellation of Korean Christianity, churches and educational institutions with which 

Kim has been affiliated are conservative, evangelical, and Protestant, particularly 

Presbyterian, of the denomination of 71% of Christians in South Korea.9 After his 

education in the United States, Kim chose the path of a professional missionary. After 

being trained in West Africa and working in India, he joined “Haiti Mission USA,” a 

non-profit organization founded by a Korean American Church –Presbyterian, as well – 

in New Jersey. Thus Kim is a part of earliest wave of the Korean “reverse mission” 

movement. 

In the following conversation, Kim provided brief accounts of other missionaries 

in the field. All of the missionaries registered to his Association are conservative-leaning 

evangelical Protestants. Their denominational affiliations are diverse, but most of them 

are Korean Presbyterians, particularly Hapdong Presbyterians, while a handful are 

members of the Korea Evangelical Holiness Church and the Assemblies of God of Korea. 

Kim mentioned that he does not care about denominations too much, as long as the 

missionaries’ theologies are “biblical.” That said, in the context of this chapter, 

denominational backgrounds are important to understand the demographic and its 

transnational network. For example, the conservative Hapdong Presbyterians in Korea is 

starkly distinguished from liberal and ecumenical Tonghap Presbyterians. These two 

denominations diverged in 1959 over debates concerning participation in the World 

Council of Churches and its ecumenism. Currently, each denomination runs separate 

theological seminaries and endorse distinctive theologies.10 For example, Hapdong 
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Presbyterians uphold the much more conservative Calvinist theology that was introduced 

to South Korea in the late nineteenth century by North American missionaries. This 

theology includes belief in the inerrancy of the Bible, a premillennialist eschatology, and 

the veracity of Biblical miracles.11 The size of Hapdong (2,656,766) and Tonghap 

(2,524,227) Presbyterians are similar according to 2018 statistics.12 

 The important differences between Tonghap progressives and Hapdong 

conservatives in the mission context are their distinctive affiliations to the seminaries in 

the United States. The liberal and ecumenical Tonghap Presbyterians are mainly 

connected to mainline Protestant elite institutions in the United States. The Tonghap 

Presbyterian affiliated Yonsei University and Presbyterian University and Theological 

Seminary (PUTS) in Seoul have routinely sent a number of doctoral students to 

institutions such as the Graduate Division of Religion at Emory University, Union 

Theological Seminary, or Yale Divinity School.13 When it comes to missiology, they 

tend to be much more moderate and focus on biblical studies rather than overseas 

missionary activities. In contrast, the conservative Hapdong Presbyterian groups are 

much more enthusiastic about overseas missions. Its flagship educational institutions 

include Chongshin Theological seminary, with campuses in both South Korea and in 

New York City, and Global Mission Society(GMS), which is the largest mission 

organization in South Korea. Hapdong Presbyterians have wide connections to American 

evangelical institutions such as Liberty University, Fuller Seminary, Youth With A 

Mission (YWAM), Nayak College, and Christian and Missionary Alliance. Most Korean 

and Korean American missionaries in Haiti, including Kim, are affiliated with Hapdong 

groups. In addition, Assemblies of God of Korea is a denomination largely maintained by 
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the Yoido Full Gospel church, the largest Pentecostal megachurch located in Seoul 

globally known for its massive congregation of some half million adherents. This 

denomination is directly affiliated with Fuller Seminary and Billy Graham’s ministry, and 

one of the aforementioned missionaries, Sam-Sook Paek, was a former member of the 

Yoido Full Gospel Church. 

2.2. Missionary Motivations 

Given these demographics, the majority of Korean missionaries in Haiti are a part 

of “Hyper-Korean Evangelical”14 groups that are believed to have less worldly power, or 

socioeconomic capital, in contrast to other Korean American groups, as well as euro-

American Christian groups. They are non-elite Korean and Korean American groups that 

subscribed to a conservative evangelical theology. In addition, they perceive themselves 

to be disadvantaged in the racial and ethnic hierarchy in the United States compared to 

White evangelical Christians, resulting in a double challenge of sorts.15 I will later 

discuss how this perception of ethnicity and race among Korean Americans could unfold 

in Haiti, but for now, I would like to focus on how the perceived hardships are described 

in the missionary Kim’s self-narrative:  

I was sent off with a splendid service at my home church. Hundreds of people 
gathered and prayed for the success of my mission in Haiti. But when I first came 
to Haiti, I didn’t know what to do. I didn’t speak the language, and there were no 
Korean missionaries who can help me. The situation in Haiti was devastating. 
People were so poor. Much worse than India. Moreover, I didn’t even have a car! 
I had to ride tap-tap to go anywhere. I used to get lost a lot and if it weren’t for 
God’s blessing, I would have been dead by now. I was paid $400 USD every 
month, but it was much less than other American missionaries in Haiti. I was very 
envious of large SUV vehicles that American missionaries are given in the 
beginning of their missions. I didn’t have my own car for the first three years in 
Haiti. In the first month of mission, I prayed so much, but couldn’t find a way. I 
only stayed the first month because I was ashamed. I didn’t want to lose my face 
to the people who prayed for my mission in the farewell service. 
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In this account, Kim compares himself to American missionaries, the largest mission 

group in Haiti. Without private means of transportation, Kim struggled to circulate in 

Port-au-Prince, paying to ride crowded tap-taps among local Haitians. With little support 

and many financial difficulties, Kim struggled to establish his missionary work in Haiti. 

In addition, it was 2006, before the 2010 earthquake, when there were even a smaller 

number of Korean missionaries in Haiti. Kim continued narrating how he overcome the 

difficulties: 

I didn’t know what to do, but I just looked around. People were starving. South 
Korea must have been like that right after the Korean War. So, I cooked rice and 
instant ramen. I brought people on the street and fed them. When people in the 
neighborhood heard about me feeding the strangers, there were so many people 
knocking on my door. I could not continue feeding dozens of people every day by 
myself, but I tried hard. That’s how I started to interact people around me. I 
prayed with them every day, and some of them did not leave my place. From that 
time, I stopped reading books on theology. I didn’t have time for it. I had too 
many people to feed. Studying was a luxury here. I needed to work harder and 
harder, every day. I decided to stay in Haiti and stopped comparing myself to 
others. That was the only way. God gave me that amazing determination in the 
second month. 
 

Finding parallels with the poverty-inflicted Korean past, Kim described how he started to 

work for people in his area. South Korea was once a nation where “Rice Christians” went 

to the church for food, and thus Kim sees the Korean past in Haiti. He would also find 

meaning from the work and devotion itself, and explained it to be God’s work. He 

stopped reading books, and “stopped comparing myself to others.” This will to “work 

harder and harder” is consistent with sociologist Rebecca Y. Kim’s assessment of Korean 

evangelical missionaries. Kim explains that this group instead utilizes “greater 

evangelical fervor, a Koreanized evangelical ‘soldier spirit’ and devotion… and 

willingness to outwork and outsacrifice anyone, including White evangelicals.”16 It 

seems that, according to Kim’s account, Korean evangelical missionary identity has a 
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distinctive characteristic that transcends its limitations in ethnic, social, and economic 

hierarchies. I would like to suggest that this distinctiveness derives from the historical 

and transnational conditions of the Korean diaspora, which weaves ideas of citizenship, 

ethnicity, and religion in order to formulate a distinctive and global evangelical identity. 

2.3. Citizenship, Ethnicity, and Religion in Transnational Diaspora 

Kim retains a what I perceive of as a thoroughly Korean identity, even after 

making the Unites States his home for about forty years. His English is thick with a 

Korean accent, and he is much more comfortable conversing in Korean. It is significant 

to clarify how he negotiates his Koreanness and Korean Americanness. Generally, 

Korean and Korean Americans are distinguished according to their citizenship status in a 

narrow legal sense. However, Kim rarely uses the word “Korean American (han'gukkye 

migugin, kr. 한국계 미국인).” For him, everyone who is of Korean ethnicity (or, 

“Korean blood,” as he puts it) is Korean. His two children, who were born and raised in 

the United States and barely speak Korean, were just referred to as Koreans. That said, 

Kim holds an American passport and is proudly a naturalized citizen of the United States. 

He spoke about the meaning of owning an American passport in Haiti.  

I’m a[n American] citizen. American passport is powerful in Haiti. People here 
sometimes look down on me or dismiss me because I am an Asian, but when I 
show my passport in city offices, they treat me differently. I can get things done 
much faster. Are you a citizen? 
 

I responded that I only have F-1 student visa sponsored by my university in Philadelphia. 

Then, Kim gave me a piece of advice: “Whatever you plan to do in the future, get a green 

card first. Then, become a citizen. It is really helpful.” It seems that his Korean ethnic 

identity and juridical-legal status (American citizenship) are a separate issue for him. 

Since South Korean government does not allow dual citizenship status, Kim had to give 
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up his Korean nationality to become an American citizen. For Kim, American citizenship 

is a matter of social status in two countries, including the United States and Haiti. In 

Haiti, too, it has been quite advantageous to be an American citizen for Kim and other 

Korean missionaries. Still, Kim’s self-perception of Korean ethnic identity remains 

unscathed. 

It is clear that Kim is a part of the global network of material resources and 

various forms of symbolic capital between South Korea, the United States, and Haiti. All 

three nation-states are part of imbalanced economic and political relationships, as I have 

discussed in Chapters Three and Four. By being an American citizen, Kim benefits from 

a global political structure of power, thus his citizenship status can translate as social 

capital at the local level in Haiti. Simultaneously, Kim’s Korean evangelical identity is 

also an essential part of his narrative. This calls for a more nuanced analysis of the 

cultural, ethnic, and religious logics that move beyond political considerations. In this 

regard, I find Aihwa Ong’s understanding of transnationality quite helpful in 

understanding Kim’s narrative. Ong’s theorization, as I outlined in Introduction, 

highlights the simultaneous workings of multiple layers of cultural elements and 

strategies of mobility in the lives of migrants, ranging from the influence of the nation-

state to everyday cultural practices. That is, in contrast to globalist perspectives that 

assumes a binary between global as political economies and local as cultural, 

transnationalism aims at looking phenomena of migrations and diasporas using a more 

holistic view. Attentiveness to transnationalism helps one to see “the condition of cultural 

interconnectedness and mobility across space” by examining “the complex relations 

between transnational phenomena, national regimes, and cultural practices.”17 The 
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mutual “construction of human practice, gender, ethnicity, race, class, and nation” are 

thus profitably considered in a transnational perspective.18 

Ong’s work focuses on the Chinese diaspora, while my cases of Kim and other 

Korean missionaries concern a religious Korean diaspora, one that undulates through and 

between more than three countries. That is, after immigrating from South Korea by way 

of religious contacts, they moved at least once again to India, the Dominican Republic, 

and Haiti as Korean Americans or as Koreans in diasporic contexts. Their transnational 

itinerary involves, to evoke Ong’s framework, multiple elements such as relationship 

between national regimes—of South Korea, the United States, and any other countries 

they enter—, Korean evangelical cultural practices, and ethnic identity. For example, 

even though Kim is benefiting from the transnational social capital of his American 

citizenship in Haiti, his self-identification is still thoroughly Korean. He speaks Korean 

and occasionally English in Korean accent—his Haitian Krèyol is rudimentary, and he 

does not speak French—follows Korean cultural norms, and operates in life daily as 

inclined by his Korean habitus.  

Then, what about religion? Kim’s religious narrative encompasses multiple 

countries including South Korea, the United States, India, and Haiti, the product of his 

participation in evangelical missions. Ong’s framework is certainly useful to help us 

comprehend multiple elements in the transnational environment, but it does not 

sufficiently discuss the religious context for my cases. In this respect, Peggy Levitt’s 

typology of transnational immigrants’ perceptions of their identity is suggestive. Levitt 

categorizes immigrants’ responses to transnational conditions ranging from “national 

responses to a transnational reality,” “cosmopolitans,” and “religious global citizens.” 



 210 

The first category, “national responses to a transnational reality,” includes “old-fashioned 

national citizens who feel either American,” or who still feel that they are “part of their 

homelands” and that they are “ethnic American,” and finally, who assert “dual 

belongings” to their homelands and to the United States.19 Cosmopolitans are generally 

people who make home anywhere they go and do not put much weight on a particular 

national belonging.20 Lastly, Levitt’s “religious global citizens” is a category—or a 

metaphor—I find to be most perceptive for my analysis. “Religious global citizens” are:  

people [who] don’t live according to an atlas, or at least not the kind of 
most of us are used to. They think of themselves as living in a religious 
landscape, not carved up into nations or encompassing the entire world but 
delineated by the spiritual and the sacred. they are not nationals or 
cosmopolitans but members of communities of faith composed of fellow 
believers around the world.21 

 
Religious global citizens thus belong to religious communities instead of secular nation-

states. Religious norms are highly important for religious global citizens, and the secular 

legal and political systems are secondary, as well as their national identities.  

As for the applicability of Levitt’s typology to Korean American missionaries in 

Haiti, I think that a little adjustment is called for, given that Korean American 

evangelicals in their diaspora so strongly intertwine their ethnic and religious identities. 

On the one hand, Korean and Korean American evangelicals uphold a conservative 

Calvinist theology and missiology that asserts the primacy of religious identity by 

building the “Kingdom of God” through evangelism. This aspect certainly is consistent 

with the category of Levitt’s notion religious global citizens. On the other hand, Korean 

and Korean American evangelicals associate their roles of evangelists to the world with 

their ethnic identity and Korea’s national history and presumptive chosenness. This 

aspect also is resonant with Levitt’s first category of “national response to a transnational 



 211 

reality.” Therefore, although members of evangelical Korean diaspora, particularly 

missionaries, are “religious global citizens” who follow the divine doxa of the God rather 

than secular regimes, their transnational habitus is indelibly fashioned by Korean 

diasporic assumptions about ethno-religious identity. 

Thus, the presence of the Korean diaspora in the United States needs to be 

underscored since it anchors their transnational evangelical mission efforts. “Global 

Korean diaspora” might serve as an umbrella term that refers to variegated groups of 

people who identify as being of Korean descent. Therefore, as Nancy Abelmann 

illustrates in her extensive ethnography of the Korean diaspora in the US after the 1992 

Los Angeles riots, “Koreans in the United States are but one community of the global 

[Korean] diaspora” among myriads of Korean diasporas in Japan, China, Russia, and so 

forth.22 In addition, even the Korean diaspora in the United States is by no means 

homogenous, as evinced by a wide range of responses toward the L.A. riots in the 1990s 

and recent emergences generational changes among second- and third-generation Korean 

Americans.23 In the context of Korean American missionaries in Haiti, I am paying 

particular attention to the evangelical populations within this Korean diaspora, especially 

to the evangelical diasporic Korean assumption of their global identity as the “chosen 

people.”  

Korean evangelicals broadly share this sense of their being a “chosen people” 

who will fortify Christianity against secularization the global north, especially the US. In 

this idea of Koreans as “chosen people,” there is a strong sense of succession and of the 

return of the American missionary legacy in the nineteenth and the early twentieth 

century. At that time, American overseas missionaries–including Korea–saw themselves 
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as “chosen people” from a “redeemer nation.”24 Claiming this history, South Korean 

evangelicals started to be referred to as a “Protestant Superpower,” due to their expansion 

in the latter half of the twentieth century and their intense devotional practice and arduous 

evangelicalism. Korean Protestants proudly send out missionaries worldwide, 

transforming themselves and their people from “Rice Christians to history makers.”25 In 

this vein, reverse missions from South Korea – also from other passionate evangelical 

Protestant countries of the Global South – to North America is actively taking place 

based on an understanding that sees America as a needy mission field, “because it does 

not have the fire that she once had and continue to go downhill. The church is supposed 

to be an example to the world. The U.S. is a great mission field because God is not a 

priority here.”26 Therefore, Koreanness and evangelical Protestant religiosity are the 

combination that distinguishes Korean missionaries in Haiti through such an ethno-

religious identity and an assured sense of chosenness. 

Quite resonant with this is Pyoung Gap Min’s interview with an associate pastor 

at a Korean immigrant church in Queens, New York City, who observed the following: 

“We Koreans have the mission for evangelizing the world. They can use these strengths 

of Korean Christianity and their fluency in English effectively for global evangelism.”27 

In addition, Min quotes So-Young Park’s report on Korean evangelicals—particularly 

second generation—and their perception of religious identity:  

God had chosen Korean Americans for the special purpose of evangelizing 
the world. God had brought them to the United States to learn English and 
get American citizenship so that they could go more easily to any other 
country. The second generation…was like the Apostle Paul who used his 
Roman citizenship to protect himself and open the door to further travel.28  
 

 The role of the Korean diaspora in contemporary evangelical missions is not only 
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a self-perception. In the global evangelical circles, evangelicals of Korean diaspora are 

widely considered to be one of the leading groups of global missions. For instance, 

Lausanne Movement, one of the most prominent evangelical movements in recent 

history, highlighted Korean missions at its third conference in Cape Town in 2010. As 

already mentioned, the Lausanne Movement began in 1974 as an evangelical opposition 

to the World Council of Churches (WCC). Challenging the WCC’s emphasis on 

ecumenism, interfaith dialogue, and social justice initiatives, Lausanne leaders placed 

strong emphasis on evangelism and the preservation of its members concern with 

authentic biblical law. That is, Lausanne circle’s evangelicals saw the WCC’s direction to 

be putting “social and political action over evangelism, not to mention its perceived 

universalism and even syncretism in theology,” thus contrasting with evangelical 

interest.29 Due to its strong orientation toward biblicism and conservative theology, 

Korean Hapdong Presbyterians clearly lean toward Lausanne rather than the WCC. For 

example, at the Canberra Assembly of the WCC in 1991, Hyun-Kyung Chung, a Korean 

feminist eco-theologian, stirred a controversy by performing a Korean shaman’s ritual in 

the plenary presentation. Let’s take a look at missiologist Kirsteen Kim’s account of the 

address:  

Chung dispensed with lectern, notes, and even shoes, appearing on stage 
as a Korean shaman (most Korean shamans are women) in the midst of 
Korean and Aboriginal dancers. Drawing on the symbolism of her 
shamanist ancestors, Chung led an exorcist’s dance invoking the Holy 
Spirit and the spirits of suffering, oppressed individuals, peoples, and 
created things—ranging from Hagar to Joan of Arc, the victims of 
Tiananmen Square, and the Amazon rain forest. These, she said, were 
spirits filled with Han, a Korean word meaning resentment, bitterness, and 
grief. The spirits that trouble the living in Korea are of those who have 
died young, in unhappy circumstances, or with unrealized expectations. 
The resulting Han needs to be released and the problem solved through the 
intervention of the shaman.30 
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Chung’s shamanistic performance was disturbing to many evangelicals and conservative 

theologians for its alleged syncretism and putative misinterpretation of pneumatology. 

The tension between the native/local culture and religion, as seen in Chapter Four’s 

consideration of Webb Keane’s discussion of inculturation, was brought into the light in 

Korean context here.31 Korean shamanism, a native cultural form that many Korean 

evangelicals consider to be idolatrous superstition, for Evangelicals, should never be 

incorporated into any Christian context, as had occurred with Chung’s performance. The 

1991 WCC was, therefore, a compelling example that highlighted the divide between 

evangelical Lausanne circles and the WCC.  

 At the first two Lausanne conferences, in Lausanne (1974) and Manila (1989), 

the renowned American evangelical preacher Billy Graham’s evangelical organizations 

were at the center of the movement due to its financial and administrative standing and 

power. By the time of the third conference at Cape Town in 2010, however, the 

movement shifted its focus to evangelicalisms in diasporas.32 Among the central 

leadership in 2010, Korean evangelicals played a major role. In Korean Diaspora and 

Christian Mission (2011), an edited volume initiated by the Lausanne circle’s subgroup, 

the Lausanne Diaspora Movement, S. Hun Kim and Wonsuk Ma report on the role of 

Korean diaspora in the 2010 Lausanne conference: 

The growing missionary movement in Korea and the widespread overseas 
Koreans began to find ways of complementing each other. In spite of the 
large missionary contingent, numbering over 20,000 in 2009, its language 
and cultural barriers have limited its important contribution to global 
mission discussions. … Considering the global shift of Christianity and its 
missionary feat, there was a general expectation for the Korean church to 
excise a significant leadership role. By the time the Cape Town Congress 
was concluded, the expectation was happily met, not by mission leaders of 
the Korean church, but predominantly by Korean-American missionaries, 
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all in their thirties and twenties.33 
 

The evangelical Korean diaspora, particularly in English-speaking regions of the world, 

were quickly assuming leadership roles in the Movement. Here, though, there is a gap 

between South Korean mission contingents and those who are able to participate in the 

global discussion. That is, the “language and cultural barrier” requires the Korean 

missions to be mediated by Koreans in diaspora in the international field of mission 

discourse and practice. Korean evangelical missions are, thus, products of an active 

symbiosis, or culture-linguistic hybrid between evangelicals in South Korea and those in 

the Korean diaspora.34  

Then, how do both Korean and Korean American missionaries realize their 

transnational evangelical vision in any unified way? What are the relations between 

ethnic culture, national regimes, theology, gender, and religion in this Korean case? In 

the following, I explore specific undertakings of Korean missions in Port-au-Prince. I 

introduce their religious, educational, and medical institutions and analyze how the 

construction of pastoral power unfolds, and how delineation between culture and religion, 

or the purification of pre-enlightenment past, is managed among the missionaries. This 

process involves the dissemination of particular technologies of the self and a form of 

morality that hinges on the aesthetics of progress, or of purification, per Bruno Latour, as 

I discussed in Chapter Four.35  

3. Building Churches: A Pilgrimage to Early Korean Missions in Port-au-Prince 

When the North American evangelical missionaries expanded their missions in 

Korea in the late nineteenth century, they focused on three initiatives: Church-building, 

education, and medical assistance. Informed by “Three-Self Principles” of the mission 
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strategy devised by a Presbyterian missionary John Livingston Nevius (1829-1893), the 

missionaries strived to establish self-propagating, self-governing, and self-supporting 

churches.36 Thus, training a local pastorate was a primary concern for the missionaries, 

but medical and educational works were also a major impeti for the evangelism in Korea. 

A hundred years later, it seems that Korean missionaries in Haiti maintain a comparable 

strategy for their own overseas missions. Korean missionaries have built churches, 

schools, and at least one medical clinic in Haiti. In 2017, as the mission institutions were 

vigorously expanding, the first Korean theological seminary, SlingStone Bible College 

and Seminary (http://slingstonemf.org), began its operation in order to educate Haitian 

pastors.37 A medical clinic, MiPA, Mission Pacific Ayiti Clinic, also opened in June 

2019 with the support of a Korean American church in New York,38 rounding out the 

three foci of the incipient Korean mission in Haiti. In this section, I draw upon my 

fieldwork at the first and second Korean mission churches and a school, conducted 

between 2017-2018. In addition, I analyze the clinic and the seminary through digital 

materials obtained from the missionaries. My aim here is to investigate how Korean 

missionaries see their work in relation to ethnic and religious identity and to trace the 

construction of pastoral power in Korean missions in Haiti.  

** 

When I asked Kim about the history of Korean missions in Haiti, he insisted that I 

visit the first and the second Korean churches in Port-au-Prince, proudly adding that they 

are the beginning, or the “Genesis,” of Korean Christianity in Haiti. Kim added that these 

churches are also the places where the burial grounds of two Korean missionaries are 

located. After the our first interview at his home, Kim and I met again in a few days later 
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in order to visit the churches On the way to the site, Kim explained that the Emmanuel 

Church, in the city’s Duvivier neighborhood, is technically the second Korean church, 

but the land on which the church was built belonged to the first-ever Korean missionary 

in Haiti Seung-Chil In, who had worked in Haiti from 1992 until his death in 2005. 

Realizing that he was falling ill and nearing the end of his life, In donated his 2.5 acres 

(9900 square meters) of land to “Haiti Mission USA,” the aforementioned non-profit 

organization founded by a Korean American church in New Jersey. It was 2004, and the 

land housed Daniel Mission Elementary school and a church was under construction. In 

was already running Daniel Mission Elementary with three hundred students and had 

hired a dozen or so teachers.  

As Kim and I drove up to the place, the first thing I noticed was a large red metal 

gate and a 10-feet tall grey concrete wall around the school and the church. The gate was 

firmly locked and chained shut. It was early January, and the semester hasn’t started yet. 

In addition, they only open the gate on Sundays or when the school is in session. After 

parking the car outside of the wall, Kim had to call someone from his phone in the car to 

come and open the gate. About ten minutes later, Jean showed up with the keys. Kim 

introduced Jean to me. He was a student at the Daniel Mission Elementary school and 

now the pastor of Duvivier Emmanuel church. In English, Jean told me that he recalls 

missionary In like his own father. Kim, Jean, Serge (my driver), and I walked into the 

school and church establishment through the open gate. (figure 10) 
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Figure 10. Schoolyard of Emmanuel Elementary School. Photo: Minjung Noh 

 

Figure 11. Emmanuel Church, Front Entrance. Photo: Minjung Noh 
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Figure 12. Emmanuel Church, interior. Photo: Minjung Noh 

 

Kim went ahead, and I followed. Serge and Jean were talking to each other in 

Krèyol walking behind me. The schoolyard was spacious and empty (Figure 12). It was 

well-maintained compared to the immediate spaces outside of the wall. The dirt soil was 

comparatively even, without trash, large bumps, or potholes. Students would play soccer 

in the yard during the semester, sometimes multiple matches simultaneously. There was a 

small flowerbed at the corner of the yard by the wall. Nothing was planted there. Across 

from the flowerbed, there were two single-story buildings side by side. Both had sturdy 

concrete brick walls and slate roofs. The taller church building resembled a warehouse, 

but the front entrance of the church was neatly painted and decorated (Figure 11). The 

church had a high ceiling with one large sanctuary. When I was caught up guessing how 

many people the church could accommodate, Kim hurried me to the direction of the other 

building, the school. 
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3.1. Education: From Elementary School to Seminary 

The school had eight small classrooms and one teachers’ office. There was one 

hallway in the center of the building, and four classrooms were located on each side. 

About half of the hallway wall was painted in bright blue, though incompletely. Some 

classrooms had about twenty to thirty shabby desks and chairs stacked in a corner. Half-

erased French words were written on the blackboards, and children’s drawings were hung 

on the wall or scattered on the floor (Figure 13). The teachers’ room was located at the 

end of the hallway. There was a stove in the middle of the room and a couple of cabinets 

and desk along a wall. Even though it was a bright morning, all of the rooms were dim. I 

didn’t spot any indoor lightings in the building. In fact, there was no electricity in the 

school building. Kim explained the costs of running the school and how much a teacher 

gets paid each month in the following interview: 

There are two different kinds of teachers. Teachers who has a certification 
and people only graduated from high school. Those who are with the 
further qualifications, they receive 160 to 200 dollars a month. If they only 
graduated from high school, their salaries are 120 dollars a month. Since 
only about thirty percent of people in Haiti graduate from high school, 
teachers are very well respected in general. We run this elementary school 
mostly with donations through church. If you decide to support one 
student, you can pay thirty to fifty dollars every month to pay for the 
students’ school tuition and cost of books and supplies. We have this kind 
of support for about fifty students through churches. 
 
The Daniel Mission Elementary School is one of the first institutions that Korean 

missionaries had established in Haiti. Kim later added that the school was named for the 

biblical prophet Daniel, and that the missionaries would like to raise the students to be 

“pupils and strong soldiers of Christ,” a common combatant rhetoric among Korean 

evangelical Christians.39  
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Figure 13. A Classroom in Emmanuel Elementary School Photo: Minjung Noh 

 

 

 
 

Figure 14. A Diagram Describing SlingStone Seminary's Mission Statement 
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Among the Korean missions, Christian, particularly evangelical, education does 

not stop at Daniel Mission Elementary. Kim is also running an English school for young 

adults. In the summer, many short-term mission teams from the United States hold 

English classes often combined with biblical studies. More importantly, Kim and five 

other Korean pastors founded The SlingStone Bible College and Seminary in 2017 at 

Port-au-Prince.40 It holds undergraduate and graduate classes in English, mainly due to 

the fact that the faculty members don’t speak French or Krèyol. The entrance 

examination tests applicants’ biblical knowledge in English, and the applicants are 

required to take ESL (English as Second Language) classes provided by the college. Kim 

passionately described the recent development of SlingStone Bible College and 

Seminary. The name of the seminary came from the biblical story of David and Goliath. 

The mission statement of the institution goes: “We build SlingStone Bible College and 

Seminary to show the world the glory of God with our faith, just like David fought 

Goliath who humiliated God’s name.”41 

Retired Korean American pastors travel to Haiti to teach classes, and he described 

the pastors as “trans-denominational.” Indeed, the faculty members are from both 

Tonghap and Hapdong Presbyterian denominations. Kim later shared a promotional text 

about the Seminary, a 7-pages document written in Korean. It was produced to be read by 

Korean churches abroad to solicit financial and spiritual support for the seminary. It 

introduces basic information about the seminary, the current student list with their photos, 

class schedules and curricular summaries, and explains the reason why “legitimate” 

theological education is exigent in Haiti. Here is a quote taken from the pamphlet. 

Since the colonial period, Catholicism has been a major religion in Haiti, 
but Protestant Christianity is growing fast. But the indigenous “Voodoo” 
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religion is a general cultural background of Haitian people, keeping them 
from having true Christian faith. However, other heretical Protestant sects, 
such as the Jehovah’s Witness, Mormons, and The Salvation Sect are 
actively spreading, and it is a much bigger problem. Therefore, the Bible 
College and Seminary that can establish true faith, true theology, and true 
church is the most important mission work in Haiti right now.42  
 

It mentions Vodou as “culture” and acknowledges that it is a barrier to spreading the 

Christian faith. However, other “heretical Protestant sects, such as the Jehovah’s Witness, 

Mormons, and The Salvation Sect” are bigger threat to the “true” church.43 Therefore, 

the Bible college and seminary that can produce pastors and Sunday school teachers who 

have “true theology” is essential.  

The perception of other religions among Korean missionaries described here is 

somewhat puzzling. Why is Vodou less of a problem for Korean evangelicals than other 

forms of Christianity in Haiti? In addition, when I cautiously asked Kim about his 

thoughts on Vodou, he gave me a similar answer, that Vodou is just traditional culture of 

Haiti, although it is not Christianity. Then he added that he cannot do much about the 

culture and doesn’t need to as long as it doesn’t hamper the mission. This perception 

reflects another case of missionary debate on the distinction between religion and culture, 

which had already happened in South Korea. That is, I realized that evangelical 

missionaries’ reaction to Vodou is comparable to evangelical attitudes in Korea about 

indigenous Shamanism. 

 I discussed in Chapter Four how indigenous religious practices and aesthetics 

went through shifting social perceptions from both secular and religious milieu by way of 

the example of Korean Shamanism. Shamanism was shunned by Confucian authority as a 

violation of orthopraxy (Chosun dynasty), Anglo-American Christian missionaries as a 

superstitious local religion (later nineteenth to early twentieth century), and a South 
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Korean government that promoted the modernization of the country as a remnant of 

backward Korean past (1960s-1970s). However, the re-evaluation of Shamanism as a 

Korean traditional cultural heritage, which marks Korean identity and thus needs 

preservation, elevated the status of Korean Shamanism as of the 1980s. This elevation of 

social attitudes toward Korean Shamanism roughly coincided with the time when Korean 

Protestants reassessed the inculturation issues between Korean tradition and universal 

Christianity. Korean-native theological movement, such as Minjung theology or Han 

theology, emerged out of progressive Protestant circles, and Korean-specific way of 

worship and prayer meetings gained greater interest among Korean Protestants.44 The 

reassessment, or newfound generosity toward Korean Shamanism from Protestant 

Christians, was made possible because Korean Shamanism was now seen as a form of 

culture, rather than as a religion.  

When Webb Keane explains how the late nineteenth and early twentieth century 

Dutch evangelical missionaries in Indonesia—who subscribed to the same brand of 

conservative Calvinist theology as Korean evangelicals—navigated the inculturation 

debate, he identifies how Dutch missionaries delineated the extent to which Christian 

practices could be localized:  

What had to be changed was only local religions. Conversely, if Christian 
practices were to be adopted to local conditions…then only those elements 
that were not part of the essential core of the religion could be changed. 
They had to be cultural, which for Dutch missionaries typically meant 
things like hymns, costumes, and verbal metaphors.45  

 
Since culture is not a religion and marginal to the “core” of true religion, it can be 

accepted as a likewise marginal part of local Christian practice. That is, culture is 

understood to be a distinctive category that is relatively unthreatening to religious 
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orthodoxy. By positing a qualitative difference between “culture” and “religion,” 

inculturation in a local context came to be accepted among Dutch missionaries in 

Indonesia. The Korean missionaries in Haiti, meanwhile, adopt a similar character, one 

that had already been conditioned by evangelical negotiations in the homeland. Still, 

Korean missionaries are facing a different set of new questions about inculturation in the 

Haitian context. Given the above examples, it seems that they are deploying their 

understanding of Korean Shamanism as a traditional culture to their understanding of 

Vodou. The problem is, however, that the distinction is still malleable and under constant 

negotiation. Women’s fan dance, which I explored in Chapter Four, despite its 

Shamanistic aesthetics, was accepted, and as such Vodou is not as dangerous as other 

Christian branches since it is, like Shamanism and the fan dance, merely a cultural form. 

But, the WCC shamanistic dance performance by Hyun-Kyung Chung was completely 

rejected. Then, to borrow Jonathan Z. Smith’s questions, “how ‘near’ is near? How ‘far’ 

is far? How different does difference have to be to constitute ‘otherness’?”46 In other 

words, how do they distinguish culture from religion philosophically or theologically?  

This process not only involves an “active creation of conceptual categories” in 

order to distinguish “whether practices or ideas …. could be defined as culture, and 

therefore more or less harmless, or as false religion,”47 but is also enmeshed in the power 

hierarchy of the religious field. In Korean cases, women’s fan dance in the mission field 

was acceptable, because it stayed within the realm of cultural activity. In contrast, 

Chung’s theologically progressive Shamanistic performance at the WCC was staunchly 

rejected by Korean evangelicals because it broke into the core of Christianity in two 

ways: It attempted to import Shamanism into the realm of theology, and it encroached 
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upon the center of hegemonic power in global Christianity, the WCC. Chung’s 

performance threatened, from an evangelical perspective, the purity of Christianity since 

it’s primitive, superstitious nature violated the hierarchy within the religion by coming 

too near to the sources of power; i.e., theological and political power that rule the roost in 

evangelicalism. In the cases of “the Jehovah’s Witness, Mormons, and the Salvation 

Sect” against which Korean evangelicals in Haiti are warning in the above quote, 

meanwhile, they are also too proximate by claiming themselves to be religions and even 

forms of Christianity. These proximate “others” are much more problematic than radical 

“others” in a different category (“culture”), and of “supreme interest” to missionaries’ to 

safeguard true religion from such heresies.48 

Another reason why theological education is important in Korean missionization 

in Haiti, to return to the SlingStone Seminary’s promotional pamphlet, is for its current 

“materialistic” relationship between their efforts and the training of Haitian pastors: 

Many Protestant denominations have built churches and mission centers in 
Haiti, but they did not work hard enough to establish the firm and true 
faith of the church. That is, short-term bible seminars and financial aids 
did not improve the understanding of the Bible among Haitian pastors. 
This lack of understanding of the Bible led to mistrust among Haitian 
laypeople toward Haitian pastors in the mission church. In addition, 
missionary activities have been confined to financial aspect and the 
relationship between Haitian pastors and Korean missionaries has 
deteriorated to only satisfying materialistic needs of the people. To go 
beyond this materialistic relationship, educating true theological 
understanding of Christianity to Haitians is significant.49 
 

The need for theological education is thus emphasized due to the current state of missions 

in which a kind of “materialistic relationship” pervades. The ambition of the seminary is 

to produce Haitian pastors according to evangelical understanding of the Bible, which 

they call “true theological understanding.” When it comes to the theological direction of 
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the seminary (Figure 14) on the promotional material and the website of the seminary 

summarizes the conservative and evangelical characteristics of the institution. The 

seminary upholds “conservative perspective of the Bible,” “evangelical perspective of the 

World,” and “interdenominational perspective of God’s people.”50  

There is an assumption among Korean church leaders in Haiti that the lack of 

biblical understanding of Haitian pastors “led to mistrust of the Haitian laypeople to 

Haitian pastors in the mission church.” Positing the relationship between laypeople and a 

pastorate based on one’s inner intellectual understanding of the Bible, this aspect 

reiterates the typical Protestant dematerialization of religion that has accompanied 

Enlightenment modernity, which I looked into in the previous chapter through the 

narratives of Max Weber and Bruno Latour. That is, the more rationalized and 

dematerialized a religion is, it is more modern in a Weberian sense, and it is more 

purified in a Latourian sense.51 Thus, the statement above clarifies the awareness among 

for Korean missionaries how material aid is not sufficient for the ultimate theological 

purpose of the mission, which aims at transforming people’s faith and leading them to 

salvation in Jesus Christ.  

This particular form of inculcation, with its emphasis on theological education 

and individual’s inner beliefs over material aid, is also consistent with the mechanism of 

what Michael Foucault calls pastoral power. In her analysis of Lutheran missions and 

Danish colonial authority in Greenland, Christina Petterson extensively utilizes the 

conceptual framework of Foucault to write about such as pastoral power and 

“governmentality,” thereby elucidating the inseparable relationships between the 

Protestant missions and secular colonial regimes. Petterson argues that the 
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subjectification strategy in the project of civilizing Greenland was at its core a Protestant 

project. This is because the formation of the modern civil subject envisioned by the 

Danish colonial project was in fact the model of Christian pastoral authority that targets 

individuals in order to manage, guide, and control by indoctrinating a set of beliefs on 

salvation and morality.52 Petterson’s summary of Protestant pastoral power is useful to 

understand the formation of pastoral power in Korean missions, though I pay less 

attention than she to the mission’s direct linkage to the secular authorities. Rather, I am 

more interested in connecting pastoral power to systems of governmentality that involve 

categories such as ethnicity and gender in the mission field.  

First, how do pastoral power and governmentality relate to each other? Petterson 

clarifies the relationship as follows: 

Pastoral power is, according to Foucault, a technology of power derived 
from Christianity, which targets the individual, subordinating him or her to 
another individual (the pastor) by means of monitoring and guiding. The 
technology developed during the medieval period and carried through the 
political rationalities of governmentality.53  
 

In this sense, governmentality can be understood as a set of techniques and codes 

for directing everyday behavior that is internalized in each individual. The kind of 

technology that Christian pastoral power inculcates in an individual is, according 

to Foucault, a particular form of political rationality that is accompanied by 

obedience to the authority, control and mortification of self, and renunciation of 

the world.54 It also affects an individual’s sense of self and works as a 

disciplinary principle—hence, morality is also effectively weaved into the system. 

Christian pastoral power is, thus, indispensable in the construction of secular 

governmentality in Europe; Foucault argues that pastoral power provides the key 
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principle of secular governmentality, despite the fact that it began with Christian 

claims of exclusive Truth and salvation. 

Foucault and Petterson’s frameworks of pastoral power and 

governmentality, however, are only partially relevant for analyzing Korean 

evangelical missionaries in Haiti because of significant historical and political 

differences. Both Foucault and Petterson utilize the examples of centralized, 

stable, and powerful secular authority of France or Denmark.55 In case of Korean 

missionaries in Haiti, not only is the Haitian secular authority precarious, but also 

the missionaries’ connection to Haitian secular authority is relatively weak or 

non-existent. Rather, they either have more of an affinity with the external secular 

authority (i.e. the United States) or stay within the religious authority, which 

precludes the birth of a domestic secular governmentality as in Foucault’s 

analysis. This distinctive form of pastoral power and its divergent connection to 

alternative forms of authorities are significant for explaining how technologies of 

self, bodily dispositions, or habitus translates to a mode of governmentality in the 

mission field. 

Korean missionaries in Haiti have established their own technology of 

pastoral power through educational and religious institutions. They focus on 

individuals to inculcate a doxa of Christian Truth and salvation, exclusively 

through Korean evangelical Protestant Christianity, and not through any other 

forms of Christianity such as Catholicism or Adventism. However, the technology 

of pastoral power by Korean evangelical missionaries does not readily translate to 

secular governmentality, at least in the Haitian mission field. Throughout the 
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history of Haitian Catholicism, the Catholic pastoral power has supported and 

justified the state authority, whether it is the French Saint-Domingue colonial 

authority, the Republic of Haiti, or the United States occupation army. Thus, the 

Catholic pastoral power produced subjects who are disposed to the technology of 

self that is susceptible to such secular governmentality. In contrast, Protestant 

Christianity in Haiti has rarely been connected to the center of political power, 

with a few exceptions. Moreover, as the Protestant missionaries rely on a different 

kind of authority than the Haitian nation-state, be it secular or non-secular, the 

pastoral power leads the converts to learn and embody a distinctive technology of 

self, thereby leading to a post-secular or transnational governmentality.  

First of all, the Protestant missionaries are prone to formulating a post-

secular governmentality due to their insistence on evangelical theology. Their 

particular strand of evangelical Protestant Christianity, which subscribes to the 

idea of realizing the Kingdom of God, or what St. Augustine called the “City of 

God,” in the everyday reality, strongly upholds the dichotomy between the good 

and the evil, the realm of territorial spirits and Christianity in every aspect of 

one’s life.56 A secular authority such as the nation-state does not have much 

power in their worldview, for they are “religious global citizens,” as I explained 

earlier in this chapter using Levitt’s framework. Secondly, they are also likely to 

retain a transnational governmentality, if not post-secular, since their evangelical 

Christian identity and their mission’s material and symbolic capital are entwined 

with the U.S. hegemony and Korean ethnic identity.  



 231 

The website and public Facebook page of the SlingStone seminary actively shares 

recent gatherings and classes, complete with abundant photographs and updates in 

English and Korean.57 What stands out in the photos and the student list from the 

seminary is that the majority of seminary students are male, while all Sunday school 

teachers are Haitian women. The three women who teach Sunday school, meanwhile, are 

also students at the seminary. Besides them, another twenty-two students are male, as are 

the Korean missionaries and faculty members. The male majority gender composition of 

formal theological education institution thus starkly contrasts to the other types of Korean 

missionary activity in Haiti, which will be further discussed in the next chapter. 

3.2. Duvivier Emmanuel Presbyterian Church and the Seung-Chil In 

After a tour of the Daniel Mission Elementary School, we left the building and 

walked toward the adjacent church. The distance between the church and the school was 

about 50 meters. On the dusty ground between the two buildings, there was a stone 

structure. I thought it was another flowerbed at first, but soon I realized it was a 

gravestone. Kim narrated the story about the grave as follows: 

This is where the first resident Korean missionary in Haiti, Seung-Chil In, 
is buried. I had never met him personally. I arrived here in 2006, after he 
passed away in 2005. I heard he was mostly independent in his missions in 
Haiti since 1993, but received support from Korean American churches in 
New York and New Jersey. I told you earlier that I came to Haiti because I 
joined “Haiti Mission USA,” an organization Pastor Kee-Soo Jang 
founded. Pastor Jang founded the Haiti Mission USA after meeting In! 
When Pastor Jang founded the organization and started the mission to 
Haiti in 2004, In endowed all of his property, this school, the church, and 
this land, to Haiti Mission USA. People say that In was suffering from his 
old age and chronic illness, and knew that he would be gone soon. At that 
time, the church was still under construction. It took a long time to build 
the church. It was difficult to secure the funds and materials in the early 
years, and lots of construction material often got stolen before we built the 
wall. In fact, there was a copper relief attached on the gravestone honoring 
In’s life. But someone took the copper plate not so long after the funeral. 
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I gazed respectfully upon the gravestone. Unfortunately, there were no markers or 

engravings that would indicate the fact that it is where the missionary who founded the 

school and the church is buried (Figure 9). It only looked like little more than a pile of 

concrete paving stones–about four by four square feet–installed in on the ground. Kim 

suggested that we pray for a minute, and we did. It moved me to tears. 

 

 
Figure 15. Grave of Seung-Chil In. Photo: Minjung Noh 

Duvivier Emmanuel Church (Figure 15) was named after the Korean American 

church in New Jersey (also called Emmanuel church), where Haiti Mission USA is based. 

The church structure was simple. Kim mentioned that the church has about three hundred 

attendees, and the sanctuary had more than enough space for them (Figure 6).There were 

multiple rows of wooden chairs, and folding chairs were stacked toward the rear of the 

sanctuary. The windows were located on high, near the ceiling. The building did not 
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many decorative elements, and the floor was of dirt. That said, there were large wreaths 

made of weaved straws and paper hanging on the walls of the church. The pews and the 

choir area were surprisingly well-equipped with large speakers, some parts of a drum set, 

electronic keyboards, microphones, and electric wires were scattered about the stage 

floor. I later found a small generator right outside of the church. Birds were making 

noises by the ceiling; they had entered through the broken windows. 

As we exited the enclosure of the church, schoolyard, and grave, Jean locked the 

heavy metal gate thoroughly. Walking to the car, Kim then excitedly talked about another 

grave of a missionary in the city’s Tabarre district. I already knew who was buried there. 

When I planned my trip to Haiti in the Fall of 2017, my main purpose was to interview 

Sam-Sook Paek, a well-known Korean laywoman missionary in Haiti who had been 

running an orphanage in Tabarre. Paek was known as a “Korean mother” to Haitian 

children, and a South Korean national TV station once broadcasted a 60-minute 

documentary about her and the Korean-speaking Haitian children at the orphanage. 

Unfortunately, after arranging my trip, I learned that Paek had suddenly passed away, in 

October of 2017, due to an acute sepsis. Paek is now buried in Tabarre. I told Kim that I 

was deeply impressed that there are two graves of Korean missionaries in Haiti. Then, 

Kim nodded and said, “they are sacred, God’s people.” He also added that I should visit 

Paek’s grave and her orphanage during my fieldwork. 

3.3. Haiti Peace Presbyterian Church of Cité Soleil 

I next traveled with Kim to Cité Soleil, Haiti’s most impoverished and sprawling 

shanty town, for this was the site of the first-ever Korean Church in Haiti, Haiti Peace 

Presbyterian Church (La Paix Eglise Presbyterienne d’Haïti). Cité Soleil has a notorious 
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reputation. It is not difficult to find unflattering and alarmist news coverage reporting on 

the neighborhood. Consider, for instance, these headlines or reports: “Swamped by 

sewage and prone to floods, Cité Soleil is a hotbed for gangs and violence;” “Violence 

ignites Cité Soleil, the inhabitants remain cloistered at home;” “Creating an oasis of hope 

in one of Haiti's most dangerous neighborhoods;” “‘Hell on earth’: At Haiti's biggest 

dump, thousands rummage through mountains of trash to survive.”58 Most articles 

sensationally describe the dreadful situation and heroize aid efforts in the area. Therefore, 

it is not a coincidence that the first Korean Protestant church was built in Cité Soleil, 

since it is the place that evidently needs most salvaging and salvation.  

It took about fifteen minutes to drive from Duvivier to Cité Soleil. As we 

approached the area, the road conditions got much worse than any other places I had seen 

in Port-au-Prince. Serge’s old minivan jolted us over the uneven and muddy routes. We 

drove into the shantytown, and Serge warned me not to give anything to anybody, if I 

didn’t want to be instantly surrounded by swarms of children asking for food or money. 

Kim seconded that observation. Mounds of trash were scattered everywhere. There were 

small goats roaming around the trash, scavenging for food. As the car pulled over near 

the church, about ten people, including small children, appeared from the house and the 

nearby streets, curious to see who we were. We got out of the car and started to walk 

toward the church. I was holding a camera, recording the journey. I small child 

approached us. Kim called one of the children in Haitian Krèyol: “Timoun!” Then, he 

started to sing a Krèyol hymn to the child. The child stared at Kim with enlarged eyes, 

but I found it an uncomfortable moment to record and felt relief when the child darted 

away.  
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Haiti Peace Presbyterian Church (Figure 16) is located in a small single-story 

concrete building a few streets away from the densest part of the shantytown. It had the 

same height as surrounding buildings, but it had a white concrete cross erected in the 

front of the building. The windows were protected by iron bars, and the upper half of the 

building was painted white. The lower half was painted dark brown. The name of the 

church was prominent on the façade in vivid red paint. The church was locked, but there 

was nobody to open the doors for us this time. Kim said that he was unable to contact the 

pastor in charge. It was early January, and pastors in Haiti usually take a vacation after 

Christmas season. It was also the reason why I could not meet other working Korean 

missionaries who live in the same neighborhood with Kim. Kim stayed in Haiti that 

entire year, but other missionaries, including Hyong-gu Tak and Wol-rim Kim, were 

travelling to the United States for fundraisers and mission reports. Particularly, Tak is a 

founding member of the Haiti Peace Presbyterian Church. In 1999, Philadelphia Young 

Sang Presbyterian Church launched its missions in Haiti and built its current church 

building there. It was the first Korean Protestant church in Haiti, and Tak was sent to 

Haiti to oversee its establishment. Philadelphia Yong Sang Presbyterian Church ran the 

nascent Haiti congregation for the first ten years, and the responsibility was then 

transferred to Korean Peace Presbyterian Church of Seattle, in 2009. Kim started to get 

involved with Haiti Peace Presbyterian Church at around that time. I asked Kim why 

Philadelphia Yong Sang Presbyterian church transferred oversight of their Haitian church 

the responsibility to Seattle, but he did not know the exact reason, though he suspected 

that it had to do with finances.  
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Figure 16. Peace Presbyterian Church of Haiti in Cité Soleil. It is known as the first 
Korean Protestant Church in Haiti. Photo: Minjung Noh 

Haiti Peace Presbyterian Church also runs a school called Peace Academy, which 

has about 150 students at the elementary level. I saw another building near to it, which is 

used for additional classroom space and adjoined to the church building. Construction 

equipment was all about the place, and much of the building seemed unfinished and 

somewhat dilapidated. Kim explained, though, that the main church building did survive 

the catastrophic 2010 earthquake, which toppled literally tens of thousands of buildings 

in Port-au-Prince. 
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 We spent less than an hour in front of Haiti Peace Presbyterian Church. I asked 

Kim about the church services and demographics, and his response was frank and 

interesting:  

I believe that God heals people through people. People in Haiti have lots 
of han in their heart. Most of them need counseling as much as material 
resources. In most cases, women don’t have husbands and are on their 
own. Most families in Haiti are broken. It is almost a matriarchal society 
in that women are in charge of entire household and raising children. 
Majority of people who attend the church are women. We do regular 
Sunday worship, but women spend a lot of time coming to daybreak 
devotional and Bible study on weekdays as well. They pray loudly, cry, 
and even pass out during the devotional services. They have no outlets to 
let out their stress and emotions besides the church. Men are different. 
They don’t really attend church much because they can go somewhere else 
to release their stress. We are taking care of people’s wounded hearts in 
the church.  
 

Kim does not think that women’s intense devotional prayers are manifestations of the 

Holy Spirit like those commonly seen in Pentecostalism. Rather, he thinks that the 

overflowing emotional reactions are caused by trauma, and so these intense prayers are a 

part of the everyday worship, a view that is consistent with understandings of worship in 

Korean evangelical Christianity. As one historian of Korean Christianity, Timothy S. Lee 

observes, “though Korean evangelicalism shares many characteristics with its 

counterparts elsewhere, especially in the United States, it is distinguishable from others 

by its intensely practical and devotional disposition.”59 Lee continues to write about the 

“low-church” character Korean evangelicalism: 

Most generally, this persistence is evident in the low-church character of 
Korean Protestants’ devotional practices. This means that the practices 
that are important and prevalent in Korean evangelicalism, like those of 
low churches elsewhere, are not elaborate liturgy, absorbing sacraments, 
or social activism but intense Bible study and fervent devotional activities. 
It is in these devotional activities that Korean evangelicalism excels, 
showing an unsurpassed fervency and developing practices that lack 
parallels elsewhere in the Protestant world.60 
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Some forms of such fervent practices in Korean evangelicalism include daily 

Bible study, sunrise devotions, nightlong devotions, and fasting-prayer, over and above 

the main Sunday worship services.61 These are common “fervent” practices in Korean 

evangelical churches, and the missionaries in Haiti aspire to continue them in the field 

and are already carrying on daily bible study and daybreak devotional. What Lee calls 

“low-church” characteristics of Korean Protestant Christianity might be translated as an 

affective habitus that Korean Protestant church leaders seek to inculcate in their devout 

followers.62 Along with the gendered aesthetics and dance form of Korean Protestant 

missions discussed in Chapter Four, this affective aspect can be understood as one of the 

elements that appeals to believers in the mission field. In addition, this aspect also 

provides adherants – particularly women – with forms of emotional support, as Kim 

described, as “we are taking care of people’s wounded hearts in the church.” To truly 

understand how this care work is being specifically performed in the mission would 

require more fieldwork, interviews, participant observation, etc. That said, our next 

destination of the itinerary offered important signposts regarding the care work of Korean 

Protestant missionaries in Haiti. 

3.4. Medical Missions: MiPA Clinic at Port-au-Prince 

A medical clinic (MiPA, Mission Pacific Ayiti Clinic) also opened inside of 

SONAPI on June 2019, thanks to the support of Haknesiah Church in New York (Figure 

11). The clinic’s daily and monthly records are regularly uploaded on the YouTube 

account of medical missionary James Myungchin Ha, an internal medicine specialist and 

virologist who obtained his medical degree in the United States and practiced there for 

twenty years.63 His wife, Hye-young Jennie Noh, is a registered nurse and pharmacist 
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who works with Ha at the clinic. There are three Haitian staff members; two of them are 

nurses and one is a translator.  

On the YouTube channel, there are two opening worship recordings uploaded. 

First is titled “MiPA Clinic Opening Worship,”64 dated June 2, 2019. In this 14-minutes 

video, the worship service is led by Reverend Tak, the aforementioned pastor of Haiti 

Peace Presbyterian church. The crowd is comprised of about twenty Korean missionaries 

and three Haitians. About half of Korean missionaries were women. The worship service 

took place in Korean, and the highlight was the audible prayer (통성기도). Following 

Tak’s lead, the crowd loudly cried out “Joo-yeo! Joo-yeo! Joo-yeo!” (“Lord! Lord! 

Lord!”). Then, each worshipper broke out into passionate audible prayer. Only the pastor 

was standing up, and all others were seated. While the pastor was raising his hands 

toward the sky, others stared at their knees or the Bibles they were holding; some people 

shook their upper body back and forth while mumbling the prayer, but the atmosphere 

was otherwise mostly solemn. Everyone’s eyes were closed.  

Another opening worship video is dated to July 21, 2020, in the middle of the 

COVID-19 pandemic.65 The video begins with a Korean subtitle: “We are thankful that 

we can reopen MiPA clinic after we temporarily closed due to COVID-19.” This time, 

only Rev. Tak and staff members are present. Everyone wears both a face mask and a 

face shield. About hundred videos posted after the reopening continuously explain the 

safety procedures for the patients and staffs to follow at the clinic, such as wearing face 

masks and measuring body temperature before entering. 

Dr. Ha, the medical missionary at MiPA clinic, is distinguished from other 

missionaries in Haiti since he owns video recording equipment and possesses the editing 
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skills to upload on his YouTube channel regularly. While his videos provide valuable 

data regarding Korean medical missions, another important series of videos are uploaded 

by Dr. Ha on his own channel. He has been uploading Sunday worship recordings of 

Haiti United Church, where Korean missionaries and their family in Port-au-Prince 

gather for all-Korean worship. There is one instance that Haitians participate in the 

worship services. On October 25, 2020, a worship service was attended by Haitian 

evangelists Needlove Gedeon and Joesph Vassa.66 They were welcomed by Korean 

missionaries and sang two songs. One of the songs was the Korean national anthem, 

“Aegukga,” and Vassa sang the song after expressing gratitude to Koreans in fluent 

English. Hellen Kim, a Korean missionary translated Vassar’s English remarks into 

Korean and next to him and sang “Aegukga” (Figure 18). The crowd began to sing 

“Aegukga” together, including the head pastor, Rev. Tak, all the while standing behind 

Vassar and Hellen Kim.  

 

Figure 17. MiPA clinic's sign. Source: Haknesiah church website. 
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Figure 18. Vassa (left) singing Korean National Anthem at Haiti United Church worship. October 25, 
2020. Source: YouTube screenshot from Dr. Ha’s channel.  

This video raises a couple of points to consider for understanding Korean 

evangelical missions in Haiti. I wonder if “The Star-Spangled Banner” would be sung in 

American mission churches in Haiti by Haitians, after the history of the U.S. Occupation 

and intervention in the twentieth century. Korean ethno-national identity—despite the 

fact that most Korean missionaries in Haiti have American citizenship—is certainly 

perceived of differently in the Haitian mission field compared to that of Americans. What 

does it mean to be a Korean in Haiti, particularly in a mission context? In the next 

chapter, I will frame the question on the role of Koreanness and gender in the mission 

field in connection to points initially introduced in Chapter Four. I also would like to 

trace the intricate inner workings and reconfigurations of Korean/American evangelical 

hybrid identity and illuminate how the mission’s transnational location might cause 

categorical confusion of ethnicity and race and compel us to rethink and possibly 

destabilize these categories of analysis.  

4. Conclusion 

In this chapter, I introduced the Korean Protestant missions in Haiti and their 

undertakings using data from my fieldwork and oral history interviews. I began the 
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chapter by introducing Korean missionaries’ path to Haiti and their missionary 

motivations (2. Coming to Haiti). Korean missionaries’ motivations and their self-identity 

are closely connected to their ideas of Koreanness, citizenship, and evangelical “Chosen 

people” in Korean diaspora in the United States. Particularly, the Korean American 

diaspora and its transnational ties with South Korean evangelicalism are central to the 

missions in Haiti. In this evangelical universe, the Lausanne movement (1973- ) was a 

watershed moment, and Korean evangelicals in the diaspora have taken a leading role in 

the recent global evangelical movement. Then, I moved on to discussing the fieldwork 

findings based on my fieldwork in December 2017 and January 2018 at Port-au-Prince, 

the capital of Haiti. Loosely employing a structure of pilgrimage, I recounted the history 

of Korean American missionaries in Port-au-Prince dating back to 1992 (3. Building 

Churches: A Pilgrimage to Early Korean Missions in Port-au-Prince). I first looked into 

the educational institutions built by Korean missionaries, including the Daniel 

Elementary School and the SlingStone Seminary. I briefly explored the inculturation 

debate as to how the missionaries are selective in their acceptance or rejection of the local 

culture and religion, and how the educational institutions relate to the establishment of 

Protestant pastoral power in Haiti. Then, I walked through a number of historic locations 

of Korean Christianity in Haiti: the Emmanuel Presbyterian Church, the Peace 

Presbyterian Church, and lastly, and medical missions at MiPA clinic through YouTube. 

In this chapter, I illustrated the way in which Korean evangelicalism incorporates its 

distinctive habitus in religious and medical missions in the churches and medical clinics. 

In the next chapter, I will narrow my focus to the gendered aspect of Korean missions. 
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Specifically, I am going to look into the formulation of distinctive pastoral power and 

habitus in the maternalistic practices among women missionaries. 
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CHAPTER SIX 

FASHIONING OF CARE: KOREAN WOMEN MISSIONARIES  

AND GENDERED PASTORAL POWER 

 
In this chapter, I explore how Korean women missionaries assume distinctive 

pastoral power through maternalistic practices and gendered symbolic capitals tied to 

“spiritual warfare,” ethnic culture, and care. Here, I analyze how care work for children 

and women are performed through everyday inculcation of morality, technology of self, 

and evangelical habitus. To do so, I draw on oral history interviews and popular literature 

on Korean evangelical women in Haiti. My central questions in this chapter are: how 

does evangelical women’s habitus connect to their pastoral power?; what are the effect of 

these practices in the mission field? 

1. Korean Mothers  

“I have never heard of Korean missionaries in Port-au-Prince before you told me, 

but it is not really strange that I didn’t know. There are so many missionaries here, and 

nobody keeps track of them.” Serge told me this after our first day of pilgrimage to 

Korean Protestant churches. We parted with Kim after visiting the first and second 

Korean Protestant churches in Port-au-Prince, and visited a pub to have beverages and 

snacks. In his late 30s, Serge was fluent in English, French, and Krèyol, and served the 

lwa; that is, he practiced Vodou. He works as a travel guide, interpreter, and driver for 

tourists and other foreigners in Haiti, and also as a research assistant for anthropologists 

and journalists from overseas. I was introduced to him through a travel agency, Voyage 

Lumière, whose owner attends a Seventh Adventist congregation in Port-au-Prince, a 

denomination of growing popularity with 338,223 adherents in Haiti.1 The religious 
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landscape of Haiti is diverse, including Catholicism, Vodou, a myriad of Protestant 

denominations, both local and mission-base, and Islam.2 In this variegated religious 

field, Korean Protestant Christianity takes up an idiosyncratic place, albeit small in size. 

Ninety-Five percent of the population in Haiti is of African descent, and 5% is mixed, 

White, or of Lebanese or Syrian descent.3 In Haiti, people of East Asian ethnicity are 

thus quite uncommon. Although there has been a small community of Haitians of 

Chinese descent since the early twentieth century, the number of people of East Asian 

descent in Haiti is stastically insignificant.4 In addition, among Protestant missionaries, 

Koreans stand out as only East Asians. How, then, do Korean missionaries “market” or 

distinguish themselves as Koreans? This is especially interesting when most Haitians’ 

views of Asians would most likely be derived from karate films and the nearly constant 

present of foreign soldiers in various UN peacekeeping missions. How, thus, do they 

represent themselves as Korean? Hispanics and Latinos in Haiti are also simply called 

“Panyòl,” while anyone of Middle Eastern decent are simply and collectively called 

“Arab.” 

As previously noted, Korean evangelical Christianity is not exactly identified with 

American evangelical Christianity; nor it is anchored in any distinctive Pentecostal styles 

of worship. Admittedly, affective aspects in the lay worship and certain degree of 

“Pentecostal style,” such as audible prayers and hand gestures, are common among 

Korean church practices.5 However, these practices are not considered to be fundamental 

identifiers of Korean evangelical Christianity in Haiti, at least for male pastors such as 

David Kim and Tak. That is, the aforementioned “low-church” leanings of Korean 

evangelical church are not synonymous with Pentecostalism or American evangelicalism. 
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For example, in the interview, Kim attributes laywomen’s audible prayers and emotional 

outburst to psychological reasons and stress. The SlingStone Seminary, run exclusively 

by male Korean pastors and missionaries, also emphasizes a cerebral approach to the 

“legitimate” understanding of the bible and theology, which is consistent with Weber’s 

hierarchy of religion that undermines emotive and sensory aspects of religious practice.6 

In these contexts of pastoral education and institutional structures, Korean male 

missionaries do not often emphasize their ethnic identity; instead, they are anchored 

around their Christian identity construed with rationalistic morality, preferably as White-

American Christian normativity. While this move toward the “purification,” as discussed 

in Chapter Four, clearly is operating in the mission work of Korean evangelicals in Haiti, 

it is important to point out how ethnicized and gendered the purification, or 

modernization, process is. That is, the different forms of work that male and female 

Korean missionaries perform in the mission field and its institutionalization demonstrates 

the tension between binary oppositions of particular/universal; pre-modern/modern; 

female/male; ethnic/white; mark/unmarked; local/global, and so forth.  

The seminary, which seems to uphold evangelical Christian theology in a 

rationalized and intellectual way, is placed, however, in a more complicated context 

when we consider the supernatural aspects of “Spiritual Mapping” practices that 

missionaries also discuss, which I will elaborate later in this chapter. In addition, Korean 

culture and ethnic representation mostly appear in different quarters of missionary 

activities conducted by women. I am not arguing that women are exclusive carriers of 

Korean ethno-cultural identity in Haitian missions. Rather, I demonstrate the ways in 

which the ethno-cultural elements, as forms of symbolic capital, become readily 
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available to Korean missionary women in Haiti. This analysis relates to discussing the 

relationship between missionary women’s motivations and agency, which are formulated 

in the social, religious, historical and material conditions of Korean/American evangelical 

Christianity. This process exemplifies what Foucault calls “paradox of subjectification.” 7 

This is the process and condition that leads a subject’s subordination are also the means 

by which one becomes a self-conscious agent. Korean evangelical women’s identity and 

practices are fashioned within structures of patriarchy and notions of ethnic identity in a 

transnational religious diaspora. In these conditions, how do Korean evangelical women 

repeat, perform, and possibly reconfigure the normative while contributing to the 

reproduction of the very social system in which they dwell, or what we might call the 

Korean evangelical doxa? In their negotiation with the said norms, with this doxa, do 

they take on a distinctive form of pastoral authority in the mission field? Let us keep 

these questions in mind as we consider now the remarkable life and experience of one of 

the true matriarchs of Korean evangelical missions in Haiti, Samsook Paek. 

1.1. Samsook Paek 

The late missionary Samsook Paek became widely known to South Korean public 

through an hour-length documentary aired on Korean national television in December of 

2016. The documentary was produced by the Korean Broadcasting System, the national 

public broadcaster and largest television network in South Korea. Although Paek’s 

missionary work in Haiti had already been recognized by Korean Christian media, her 

appearance on mainstream national TV station brought her another level of recognition. 

The documentary is titled “The Korean Mother in Haiti,” and followed her everyday life 

from the orphanage that she founded in Port-au-Prince to weekly trip to the city’s poorest 
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neighborhood, Cité Soleil.8 The 72-years old Paek vigorously woke up children, fed 

them, taught them the Korean language and the Bible; she then drove to Cité Soleil to 

distribute basic medical supplies and food; she returned to her orphanage, Haiti House of 

Love (Figure 19 and Figure 20); then she sang hymns with children before supper, and 

so forth. Her residence, which also housed ten children at that time, looked like a 

common Korean household from the 1980s: An old TV, a couch, a refrigerator full of 

kimchi and banchan, a rice cooker, a cabinet inlaid with mother-of-pearl, family photos 

and Korean newspaper clippings on the wall. Paek started her Haiti mission in 2002. 

However, her name was not mentioned in the genealogy of missionaries Kim described 

earlier. (I had to ask Kim about Paek’s mission, and then Kim added her to the account.) 

Figure 19. Samsook Paek's Haiti House of Love. It runs a church, orphanage, and 
Korean language school. A former student Daniel, who is fluent in Korean, is standing in front of 

the building. Photo: Minjung Noh. 
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Figure 20. The sign of Haiti House of Love. It conjoins Korean and Haitian national 
flags. Photo: Minjung Noh. 

 
This may be due to the fact that her missionary genealogy is certainly distinctive 

from Kim’s. Unlike Korea American missionaries, Paek came speaking very little 

English, and did not previously live in the United States. She was a member of the Yoido 

Full Gospel Church (Assemblies of God) in South Korea, the largest single Christian 

congregation in the world, and then ordained in 1995, though not as a Pentecostal. Her 

denominational affiliation had shifted when she was ordained in a Hapdong 

(conservative) Presbyterian church. Kim visited Dominican Republic in 2002 with her 

husband and then travelled to Haiti. After witnessing the extreme poverty of the country, 

she decided to dedicate her life to missionary work in the Caribbean nation. When her 

husband soon passed away, she returned to Haiti. In 2006, Paek brought her mother to 

Haiti to take care of her. After three years, her mother passed away and was buried in 

nearby land owned by Paek. Since then, along with a non-profit organization called 

Human in Love, Paek had actively promoted her missions and church. She regularly 

toured Korean immigration congregations in the United States to preach and raise funds. 
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It was during one of her fundraising tours, in Virginia, that she suddenly and sadly passed 

away after suffering acute sepsis. It was only two months before my fieldwork at Port-au-

Prince in December 2017. She is now buried next to her mother in Haiti (Figure 21). 

 
Figure 21. Samsook Paek's grave. Source: Rev. Kim. 

 
Paek was the first independent Korean women missionary and third resident 

Korean missionary in Haiti. My initial research design included her at the center of the 

oral history interviews since I deemed her activity and the way her missions are 

accounted for to constitute a compelling example of a distinctive Korean evangelical 

missionary womanhood discourse. That said, as she passed away, I was only able to 

interview people who had worked with Paek, including an assistant missionary named 

Jenny Yoo and Paek’s former student, Daniel, in the field. Besides the interviews, there 

are a number of sources and “hagiographical” accounts about her work as a missionary 

circulating on various Korean Protestant networks, in news media, and on the Web. One 

of the representative examples is a sermon by Rev. Younghoon Lee, the senior pastor of 

Yoido Full Gospel Church, the largest Protestant megachurch in the world, which claims 

800,000 members as of 2018.9 Rev. Lee is an internationally known Pentecostal figure 

and the successor of David Yonggi Cho, the founder of Yoido Full Gospel. Distinctively 
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evangelical in its theology, Rev. Lee’s sermon is published every week online and in 

print in South Korea to worldwide Korean evangelical communities. On August 14, 

2014, Rev. Lee’s sermon was published in a Korean evangelical newspaper 

K'ŭrisŭch'ŏnt'udei (Christian Today).  

Paul and Silla praise the lord at night of despair… In Acts 16:25, the Bible 
reads as following: Paul and Silla praise the lord and prayed; they did not 
resent him, nor complained. They did not blame others. They prayed in the 
darkness… Let me talk about Missionary Samsook Paek, who attended 
our Yoido Full Gospel church in the past, is now used by God in a very 
precious and grand way. She started God’s work in Haiti in 2002, and now 
she is almost 70 years old. Despite her old age, she always carries 
disinfectant, ointments, and other basic medicines in her backpack. She 
carries them because the children in Haiti often have skin diseases. But 
they usually don’t get treated with basic disinfectant and their condition 
gets worse. So, she treats them on her own. In addition, she noticed that 
there is incredible number of orphans on the street. She took care of them 
and healed them on the street. She even brought children who had 
nowhere to go and raised them in her place. At that time, on January 12, 
2010, an earthquake devastated Haiti. Everything fell apart. Many Korean 
rescue teams and relief workers were sent to Haiti after the earthquake. 
Paek led all these Korean rescue teams and God indeed used her for his 
noble purposes… She said, “I only move forward with my faith that if I 
raise and educate these children in despair and build a church, people 
around me will change and eventually, Haiti will change as well. Then, 
people started call me “mother,” not only children in my house but also all 
other missionaries. That was when I decided to become mother of Haiti… 
I believe God will be with us if we keep working hard in Haiti.” 
Halleluiah, Halleluiah, When Apostle Paul prayed, thanked, and praised 
God in the jail, God gave him amazing miracle!10 
 

Comparing Samsook Paek to Paul, Lee highlights the heroic activity of Paek despite the 

dire situations in Haiti. His quote from Paek, in which she speaks out about how she 

became the “mother” of Haiti, is a symbolic moment that evokes female imagery of care. 

1.2. Samsook Paek in Popular literature: Haiti, Become My Dandelion 

Another significant piece of literature on Samsook Paek is a popular essay titled 

Ait'i, naŭi mindŭllega toeŏ chow (Haiti, Become My Dandelion, kr. 아이티, 나의 
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민들레가 되어 줘), written by Hwayoung Chŏng, a Korean laywoman and 

documentary scriptwriter at the Christian Broadcasting Station (CBS) in South Korea. 

Chŏng visited Haiti before the 2010 earthquake and Haiti, Become My Dandelion was 

published a month after the earthquake, in February 2010.11 The text’s 200-pages contain 

Chŏng’s personal reflection on her evangelical faith and essays about her month-long 

stay in Samsook Paek’s Haiti House of Love. This book contributed to Paek’s fame 

within Korean Christian media circles. It begins with a preface written by Paek herself: 

Early history of Korean Christianity unfolded together with our nation’s 
suffering. We finally achieved Korea’s development and prosperity. Now 
Haiti, where I will die and be buried, will also choose hope over despair in 
this time of suffering. I am desperately praying that the miracle raised 
Korea from the ruins of the Korean War will happen again in Haiti.12 

This explicit association between Korean past and Haitian present is further elaborated by 

Chŏng, as she discusses the “Great Awakening of Pyongyang in 1907,” which was a 

series of evangelical revival in the Korean peninsula. Chŏng argues that it has “become a 

beacon” during the tumultuous path of modern Korean history.13 Thus, in both 

narratives, Christianity and its missions saved South Korea spiritually and materially in 

the twentieth century to the modern progress—it is a recurring narrative of the aesthetics 

of progress in Korean Protestant Christianity. 

Chŏng’s account of Paek’s mission work provides a number of points of analysis 

beyond its overarching theme of re-enacting the Korean past in Haiti, which was also had 

also mentioned to me in a different context. Here, I would like to briefly discuss three 

points: First, the analogy of healing through faith—which is distinctive from “faith 

healing”—and its relation to Korean discourse and the religion/culture distinction; and, 

third, the moral education of Haitian children. 
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** 

One of the routines of Samsook Paek’s mission team was their weekly trip 

to Cité Soleil to distribute basic medical supplies. Chŏng described this trip as a 

“medical mission,” since its primary purpose was to serve the healthcare needs of 

the destitute residents of Cité Soleil. Chŏng travelled with Paek and wrote about 

the beginning of her day there in a form of testimonial: 

5AM. It was so easy for me to wake up early and attend the daybreak 
worship, unlike when I was back in Korea. I felt grateful… Paek started 
the service with the prayer for a “body that doesn’t get tired” since we 
would be going to our medical mission later today. … It would not only be 
dangerous for people like us to enter the violent area, Cité Soleil, but also 
be arduous or even torturous for us to stand there without restrooms in the 
heat. But the most important reason why we should not be tired was that it 
was a spiritual warfare. We were marching toward our enemy’s fort with 
“the full armor of God” (Ephesians 6:11).14  
 
Before their trip to Cité Soleil that day, the mission team prayed together 

for God’s protection and the success of their work, and Chŏng recalls that the 

outing to be was part of their spiritual warfare as well as material aid: 

Medical mission was systematic. Each had one’s designated part. The five 
seminary students who have always helped Paek with medical mission 
were proficient in distributing the supplies and organizing people. I 
couldn’t stop praising their systemic work, but Paek jokingly responded 
saying “if other people see us doing this, they might want to arrest us, 
because we are quacks!” Perhaps we are quacks who bring some parasite 
medicine, vitamins, and over-the-counter painkillers and anti-
inflammatory medicines and pretend to be real doctors. However, we 
know that is it not the case. Yahweh-Rapha, the Lord Who Heals, is 
working with us right now, and right here. … we couldn’t give people 
blood pressure medication nor cure people with cancer. So, we spread the 
Good News. “You must believe in Christ, you know? You can only live 
when you believe in him!” When Paek, evangelists, and other missionaries 
said these words, Haitian seminary students translated them to people 
gathered around us.15 They nodded to us, and we started our prayers. This 
was also a miracle. We only had a couple of simple medications, but these 
people here are going through a special experience of the eternal healing 
today.16  
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Chŏng further relates her experience of “medical mission” to “eternal healing,” which is 

equivalent to spreading the Gospel of salvation in Christ. By summoning Yahweh-Rapha, 

the Lord Who Heals in the field, Chŏng argues that the missionization of the people can 

complement the material, namely the limited medical aid. As opposed to the medical 

healing, Chŏng is emphasizing the “eternal healing.”  

This logic, or the association of physical healing with spiritual healing, relates to 

the historical narrative that I mentioned earlier. Although the day’s “medical mission” 

could not heal everyone’s body, Chŏng and Korean missionaries would expect different 

kinds of results results: 

I know of the ‘miraculous history’ of South Korea. Beginning from the 
Great Awakening of Pyongyang in 1907, the marvelous faith that spread 
to the entire country was a light in the dark history of modern Korea that 
went through the Japanese Occupation and the Korean War. Bread and 
Chocolate that the missionaries brought us led to smiles in children’s 
faces, hospitals, schools and orphanages became the root of faith. Children 
and younger people dreamed of miracle in their faith and their dream 
raised Korea from the ruins. In the 1970s and 1980s, another revival of 
faith embraced countless number of orphans on the street, resisted 
authoritarian regimes, achieved economic prosperity, and taught the spirit 
of service and charity. It is time for us to start the miracle of Cité Soleil, if 
we are ashamed of ourselves just rejoicing and taking for granted the fruit 
of prayers, blood and tears from our predecessors of faith, and the heritage 
of faith that our ancestors.17 
 

The miracle that Korean missionaries envision is a reiteration of a Korean past, which 

achieved a rapid modernization and progress thanks to the “heritage of faith.” It seems 

that the healing that Chŏng mentions above would be realized in the long term, when the 

economic progress and modernization of Haiti will take place in concert with the 

evangelization of the country. Thus, material progress and spiritual progress are 

conjoined, both in the Korean past and in the Haitian future. In addition, Chŏng uses 
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militant languages, such as “spiritual warfare” and “full armor of God” in her account, 

reflecting ideas that are central to the Spiritual Mapping movement.  

The Spiritual Mapping movement is a strand of the evangelical and Neo-

Pentecostal Protestant Christianity that was first developed in the late 1980s in the United 

States.18 The movement is characterized by its use of religious techniques “to wage a 

territorial spiritual war against unseen non-human beings”19 and regularly has been 

employed as a mission tool. The institutional center of this movement is the School of 

World Missions of Fuller Theological Seminary in Pasadena, California. The movement 

is a mixture of the twentieth-century American pan-evangelical and the Neo-

Pentecostalinterest in the supernatural and passionate religious experience.20 It was at 

first an idea that utilized bellicose in theological literature, but later internationally 

developed into a church growth and mission strategy. Therefore, the movement was 

initially promoted among the evangelical Protestant churches to invigorate their 

dwindling congregations by employing catchy tropes of battle and geographical 

conquest.21  

The initial ideas of Spiritual Mapping, developed by American evangelical 

preachers George Otis and C. Peter Wagner, can be summarized as follows. First, 

demonic spirits of the unseen world exist in the human world; some of them are 

“Territorial Spirits”22 who actually own land and draw people near to serve them. Such 

possessed land and peoples suffer not only spiritually, but also physically from various 

ailments and calamities. In order to gain heavenly citizenship, a Christian’s mission is to 

conquer and purge the possessed land of such spirits as a way of bringing salvation to the 
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people whom they harm, as these lands originally and rightly belong to the Christian 

God.23 

The first logical step in this conceptualization admits the existence of the 

supernatural in the vicinity of human lives and is thus is radically opposed to the modern 

scientific thinking of the post-Enlightenment world. Admittedly, the Bible discusses the 

reality of such spirits, as in Matthew 10:1, but accepting such biblical passages 

verbatim—the spirits exist among us, here and now—needs justification. In this vein, 

Peter Wagner challenges the Enlightenment worldview and tries to revive the 

supernatural elements from the Bible.24 He criticizes the “pervasive influence of the 

Enlightenment on Evangelical Bible interpretation” and states that “the Enlightenment 

brought rejection of supernaturalism and put in its place rationalism. Reality was thus 

limited to and defined as what out five senses can verify.”25 Wagner’s counter-

Enlightenment and anti-intellectual semantics of the Bible opens up a vast possibility of 

new biblical imagery to his audience.26 Wagner’s interpretive turn and emphasis on the 

supernatural justify the connection between the unseen world and corporeal world. This 

is important because a strong continuity between the Words in the Bible and a believer’s 

lifeworld is established.  

The most significant characteristic of territorial spirits’ ownership of certain lands 

and the consequences of the possession is the fact that they employ legal rhetoric. For 

practitioners, biblical passages are effective as if they were articles in a secular legal 

system. Elizabeth McAlister analyzes the way in which the Spiritual Mapping’s biblical 

imagery explains Vodou spirits’ “legal” ownership of land. This belief motivates 

American evangelical Protestants to perform the “Jericho March” to reseize the land 



 263 

originally belongs to the Christian God and to help eradicate Haiti of Vodou spirits, 

Satan, or the Ur-demonic spirit. These territorial spirits are understood to have right to 

reign legally on certain lands, since the Fall described in Genesis 3 endowed Satan legal 

authority on the life on earth. Satan thus legally “gained the right to be ‘prince of the 

world’ (John 12:31) and to command an army of demons who maintain “strongholds”—

geographic and spiritual basis demonic power—throughout the world.”27 In the case of 

Haiti, where most people practice Vodou along with Catholicism, it is certainly a 

stronghold of Satan from the perspective of the evangelical Christians. Being Satan’s 

realm brings about tragic consequences, because God’s punishment will be given to the 

evil-possessed land, as written in Joshua 23:16.28 

The last logical step, which urges Christians to take back and evangelize the 

demonically possessed land, has two premises. First, though Satan’s ownership is legal, 

the land originally belongs to God. Acts 17:26 mentions that God’s had appointed 

peoples and nations to have their own territories on the earth, while Exodus 19:5-6 

underscores God’s ownership of “all the earth.”29 Thus, the land should be rescued from 

the hands of Satan and his minions. Second, the duty of the rescue mission is given to 

Christians, who hope and pray one day to gain their heavenly citizenship, which in 

Philippians 3:20 is given to people who “would build up the wall and stand in the gap 

before Me [God] for the land” (Ezekiel 22:30).30 Therefore, participants in the Spiritual 

Mapping movement are endowed with a “lawful duty” from the Bible itself, and from 

God, to battle against territorial spirits and “seek and save” others (Luke 19:10). In a 

sense, what André Corten referred to as one of the characteristics of “Anglo-Saxon 
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Puritanism” in Haiti that which fosters the fear of evil, could be a driving factor behind 

the Spiritual Mapping movement.31 

It seems clear that Chŏng maintains a similar worldview regarding Vodou. That 

is, Chŏng perceives Vodou lwas as territorial spirits that cause Haiti’s suffering, and that 

such spirits should be driven out by Christian missions. Chŏng writes, for instance, 

quoting from her conversations with Paek, “It is easy to misunderstand Haiti as a nation 

of faith because majority of the population are Catholics or Protestants, but Rev. Paek 

said it is only statistics, which is far from the reality. The influence of Voodoo (Satan 

worship, fetish, and magic of folk belief) that dominates people’s minds still persists, and 

this is the reason why we must wage a strong Spiritual Warfare.”32 Chŏng does not 

provide a lengthy account of Vodou. Instead, she provides her reader with the claim that 

“Voodoo” is equivalent to “Satan worship, fetish, and magic.” and thus its lwa are the 

very “territorial spirits” that evangelicals of the Spiritual Mapping movement seek to 

banish from Haiti forever and save the nation. Therefore, the miracle that Korean 

missionaries hope to realize in Haiti, in connection to the Korean history, is to defeat the 

lwa and thereby put the nation on a path toward material development, health, prosperity, 

and ultimately salvation in the Lord Jesus Christ. 

Chŏng’s account of Vodou, however, is not always negative. When she introduces 

unique art forms of Haiti, Vodou is depicted as a vibrant source of the local culture: 

We can feel the beauty of Haitian art when we see paintings and 
sculptures on the street. Particularly, in music and paintings reminds us of 
religious intensity of Voodoo. Voodoo is their traditional faith that 
believes in the spirit of good and evil. We can find the trace of Voodoo 
from Haitian culture, art, history and everywhere, and it is an important 
point to consider in order to explain a vibrant artistic taste that Haitians 
have had since their origin from Benin as slaves.33 
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Depending on the context, Vodou can be “Satan worship” or a cultural reference that 

explains the beauty and vivacity of Haitian art. This discrepancy between accounts of 

Vodou is contingent upon whether it is related to religion or culture, notwithstanding the 

fact that boundaries between those categories are ambiguous. Also perceivable here, is 

that in a distinctly and longstanding Korean form (between Protestantism as religion and 

Shamanism as culture, to recall), they deeply (mis)inform Chŏng’s writing on Haiti. 

Vodou is a dangerous force in the evangelical Spiritual Mapping worldview, while the 

cultural aspect of it is not so dangerous insofar as it inspires beautiful art. 

Lastly, educating children was a central concern at Haiti House of Love. In both 

Chŏng’s essay and the KBS documentary, the narrative of Paek, who had “saved” eleven 

children is her core message about the pioneering missionary. The mission was 

noteworthy and more valuable when the missionary saves children from the streets, 

which is a site of humanitarian emergency. A large photo of a Haitian child, who is 

directly staring at the camera with her rueful and large eyes, is displayed on the front 

cover of Haiti, Become My Dandelion. Chŏng’s book and the documentary routinely 

present half-naked children rummaging through the trash-filled streets in order to visually 

convey the endangered humanity of these lives. Children in plight are the ultimate 

signification of a humanitarian crisis. The missionary and the documentary both faithfully 

practice the humanitarian mandate of saving them in various ways. In the documentary 

and Chŏng’s essay that attempt to fulfill “the urgent ethical imperative of representing 

lives at risk,” and to represent the missionary work of moral education of the children 

took place in Paek’s life.34  
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Figure 22. Front(left) and back (right) cover of Haiti, Become My Dandalion. Photo: Minjung Noh. 

Chŏng depicts how the children Paek raised were instructed to study, have an 

organized schedule, wash themselves daily, and behave properly. The children are given 

three meals and two snacks a day at the orphanage. Daily worship and prayer take place 

morning and night. Chŏng documents a chant that children must sing before going to bed: 

Halleluiah 
Mèsi Bondje (Haitian Krèyol: Thank you God) 
Béni Swa L'Etènèl (Haitian Krèyol: Blessed be the eternal) 
Sa-rang-hae-yo, Sa-rang-hap-shi-da (Korean : I love you, let’s 
love) 
Pa pipi35 (Haitian Krèyol: No peeing) 
 

The chant is composed of Krèyol and one line in Korean. The fourth line is a Korean 

phrase, and the last phrase ends in a lighthearted mood. Since the children often wet their 

beds at night, Paek added the last phrase to help them be mindful of this proclivity–a 

rather strange thing to pray for, one might suppose.  

Chŏng highlights how Paek raised the orphans with love and discipline, and in 

turn they perceived of her as mother. The children and everyone at the church, after all, 

called Paek umma, a Korean word for mother. The author, too, calls her “mom,” here also 
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connecting a personal struggle with her own Buddhist family who opposed her 

conversion to Christianity. She accounts that although she lost her family spiritually, she 

found her new family and a mother in Haiti. Therefore, the children in Haiti and herself 

are in fact all part of spiritual family. This family analogy continues throughout the book, 

and the discipline of the children is also embraced as the work of a good mother. 

For example, the oldest among the children, a girl named Anna, was scolded after 

she asked Paek to buy her a soap with a fragrance. Chŏng wrote that Anna, a teenage girl, 

might have gotten interested in the “expensive soap” because she “has become a woman” 

recently (i.e.; started her menstrual cycle), and had a desire to become beautiful like 

Korean women. Chŏng’s comparison between Korean and Haitian female beauty 

standards continued, and she wrote that Anna “does not want a beautiful Haitian 

woman’s body. Instead, she wanted a Korean woman’s body, just like her umma. She 

disliked having larger breasts and hips.”36 Then, Chŏng makes a conjuncture that Anna 

might have envied the fair skin like her umma as well. 

As for the boys in the orphanage, the proper behavior was a much more serious 

issue. This was because the girls tended to follow directions better and behave 

themselves, while boys often got into trouble for lying about wetting their beds asking for 

money from neighbors. In these cases, Paek reacted differently from how she dealt with 

girls. She wielded a “rod of love,” or what she called a “baton” to discipline the boys.37 

The South Korean civil code article 915, which was only abolished in October 2020, 

stipulates that “the person of parental authority may, in order to protect or educate his or 

her child, take necessary disciplinary action against the child.” This form of corporeal 

punishment is a common one in South Korea, and often justified as an act of parental 
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love, one that has in fact a biblical basis (Proverbs 13:24). Such forms of discipline at the 

orphanage are elemental to efforts to inculcate a a good Christian habitus in Haitian 

children and to ensure that even though they are orphans they come from a “healthy 

family background.”  

Among children in the photos taken of Haiti House of Love that appear in 

Chŏng’s book, two Korean children, a girl and a boy, repeatedly appear. They are not 

Paek’s children. They are living in Haiti House of Love with their own mother, Jenny 

Yoo, another interesting figure in the history of Korean missions in Haiti to whom our 

attention now turns. 

1.3. Jenny Yoo 

In Haiti, Become My Dandelion, Chŏng writes about many people around Haiti 

House of Love, including Jenny Yoo’s two children. However, no account of Yoo herself 

can be found in the text. I wondered about the omission of Yoo here, as well as in the TV 

documentary, when I learned that Yoo had been working with Paek in Haiti since 2003. I 

met Yoo in January 2018, at Haiti House of Love (Figure 23).  

Figure 23. From left to right. Jenny Yoo and Minjung Noh. Photo: Minjung Noh 
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 Kim brought me there and introduced me to Yoo, who politely greeted us, as 

and bowed to Kim, since he is an elderly Korean man and a figure of authority as the 

president of Korean missionary association in Haiti. Yoo spoke to Kim in an 

honorific, deferential tone in Korean—as I myself had been doing all along—and led 

us to the second floor of the building. As we walked up to the stairs, I could see the 

first floor was being used as a classroom a for language school and a church 

sanctuary. There was a large plastic Christmas tree with flamboyant decorations that 

stood near the sanctuary, next to the wall where an old and faded Korean national flag 

hung (Figure 24).  

 

Figure 24. Church inside of Haiti House of Love. A Korean national flag is hanging on the 
wall. Photo: Minjung Noh. 

The second floor was much like how it appeared in the documentary: A typical 

South Korean household in the 1980s. The only part of the place I did not see in the 

documentary was the poster of Korean women in her marriage gown, with a photo of 
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Paek hanging next to it. Yoo led us to the dining table and offered us something to drink. 

I asked for a glass of water and Kim asked for a cup of coffee. Yoo brought the 

beverages, while Kim started to talk. Yoo, a Korean woman in her early 40s, exuded 

calm, being quite reserved and soft-spoken. After Kim talked a while about recent affairs 

among the missionaries in the area and introduced me, Yoo cautiously told us that she 

only had about an hour for the meeting. It had been about three months since the passing 

of Paek, and the day I visited Yoo was the very day that the new director of the Haiti 

House of Love was to arrive as Paek’s successor. Yoo had to pick her up from the airport 

in two hours. I told her that I was sorry to bother her on such a busy day, but that I was 

keenly interested to briefly listen to her story. Yoo started to talk about her children and 

how she was worried about their pending college applications in South Korea. She said: 

Rev. Kim, please pray for my children. They are applying for college in 
South Korea, but they are not good at English. They only speak Korean, 
French, and Krèyol.. I did my best raising them here, but their test scores 
are not so great. Maybe I shouldn’t have raised them here.  
 

When I asked Yoo how long she worked here with her children, Yoo hesitated for a 

moment but continued: 

I came here in December 2003. I was sent by Youngnak Presbyterian 
Church and brought my children, unfortunately, after I got divorced. 
When I came here, I left everything behind. It was God’s calling, and 
children adopted fast. It has been a blessing with Rev. Paek, and I still 
cannot believe she is gone. 
 

Yoo was embarrassed to talk about her divorce, though, and I thanked her for sharing 

such personal details about her life. In South Korean society, a divorcée with two 

children would be heavily stigmatized, particularly in evangelical Christian circles, thus, 

in addition to being a calling, coming to Haiti was also something of an escape.  
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In addition, I was surprised to learn that she was sent to the mission field by 

Youngnak Presbyterian Church, which is not a part of conservative Hapdong or Yoido 

Full Gospel communities back home from which Paek had come before her. I explained 

to her my research purposes that focus on women missionaries in Haiti, but Yoo 

demurred. “I didn’t do much. I just helped Rev. Paek.” Yoo’s comment caused Kim to 

chuckle, and he commented: “She’s being modest again! Yoo does everything around the 

house, takes care of the children. Look, Minjung, Yoo does not like to be in the spotlight, 

you know.” Then I realized the reason why Yoo was absent from the documentary and 

Chŏng’s book. She rarely talked, being so reserved, and most importantly, wanted to take 

no credit for all of the mission work that she had been doing in Haiti.  

There are no general statistics on the marital status of missionaries in Haiti, but all 

male Korean missionaries are living with their spouses there or have spouses overseas. 

What stands out here, though, is that the proportion of single women missionaries—

widowed, divorced, or unmarried—at Korean missions. Paek came to Haiti after losing 

her husband, and Yoo was divorced. Another independent woman missionary, Hellen 

Kim, is known to have been divorced. More research is required in order to better 

ascertain the relationship between the women’s social status and their motivations for 

becoming missionaries (much like Catholic women historically turning to monastic life), 

but the overarching significance of family norms among the Korean missionary 

discourses I have looked into so far is noteworthy. While the family norm that 

exclusively advocates the heterosexual and monogamist family is firmly upheld among 

Korean evangelicals, those who are unable to fit within such a gendered doxa seem prone 

to negotiate their legitimacy and agency through religious authority.  
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What Saba Mahmood writes about Egyptian Muslim women’s negotiation of the 

intertwining of family duty and their devotion to an Islamic Piety Movement makes for 

an interesting comparison here, one that helps illuminate religious women’s choices vis-

à-vis patriarchy. Family duty, including the conformation to patriarchal gender norms, is 

prescribed by religious doctrine in both Islam in Egypt and evangelical Christianity in 

Korea, albeit in varying ways. In Mahmood’s cases, when there is a conflict between 

fulfilling a woman’s religious devotion (such as her participation in religious education) 

and family norms (e.g. the husband’s objection to her religious education), many women 

seek to actively barter in order to legitimize their religious devotion and continue their 

pursuits by also using religious logic (e.g., her religious education will lead her family to 

become more Islamic, thus her disobedience to her husband, which is a violation her 

religious duty, can be overridden.).38 In the case of Korean women missionaries in Haiti, 

meanwhile, once the reality in her life (divorce, loss of her husband, etc.) contradicts with 

the conferred religious family normativity, her dignified and legitimate place can be 

sought in the mission field, in which the crystallization of the religious devotion takes 

place.  

2. Conclusion: Gendered Habitus and Pastoral Power  

There are many other women missionaries whom I could not interview. For 

example, one of them is Hellen Kim, a well-educated woman who worked in the United 

Nations and became a missionary after visiting Haiti just after the 2010 earthquake while 

she was going through her divorce; another is an unnamed former music professor, a 

Korean-Chinese woman missionary who works at the music ministry in Cap-Haïtien. 

Kim enthusiastically described them as women who gave up their successful careers and 
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became a missionary in Haiti. They found modesty and devotion to God to be their 

calling—just like the former K-Pop star Sunye, who I discussed in Chapter Four. They 

are the women who successfully embodied the Christian self-decipherment, self-

renunciation and care of others, as Foucault would say.39 Although I need to collect data 

on more Korean women missionaries in Haiti in order to draw comprehensive 

conclusions about their practice, it is possible to analyze the discourse and evangelical 

normativity surrounding them. Therefore, in lieu of a conclusion, I would like to suggest 

how their gendered habitus works to ground future research on the topic. 

 First, the Korean women’s mission in Haiti takes place in a distinctive gendered 

way, as seen in the cases of Samsook Paek and Jenny Yoo. That is, women take on the 

roles of mother, caretaker, and teacher, which have strong continuity with the nineteenth 

century evangelical gender norms. Women work in orphanages, prescribe basic 

medications (not professional medical care), teach Korean, raise children, cook, reach out 

to local women, and so on. Compared to the much organized seminary, elementary 

school, and church establishment run by male missionaries that I discussed in Chapter 

Five, women’s work tends to be more informal and private, replicating the traditional 

dichotomy of gender norms. 

However, the women’s work is by no means insignificant in the mission. First, it 

appeals to the public through their markedness as women. No monographs or television 

documentary have been produced only on male missionaries in Haiti, but Samsook Paek 

became a celebrity through vital media coverages. The exigency of “saving children” and 

women’s maternal imagery of care work are powerful narratives for the justification of 

the mission, albeit sensationalistic, and the media and popular discourses very much rely 
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on them. Given the fact that the missions entirely rely on donations and support from the 

evangelical audience who consumes the narratives of the women, the Haitian mission 

needs their stories. Second and more importantly, women’s work produces intimate 

pastoral power. Admittedly, the educational institutions I discussed in Chapter Five 

establish pastoral power through a male pastor’s control of the “flock” as a Shepard. That 

said, considering the fact that Foucauldian pastoral power accompanies both control and 

care, the latter aspect of care is intimately performed by women. The examples of moral 

education of children and care work of women in everyday lives in the orphanage 

inculcate in Haitian children certain technologies of self, including submission and self-

control, molding them into an evangelical subject. 

Then, how are Korean women different from other woman missionaries in Haiti? 

One apparent difference is the Korean identity. Unlike the seminary, which strongly 

emphasized English education, the woman missionaries taught Korean language. Along 

with the language, the staging of Korean forms of dance, teaching the Korean national 

anthem, and inculcating Korean beauty standards, the underlying Korean historical 

narrative of progress are symbolic capital of Koreanness in the mission field, that are 

embodied into the habitus of converts and particularly the children who grew up in the 

Korean orphanage—Daniel, a Haitian man who grew up at Haiti House of Love, spoke 

fluent Korean and told me, “I am practically a Korean!” Thus, the Korean women 

missionaries not only teach evangelical morality and habitus, but also Korean habitus to 

the converts and children. Additionally, the Koreanness presented in Haiti, I argue, is 

highly mediated through the evangelicalism of the Korean diaspora in the United States, 
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which encompasses the theology of Spiritual Mapping and imagined Korean identity—

the chosenness of Koreans.  

Lastly, I would like to go back to the Korean evangelical doxa I discussed earlier 

in the chapter. Nodding to Foucault’s “paradox of subjectification,” I described how 

Korean evangelical women repeatedly perform the normative while contributing to the 

reproduction of the same social system in which they grew up. It seems that the Korean 

women’s mission in Haiti faithfully reflects such pattern. That said, how rigid is the 

Korean evangelical doxa? Isn’t it already a highly mediated one? To frame the question 

in a better way, I ask: how much does Korean evangelical habitus determine the agency 

of the women? Are they simply delivering and inculcating the habitus in Haitian 

converts? These questions require another full-length research, but for now, I would like 

to conclude with the prospect that it is likely that the Korean evangelical habitus has 

changed, as they came to accept the Korean culture of Shamanism, and will probably go 

through further changes in the future. Habitus, Pierre Bourdieu’s concept that I have used 

in this research, has received criticisms on the grounds that it is a deterministic idea that 

treats individuals like chess pieces within social fields.40 However, as Bourdieu himself 

remarked and theorists such as Lois McNay have reiterated, habitus is a generative rather 

than a determining structure.41 If one understands social agents as living through the 

“embodied potentialities of habitus,” or the temporality of habitus, the charge of 

determinism would hardly remain. The generative structure of habitus and its temporality 

may not bring about revolutionary or subversive changes in the gender norms in 

evangelical missions. What I expect is, instead, an alternative understanding of Korean 

evangelical women who dwell somewhere between the well-known image of submissive 
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followers of oppressive evangelical gender norms and a liberal feminist subject who 

consciously resist exiting gender norms. 
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in 1906, the Charismatic Renewal started in 1960s and Neo-Pentecostalism started in 
1980s. These categorizations also call these three distinctions as the first, second, and 
third wave of the Holy Spirit. Spiritual Mapping movement is included in the Third 
Wave, or Neo-Pentecostal category. (Holvast, Spiritual Mapping, 8.)  
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CHAPTER SEVEN 

CONCLUSION 

 

On November 10, 2020, in the midst of the global COVID-19 pandemic, Jane 

Kim, the wife of Reverend David Kim, was ordained as a missionary in the Haiti United 

Church. She was the one who served me papaya kimchi during my visit to Rev. Kim’s 

residence. Her ordination was recorded and uploaded on the YouTube channel of Dr. 

James Myungchin Ha, the medical missionary whom I introduced in Chapter Five.1 In 

the video, there are only five people in the sanctuary, Jane Kim, a male pastor, and three 

Korean women missionaries. Counting Dr. Ha, who was recording the ordination, only 

six people attended her ordination, which was held at a daybreak service and followed by 

a collective audible prayer in Korean. The five people held each others’ shoulders and 

prayed solemnly with their eyes closed. It had been nearly three years since Jane Kim 

moved to Haiti to join her husband in 2017, after retiring from a full-time job at the U.S. 

branch of a major Korean company.  

Jane Kim was the matriarch of the family. Shortly after they were married in the 

United States, David Kim accepted his calling as a missionary. While he travelled to 

West Africa, South Asia, and finally to Haiti, Jane Kim was solely responsible for raising 

their two children at their New Jersey home. She raised them well and sent them to 

college, while taking financial responsibility for the entire family. Upon retirement she 

moved to Haiti with a secure pension. She brought everything she thought she needed 

from a Walmart store in New Jersey to Delmas, including tea mugs, tablecloths, curtains, 

and kitchenware. When I met her in January 2018, she was still adjusting to her new life 
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in Haiti. She was kind and playful when I talked to her, and she complained 

lightheartedly about how her younger daughter had recently been admitted to Rutgers 

University rather than an Ivy league school, and about the heat in Haiti, the difficulty of 

finding proper cooking ingredients, and so on. After a lengthy conversation, the Kims and 

I took a photo together in front of blooming red bougainvillea flowers in their backyard. 

One of the Haitian converts working in the yard took the photo. I noticed that Brian and 

Jane were holding each other’s hands tightly, and I had a glimpse of their happiness and 

of their unbreakable bond. I wondered what kinds of happiness and fulfillment there are, 

and what it means to be a Korean evangelical woman in Korea, in the United States, and 

then finally in Haiti. 

1. Transnational Crossroads: South Korea, the United States, and Haiti 

My wonder about and respect for the lives of Korean evangelical women in 

Haiti—who function on bases radically different from my own liberal feminist 

orientation—propelled my research on a form of transnational Protestant Christianity that 

cuts across South Korea, the United States, and Haiti. Two seemingly unrelated countries, 

South Korea and Haiti, are in fact tied together through several connections: a 

transnational religious network, the Korean diaspora, and the political history of the U.S. 

empire in the twentieth century. Throughout this project, I have taken transnationality as 

a central frame of analysis, which can best capture the movement and development of 

contemporary global evangelical Christianity, especially when thoroughly informed by 

existing scholarship on Korean Christianity, Haitian Christianity, and the religious history 

of the United States. Contemporary Christian missions are, after all, inherently 
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transnational projects that are anchored in a religious authority that transcends secular 

nation-states, which is certainly the case that I have examined here. 

As the very first academic research project that encompasses both South Korean 

and Haitian Christian history, my dissertation has been structured in two distinctive parts, 

which help ground the work in existing historical contexts. In Chapters Two and Three, I 

discussed the history of Protestant Christianity in Haiti using Pierre Bourdieu’s field 

analysis, laying out the religion’s shifting place in the contentious religious field of Haiti. 

After Spanish invaders decimated the native population in the sixteenth century, the 

western third of Hispaniola Island had become a battlefield between the Spanish and 

French Catholic authorities. During this upheaval, French Huguenots, fleeing religious 

persecution in France, were the first Protestants to settle in current day Haiti as 

mercenaries hired by the French authority. By the end of the seventeenth century, the 

French colony of Saint-Domingue was established in the region and consolidated 

Catholic hegemony. Particularly, the Code Noir (1685) ordered the enslaved plantation 

workers from Africa to observe Catholicism, which instilled Catholic religious hegemony 

in the majority of the population. The highly lucrative colonial plantation economy in 

Catholic Saint-Domingue came to an end with the Haitian Revolution. In 1804, the first 

black republic in the Americas shocked a world in which the institution of slavery still 

functioned as the backbone of the Anglo-European economy and many still upheld the 

ideology that people of African origin were racially inferior. After the Revolution, the 

Vatican withdrew the Catholic hierarchy from the Republic of Haiti, while the nation was 

also isolated in the international theater of diplomacy. At the same time, nineteenth-

century Haiti served as a symbol and evidence of black excellence; free blacks and 
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abolitionists around the world paid close attention to Haiti, and their support for the 

Republic often took the form of Protestant missions and multiple African American 

emigration movements. 

Protestant missions took advantage of the absence of the Catholic clergy in Haiti, 

although the Haitian population generally continued to practice Catholicism and Vodou, 

as inclined by their religious habitus. When the Vatican reestablished the Catholic 

hierarchy in Haiti in 1860, it encountered a much-diversified religious field with new 

participants such as Baptists and Methodist converts and migrants. The central religious 

figures of the African Methodist Episcopal church and abolitionist figures from the 

United States and Britain were quite influential in nineteenth-century Haiti, marking an 

important turning point in the religious history of the Americas.  

The Haitian religious field in the latter half of the nineteenth century and the 

twentieth century came under the influence of the U.S. imperialism, especially during the 

19 years of U.S. occupation of Haiti (1915-1934). While the religious struggle between 

the Catholic hierarchy, Protestants, and Vodouists over the power of healing and religious 

salvation continued, Haiti fell into the trap of distorted economic and political 

interventions by the United States and exploitative treaties with other European powers. 

The ascendancy of Protestant Christianity in Haiti is indebted to its linkage with 

transnational U.S. hegemony and the promise of economic progress, as well as to the 

religion’s distinctive views on paths to salvation. Through an examination of key figures 

in the history of Protestant Christianity in Haiti, including African American emigrants, 

Haitian converts, and prominent women missionaries, I found that the trajectory drawn 

by remarkable people like Jemima Straight and Ton Evans—both of whom left their 
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home country and arrived at Haiti via the United States—paved an archetypal 

transnational path later taken by Korean missionaries to Haiti. Another important finding 

that has emerged from my research is the interconnectedness of the transnational 

conditions of politics, economy, social factors, and religion. The shifting goals of 

Protestants in Haiti, ranging from abolitionism, the pursuit of racial equality, relief work, 

and ascendant forms of faith healing, demonstrate the heterogenous spectra of salvation 

among Protestants from different places and historical eras.  

The second part of the dissertation, Chapters Four, Five, and Six, introduced 

Korean Protestant missions in Haiti, which entered the country in the early 1990s. I 

employed historiography, digital media analysis, and oral history interviews to narrate the 

continuity and discontinuity between Korean evangelicalism and its predecessor in the 

United States. I also employed another concept from Bourdieusian theory—habitus, or 

embodied aesthetics—to analyze the contemporary hybridity of Korean evangelical 

Christianity and its diaspora in the United States. Korean Protestant Christianity 

fashioned its identity as a symbol of modern progress and civilization under the powerful 

hegemony of the United States, including the U.S. occupation of South Korea, the 

establishment of the Republic of Korea with U.S. support in 1948, and USAID, which 

ramped up its rapid modernization projects both in Korea and in Haiti in the 1960s. By 

the 1980s, South Korean evangelical Christianity and its diasporic branches reinvented 

themselves through a historical narrative as the successors of the waning Christian United 

States, and as of the new iteration of the redeemer nation. I showed that this 

reconfiguration of Korean evangelical identity, which includes both Koreanness and the 

aesthetics of progress, is embedded in the gendered ethnic habitus of Korean Christians. 
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Korean evangelical women’s performance of Koreanness and their adherence to 

patriarchal heterosexual-monogamist family norms follows the cultural logic of what it 

means to be a good Korean evangelical Christian in the transnational context. That is, the 

debate over the compatibility between the traditional Korean culture and the purity of 

Protestant Truth gradually allowed the employment of alleged Korean ethnic cultural 

elements within the safety of evangelical (gender) norms. This account of the logic of 

hybrid aesthetics serves as an alternative introduction to Korean evangelical Christianity 

that espouses the categories of gender and embodied aesthetics as core elements.  

 The oral history interviews and fieldwork findings in the second part of my 

dissertation were unprecedented as academic accounts of Korean evangelical 

missionaries in Haiti. The core themes of my analysis thereof were the transnational 

Korean evangelical diaspora and its perceived missionary identity; the formation of 

Protestant pastoral power through the church, education, and medical care; and gendered 

pastoral power in women’s work. Korean evangelicals arrived in Haiti through the 

mediation of the diaspora in the United States, and still maintain close financial and 

social relationships to Korean immigrant churches in the U.S. The symbolic capital 

utilized by Korean evangelicals included their connection to the United States, such as 

their American citizenship and English language skills. At the same time, their Korean 

ethnic identity and its cultural elements add another layer to their mission work. 

Particularly, women’s work in Korean language education and the care of Haitian 

children generated a distinctively gendered pastoral power, foretelling the birth of a new 

twist to the evangelical doxa in the Haitian mission field. Korean evangelicals in Haiti 

were thus a compelling case study for examining the prospect of the generative aspect of 
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habitus, which incessantly transformed through the historical changes of the religious 

field. 

2. Implications and Future Work 

 This dissertation has four considerable implications for the contemporary 

interdisciplinary study of religions. Firstly, it provides a compelling example of 

contemporary evangelical Christianity and its formation of post-secular governmentality. 

In Chapters Five and Six, I discussed an alternative understanding of Foucault’s concept 

of governmentality, one that does not necessarily render individuals susceptible to rule by 

the modern secular state. Instead, evangelical governmentality is produced by such forces 

as the contentious worldview of Spiritual Mapping and submission to religious authority. 

Thinking in terms of the formation of a distinctive governmentality and habitus is useful 

for understanding the contemporary landscape of transnational evangelical Christianity’s 

amalgamation with conservative politics, which includes what William E. Connolly has 

called an “Evangelical-Capitalist Resonance Machine” that relies on “the sensibility not 

the doctrine” for its expansion of politico-religious power.2  

Secondly, building on previous academic work on conservative religious women, 

like that of Saba Mahmood, Marie R. Griffith, and Kelly H. Hong, I not only add another 

recent example of religious women’s non-liberal agency, but also introduce the concept 

of generative habitus to the debate, opening up room for a multivalent analysis of said 

agency. That is, I argue that generative habitus and its temporality are useful for 

explaining unconscious and gradual changes in religious practices and gendered norms, 

without relying on any rationalized model that suggest that religious actors calculate their 

choices in the religious field by way of some cost benefit analysis.  
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Thirdly, my project teases out the applicability of categories such as race and 

ethnicity in explaining the encounters and intertwinings of Korean, American, and 

Haitian religious cultures. While the constructed category of race is undoubtedly relevant 

to the history of Haitian Christianity and, more generally, in the Americas, as an 

analytical category race does not allow for any incisive findings about Korean ethno-

national identity in a diasporic context. This insight will hopefully illuminate further 

research by way of clarifying the relationship between race and ethnicity, an illumination 

that seems to me quite necessary for the every growing scholarship exploring 

transnational exchanges between Asia and Africa, Afro-orientalism, and critical ethnic 

studies.  

The last implication of my research concerns the locus of contemporary 

evangelical missions. Although this research project is not a work of confessional 

missiology, it goes beyond fostering intercultural understanding to shed light on the 

importance of contextual understandings of how missionary self-identity plays a major 

role in the practice of mission. While I see Christian missions as transnational phenomena 

that require scholarly attention in order to understand contemporary evangelical 

Christianity, I also see that the impact of missions in Haiti must be critically assessed. 

Haiti has been one of the most frequent destinations of Protestant missionaries from the 

United States, and the country has hosted – often against its will – countless religious 

non-profit organizations that aim to aid and improve the lives of its people. However, the 

reality of Haitian life has not improved, in the grand scheme of things, nor has there been 

any notable fundamental changes despite all of this foreign aid an missionary fervor. In 

light of these harsh facts, ultimately, what is it that missions do in Haiti? This is one of 
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the questions that my future work will address, by examining the place of Korean 

missionaries in the overall landscape of relief and mission work in Haiti. As Korean 

missions are in full swing there and expanding their efforts, Koreans should carefully 

contemplate their responsibility as participants in Haiti’s aid economy. 

In addition, I expect this research to open up other avenues of inquiry into such 

issues as the relationship between Pentecostalism and Korean evangelical practices and 

the spread of Protestant-style secularism. Although Korean evangelical missionaries do 

not claim that they are Pentecostals, their bodily practices resemble those of Pentecostals, 

quite different from their previously laconic Puritan style of bodily language. If this is the 

case, how do Koreans and Haitians regard Korean evangelical practices in comparison 

with Pentecostal practice in Haiti? Secondly, a historical examination of Haitian and 

South Korean secularism will shed light on how particular forms of secularism 

influentially derived from the United States by way of imperialism, missions included.  

More specifically, the Korean constitutional principle of religious freedom and 

secularism was implemented during the U.S. occupation of the country, while Haiti’s 

constitutions and formal religious policies initially derived from Catholic hegemony in 

Saint-Domingue and the early Republic of Haiti. During the U.S. occupation, Haiti’s 

distinctive religious policies became a target of critique by Protestant missionaries, such 

as Evans, for privileging Catholicism over other religions. On the governmental level, at 

least, that has since changed in Haiti, as its religious field continues to diversify, yet 

American hegemony is still one of the structures of this field, and Korean missions have 

secured themselves therein. Women are a central part of this story, Haitians and Koreans 
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alike. And so unfolds the evangelical narrative in the world’s first Black republic and the 

narrative of Korean evangelical chosenness.  

 

 
Endnotes 

1 James Myungchin Ha, “Ait'iyŏnhapkyohoe saebyŏkkido (kr. 아이티연합교회 

새벽기도, Haiti United Church Daybreak Prayer)” uploaded on November 10, 2020, 
YouTube video, 13:17, https://youtu.be/-B0Tnmo2j9s. 

2 William E. Connolly, “The Evangelical-Capitalist Resonance Machine,” 
Political Theory 33, no. 6 (December 1, 2005): 871, 
https://doi.org/10.1177/0090591705280376. 
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