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3

At a small storefront in the Chicago Southside is a ubiquitous fixture of
American society: the karate school.1 At Fitzpatrick’s Tang Soo Do (FTSD),
a daily group of students punch in unison, yelling “Tang Soo! Tang Soo Do!”
Mr. Fitzpatrick lets visitors know that the classes are highly traditional and
closely follow the style of Tang Soo Do as it has been taught in Korea for gen-
erations. Basic techniques are drilled until they are precise and powerful, and
forms are practiced repeatedly under the watchful eye of the instructor. At the
end of every command, the class yells, “Yes, Sir!” (or “Yes, Ma’am!” if the
instructor is a woman).

Prominently displayed on the walls are the Ten Articles of Faith, a set of
Confucian-style moral precepts that guide the students:

1. Be loyal to your country.
2. Be obedient to your parents.
3. Be loveable between husband and wife.
4. Be cooperative between brothers.
5. Be faithful between friends.
6. Be respectful to your elders.
7. Be faithful between teacher and student.
8. Know the difference between good and evil.2

9. Never retreat in battle.
10. Always finish what you start.

Most of the 180 students at Fitzpatrick’s Tang Soo Do are young African
American males. But the school also includes all races, economic back-
grounds, and ages (from five to sixty-five years old).

Chapter One

Introduction
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One student is Lisa, a county social worker. Lisa takes martial arts with her
son Charles, age six. “I am able to spend time with [Charles] one-on-one. We
have something that we can share together. Not only at [the Tang Soo Do
school], but at home, we can practice together, it gives you a chance to have
something in common.”

Robert, sixty-eight, has enrolled his grandson Matthew, seven, for the past
two years. “Matthew has made lots of friends [in class]. It’s a mixture of dif-
ferent people, and they learn that really everybody is the same. It’s really no
difference in people, they just look different. And he’s learned that. And it’s a
good thing.”

Fitzpatrick’s Tang Soo Do (est. 1996) claims to be the largest martial arts
school in the Chicago Southside, with 180 students of all races and ages. A few
blocks away, the high school auditorium resonates with the voices of two hun-
dred adults, singing the praises of the Lord. They compose the South Region
of the Chicago (International) Church of Christ, which collectively claims to
be the most active vehicle for interracial worship in the metropolitan area.

Tony, thirty-three, the pastor of the South Region, said the key to building
a multiethnic church is “a combination of following the gospel, reaching out
to all people and then at times, make a conscious effort to keep it that way.
The more time people spend with each other, the more [people] realize al-
though there are cultural differences, people in general are the same.”

Mikal, twenty-three, who attended black churches growing up, said he was
attracted to the social diversity of the Chicago Church. “The different nation-
alities of people from all across the world—I felt like this is God’s kingdom.
This is how God envisioned [His church], and how He would like for all peo-
ple to come and worship Him.”

Fitzpatrick’s Tang Soo Do and the Chicago Church of Christ (South Re-
gion) are located in an urban district called “South Park” in the Southside of
Chicago.3 South Park is the site of a world-class university and boasts a wide
range of racial and ethnic groups.4 It is also criticized for the separation be-
tween the predominantly white (and Asian), elite university and the sur-
rounding poor black neighborhoods. A wide array of religious, cultural,5 and
civic organizations attempt to bridge these racial and class divides. They in-
clude several Asian-style martial arts, bike-riding Mormon missionaries, the
51 Street Masjid (Islam), and Soka Gakkai (Buddhist). They illuminate the
central questions of this book:

• In the United States, what kinds of organizations and institutions sustain
personal interaction and trust across diverse social cleavages, such as race
and class?6

4 Chapter One
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• What is the role of organizations exemplifying particular religious and cul-
tural traditions, such as American Protestantism or Korean Confucianism,
in fostering such interaction?7

DIVERSITY AND DEMOCRACY

The Chicago Southside exemplifies some of the challenges of our increas-
ingly diverse society. Global migration, economic restructuring, and other
factors are transforming the peoples of the United States and of other mod-
ern societies. Americans are becoming diverse in multiple ways, including
race, ethnicity, religion, education, occupation, and lifestyle. Diversity po-
tentially enhances intellectual creativity and economic productivity; it also
undermines the habits of sociability and cooperation necessary for liberal
democracy.8

The philosopher Jean Elshtain argues that democracy requires a disposition
for different people to work together;9 “little-noticed meeting places” where
neighbors interact with each other, share their thinking, and address common
problems.10 However, these places seem to corrode as society becomes more
diverse. The political scientist Robert Putnam finds lower levels of social
trust and civic engagement in racially and ethnically heterogeneous localities,
whether big cities (Los Angeles) or small (Yakima, WA). Distrust permeates
all relationships (even of one’s own race) and people try to “minimise the hits
on them from the society around them” by withdrawing into private space, of-
ten in front of a television.11

In highly diverse Los Angeles or San Francisco, for example, roughly 30 per-
cent of the inhabitants say that they trust their neighbours “a lot,” whereas in
the ethnically homogeneous communities of North and South Dakota, 70–80
percent of the inhabitants say the same. In more diverse communities, people
trust their neighbours less . . . Diversity seems to trigger not in-group/out-group
division, but anomie or social isolation. In colloquial language, people living
in ethnically diverse settings appear to “hunker down”—that is, to pull in like
a turtle.12

The problems associated with diversity undermine popular faith in the ex-
pansive, inclusive ideals of American democracy, such as those inscribed in
the Statue of Liberty.13 Wary Americans support policies that would restrict
foreigners and impose lengthy prison sentences on legal offenders, who are
disproportionately nonwhite.14 Concerned scholars ask how we can foster a
sense of unity and community amidst public skepticism.

Introduction 5
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I argue that increasing diversity can revitalize social and civic connected-
ness, if organizations and institutions rise up to the challenge of finding com-
mon ground and shared enterprise among different persons. I highlight two
strands of organizational actors in the United States. One strand renews and
adapts longstanding American traditions to a dynamic, multiethnic society.
For example, some Catholic and Protestant churches, the U.S. Marines, the
Boy Scouts, and Amway-style direct selling organizations move beyond their
historically, white bases and vigorously reach out to all races.

The second strand shares with Americans the many religious and cultural
traditions from outside the United States, such as Sunni Islam, Japanese Bud-
dhism, and Indian Hinduism. Among the most popular are the various Asian-
style martial arts, which exemplify a mix of Buddhist, Taoist, and Confucian
principles. As “outsiders” to American society, karate, yoga, and other trans-
planted institutions bring together people who do not communicate in estab-
lished, domestic settings.

The domestic and outsider strands point to a dynamic, “many-stranded”
model of liberal-plural democracy, which fosters and benefits from a variety
of group affiliations and types of engagement—even those that seem anti-
thetical to liberal, plural values.15 In this chapter, I situate the model in the
context of American history. In the subsequent chapters, I develop key theo-
retical claims and illustrate with case studies and survey data.

The French observer Alexis de Tocqueville described American democracy
as a unique synthesis of liberal modernity and Anglo Protestant tradition. The
major organizations and institutions of society, from churches to colleges to
civic associations, reflected the prevailing Protestant ethos and fostered co-
operation among disparate individuals. They also marginalized persons and
perspectives outside the dominant white, Christian majority. Since the mid-
twentieth century, the historic model has been challenged by intellectual and
social movements, which reject white and Christian dominance. The decline
of the old “WASP” establishment, in turn, has spurred vigorous debates on
the direction of American democracy.

MODERNITY AND TRADITION: 
ANGLO-CHRISTIAN AMERICA

In the 1830s, Alexis de Tocqueville described the United States as the first
significant manifestation of liberal modernity, a polity whose dominant cul-
ture and institutions were shaped by the principles of individual autonomy,
equality, voluntarism, and empiricism. For Tocqueville, democracy referred
not only to representative government, but also to the larger culture of indi-

6 Chapter One
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vidualism and equality. He contrasted American-style democracy with the
older, European-style “aristocracy,” or a rigid hierarchy of social groups.

In a traditional, feudal society, each person has his fixed station, and is
bound under relations of obligation and duty to those above and below him.
“Aristocracy links everybody, from peasant to king, in one long chain.”16 In
contrast, “democracy,” or a predominantly individualist, egalitarian society,
breaks the chain and frees each link. In the United States, a general equality
of conditions and an open, fluid social structure foster an individualist ethos,
at least among the free, white male population.

As social equality spreads, there are more and more people who, though neither
rich nor powerful enough to have much hold over others, have gained or kept
enough wealth and enough understanding to look after their own needs. Such
folk owe no man anything and hardly expect anything from anybody. They form
the habit of thinking for and of themselves in isolation, and imagine that their
whole destiny is in their hands.17

Tocqueville coined the term “individualism” to describe the particular way
in which people “turned in on themselves” all of their feelings and beliefs.18

He cautioned that the decline of traditional, hierarchical ties isolates individ-
uals from one another and breeds a sense of personal insignificance. A soci-
ety of isolated individuals potentially becomes dependent on, and dominated
by, a paternalistic and intrusive state, such as the one Tocqueville saw in his
native France.

In nineteenth-century America, individualism was moderated by a complex
matrix of government and civil society,19 which connected and educated per-
sons to the duties of republican citizenship. Voluntary organizations and in-
stitutions fostered norms of trust and cooperation, or social capital,20 which
reinforced citizenship participation in the political sphere. Many local associ-
ations were also chapters of vast, national federations, which connected per-
sons across economic classes and geographic regions.21

American civil society, in turn, was shaped by the religious mores of the
white, Protestant majority, especially that of the major northern denominations.
Fueled by periodic revivals (“awakenings”), Protestant religiosity stimulated
social cooperation, personal piety, and other civic-minded virtues. A member
would stay involved for decades in civic and fraternal associations, such as the
Rotary Club, “as a way of fulfilling his responsibilities as a Christian citizen.”22

Leading colleges (e.g., Yale, Northwestern) were understood to be “Christian”
institutions, with a religious and civic mission to better American society.23

A religious sense of mission inspired many white Protestants to integrate
racial and ethnic minorities into the mainstream of American life. During the

Introduction 7

09_154_Ch01_pt1.qxd  5/14/09  2:53 PM  Page 7



Second Great Awakening (1800–1844), reformist Christians fueled the aboli-
tionist movement against slavery. They founded colleges that accepted all
races.24 After the Civil War, northern Protestants funded schools for newly
freed blacks in the South. They also helped educate the children of Catholic
and Jewish immigrants in the North. Youth-oriented organizations, such as
the YMCA and Boy Scouts, instilled civic and patriotic values among native-
born and immigrant members alike.

Key institutions of the “WASP” (White Anglo-Saxon Protestant) establish-
ment also excluded racial and religious minorities, along with women, from
full participation. After the Civil War, the major Protestant denominations
created racially segregated services for whites and newly freed blacks. Most
of the large membership-based federations (e.g., Elks, Masons) were “racially
exclusive and gender-segregated.”25 Elite colleges limited the admissions of
Jews to preserve the numerical majority of white Protestants. The Christian-
oriented Boy Scouts of America excluded atheists and gays from active mem-
bership.

BEYOND (WASP) DOMINANCE: MULTICULTURAL AMERICA

Since the mid-twentieth century, activists representing blacks, women, gays,
and other historically marginal populations have helped open up our politics
and society to persons and perspectives outside of the white, Christian ma-
jority. They rejected the “melting pot” model of assimilating immigrants and
minorities to a common language, religion, or culture; they favored the “mul-
ticultural” doctrine that “the United States ought to sustain rather than dimin-
ish a great variety of distinctive cultures carried by ethno-racial groups.”26

The eclipse of the old, Protestant establishment has spurred vigorous de-
bates on the direction of American democracy. One school of thought stresses
deep racial, cultural, and partisan divisions, that is, a “culture war,” whereby
one side sees the other as a threat to its cherished values and way of life. For
example, racial minority and feminist activists critique the “racist/sexist”
(white male) establishment. At the University of Delaware, they taught that
white people (i.e., people of European descent) are “both privileged and so-
cialized on the basis of race by a white supremacist (racist) system.”27

On the other hand, white conservative Christians, such as Pat Robertson,
James Dobson, and the late Jerry Falwell, rail against the secular, “liberal” es-
tablishment. Boston College philosophy professor Peter Kreeft denounces
progressive judges and intellectuals, who would support free abortions but
oppose prayers in public schools. Proclaims his book, How to Win the Culture
War: A Christian Battle Plan for a Society in Crisis:

8 Chapter One
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Christians must understand the true nature of the culture war—a war between
the culture of life and the culture of death. Kreeft identifies the real enemies fac-
ing the church today and maps out key battlefields. He then issues a strategy for
engagement and equips Christians with the weapons needed for a successful
campaign. Above all, Kreeft assures us that the war can be won—in fact, it will
be won. For those who hope in Christ, victory is assured, because good triumphs
over evil and life conquers death. Love never gives up. Neither must we.28

The “culture wars” will only end when one side achieves political and cul-
tural dominance and displaces the other in all positions of authority. This
view denies the possibility of compromise and consensus. “Indeed, there of-
ten is a denial that any such basis is possible, since everything is portrayed as
a struggle for power in which the previously dominant have to be hurled from
their former eminence by a victorious new power.”29

Another school of thought criticizes the rigid divisions of the culture wars;
it seeks to replace strong, group-based attachments and conflicts with more
tolerant, flexible views and multiple, inclusive ties. For example, Bill Bishop
highlights the emergence of small, loosely organized, spiritual groupings
(“emerging churches”), such as Bluer in Minneapolis.30 Emerging churches
eschew the doctrinal certainty and political activism of large, religiously con-
servative denominations (e.g., Southern Baptist, Assemblies of God); they
follow a “postmodern,” nonjudgmental approach that tolerates multiple
views. Bishop also lauds less-engaged, less-ideological citizens (the muddled
middle of the electorate) and post-partisan political leaders, such as Barack
Obama (“the man of the earth candidate, the politician able and eager to speak
to—and listen to—all sides”).31

The flexible, post-ideological views of Bluer and Obama arguably reflect
the prevailing ethos of affluent, educated Americans. Sociologist Alan Wolfe
argues that middle-class Americans mostly “believe in the importance of lead-
ing a virtuous life but are reluctant to impose values they understand as vir-
tuous for themselves on others.”32 They are moderate and tolerant in their
views, and support the autonomy of individuals and groups to do what they
wish.33 The bounded, “small scale” view of morality undergirds the prevail-
ing ethos in higher education.

Our leading universities rarely promote religious or political crusades to re-
make the world, or even any one student. Even some antiracism, educational
programs are rescinded if they attract sizeable public controversy, as was the
case at the University of Delaware. The larger colleges and universities
mostly advance a recreational, “symbolic” model of collective affiliation and
social action, which demands little time and commitment and generates few
controversies. Groups that do not fit the tolerant, multicultural ethos, such as

Introduction 9

09_154_Ch01_pt1.qxd  5/14/09  2:53 PM  Page 9



some evangelical Christians, are isolated from the mainstream culture of the
university.

Younger, educated Americans generally espouse equality and tolerance,
and shun words or actions that could potentially offend others. The focus on
cultural sensitivity and non-dominance, however, limits the formation of
complex, reciprocal ties across ethnic and educational lines. Americans sort
themselves along increasingly specialized, homogeneous groupings, which
practically exclude persons of different races, classes, and religious commit-
ments.

Chapter 2 examines the pattern of separation in the Chicago Southside
community of “South Park,” specifically among the students of elite “Mid-
western University.” Without the leavening of collectivist (Christian) tradi-
tion, the university embodies an intense, competitive individualism that un-
dermines general sociability. Busy, ambitious students become indifferent to
anything that is not narrowly relevant to their studies and careers, including
the surrounding low-income neighborhoods. The ethic of tolerant diversity
becomes another rationale for better-educated persons to not overly concern
themselves with the lives of others.

The pattern of indifference in South Park resonates with the general decline
of sociability in the United States. Americans withdraw from the diverse pub-
lic sphere and retreat to narrow, like-minded enclaves. It is arguably the great
domestic challenge to our democratic ideals.

BEYOND INDIFFERENCE: MANY-STRANDED AMERICA

Chapter 3 introduces a “many-stranded” theory of liberal-plural democracy,
which fosters and benefits from a variety of group affiliations and types of en-
gagement. In social science terminology, the main outcome of interest (de-
pendent variable) is personal cooperation and trust across key societal cleav-
ages, such as race and class.34 The logical opposite of cooperation is not
conflict, but indifference, or the absence of social ties between two or more
actors. Indifference among members of different races and classes, as op-
posed to cooperation or conflict, is a common pattern in heterogeneous, ur-
ban areas.

The capacity of voluntary organizations to combat indifference and to sus-
tain personal interaction is influenced by three key factors (independent vari-
ables). First is the internal structure and norms of an organization, namely the
extent to which it combines collectivist-hierarchical and liberal-individualist
principles. As defined here, a collectivist-hierarchical ethos stresses an exter-
nal, transcendent authority over individuals, and includes many rules and pre-

10 Chapter One
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scriptions.35 In comparison, a liberal-individualist ethos stresses the “image
of human beings as essentially equal, rights-bearing, interest-oriented indi-
viduals,”36 with an “inalienable right to freedom, justice, and a fair opportu-
nity.”37

Organizations that creatively combine the communal loyalty and hierar-
chical authority of traditional institutions with the individual voluntarism and
social outreach of liberal ones, such as some evangelical churches and karate
schools, are more likely to sustain personal ties across social cleavages than
are organizations without such combinations. The hybrid organization has co-
hesive doctrines on how to live a virtuous way of life, and vertical structures
of authority to model and enforce such doctrines on members. It also recruits
and promotes members across diverse social cleavages, such as race and
class. The synthesis of collectivist, vertical authority and plural, social out-
reach generates a sense of unity and solidarity among members of diverse
backgrounds: it combines the bonding and bridging dimension of social cap-
ital.

The second key factor is how the organization is culturally framed by ex-
ternal actors (from the larger society). In the United States, certain groups
(e.g., Baptists) are associated with historic societal cleavages, whereas other
groups (e.g., martial arts) are not. In a divided society, relatively new or out-
sider (transplant) actors bring together members of groups that do not com-
municate in established, domestic settings.

The third factor is external linkages with predominantly liberal, mainstream
institutions (e.g., city parks, colleges, media).38 Extensive, even conflict-laden,
communications with plural, public institutions reduce the tendency of col-
lectivist organizations to isolate their members and enhance their capacity to
recruit diverse, new ones. Sustained engagement, in turn, is more likely with
new or outsider organizations that are not associated with historic domestic
cleavages.

Organizations bond and bridge on different dimensions: actors that bond in
one category (religion) may bridge others (e.g., race, class). Some evangeli-
cal churches connect blacks and whites, but have minimal ties with other
groups (e.g., Jews, gays, secular intellectuals). A greater variety of bridging
organizations, from “God” to “karate,” provides opportunities for more per-
sons to interact with and trust each other. Relations of trust across diverse so-
cial cleavages, in turn, foster the habits of cooperation and compromise, and
a voluntary, dynamic conception of group identity.

Organizations representing various domestic and outsider traditions illus-
trate the many-stranded model of pluralism. I focus on two of the most pop-
ular actors, evangelical Christian churches and Confucian-oriented martial
arts. Part II discusses specific Christian churches and martial arts schools in

Introduction 11
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South Park. Chapter 4 introduces the Chicago Church of Christ (est. 1982),
part of the International Churches of Christ (ICOC). Before 2003, the ICOC
dramatized the new wave of religious organizations that combined pre-1960
Christian orthodoxy with post-1960 racial egalitarianism. It aggressively
proselytized college campuses, worksites, and other social settings and did
much exemplary social service work via its charity arm HOPE. Many mem-
bers claimed a profound sense of self-mastery and communal solidarity that
transcended the deep racial and economic boundaries of American society.

As a relatively new body of churches, the ICOC was not associated with
the historic denominational churches (e.g., Methodist, Baptist) and their
legacy of racial segregation. Its outsider status helped to bridge blacks and
whites. On the other hand, the ICOC was part of the larger societal divide be-
tween conservative Christians and progressive, secular institutions (chapter
5). Proselytizing Christians, such as the Mormons and the ICOC, were framed
as irrelevant or antithetical to the liberal, plural mores of the university. They
were excluded from a wide range of university activities, such as the multi-
cultural festival, even while Buddhists, Muslims, yoga, and martial arts
groups were welcome participants. The absence of mainstream engagement
reinforced the tendency of ICOC leaders to dominate and isolate their mem-
bers from the larger, plural society.

The next two chapters highlight the emergence and public engagement of
organizations embodying traditions from outside the United States. Chapter 6
introduces the largest, multiethnic karate school in the Southside, Fitz-
patrick’s Tang Soo Do (FTSD). Martial arts schools such as FTSD creatively
combine the collectivist traditions of older Asian immigrants with the indi-
vidualist, plural mores of American society. Students are linked by a finely
graded system of belts, from white to black to master, each with distinct sta-
tus and obligations. Confucian notions of hierarchy and community, along
with the post-1960 values of racial and gender equality, provide an effective
framework to incorporate diverse persons and instill key social virtues. In ad-
dition, as an “outsider” institution, karate bridges racial and ideological divi-
sions, and partners with a wide variety of mainstream institutions, from city
parks to colleges (chapter 7).

Communal groups often isolate their members from the larger, plural soci-
ety, which is viewed as wayward and corrupt. Sustained engagement with
mainstream, predominantly liberal, institutions encourages groups to look
outward, to persuade the larger society of their merits and to seek new con-
verts, instead of simply insulating their members. As organizations engage
with different populations and with different institutions, their members learn
the habits of sustained deliberation and cooperation in a plural, democratic
society.

12 Chapter One
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Chapter 8 generalizes some key findings through survey data on religious
participation and race relations. The General Social Survey (1972–1998)
shows a steady rise in interracial worship, especially among Catholics and
historically marginal (“new-line”) Protestants. Participants of new-line,
conservative churches (e.g., Jehovah’s Witnesses, Pentecostals) are more
likely to attend church and to claim interracial worship than the old-line
conservatives (e.g., Southern Baptists) or the moderate-liberal Protestants
(e.g., United Methodists, Episcopalians). Religious bonding (church atten-
dance) and racial bridging (interracial worship) reinforce each other. Inter-
racial worship, in turn, is significantly associated with interracial dinner at
home and moderation in race-oriented politics, such as government aid to
blacks.

The final chapter summarizes my findings and discusses some implications
for democratic governance in a plural society. The book argues for a civil,
critical approach that invites and challenges diverse groups to participate in
the mainstream of American life. It reminds that disagreements and conflicts
are fundamental elements of democratic politics; but so are institutions that
foster commonality amidst diversity. Theoretically, it contributes to a many-
stranded view of liberal democracy. Practically, it highlights the deep, broad
yearning among Americans for common ground and practical solutions, and
their immense creativity for doing so.

NOTES

1. Unless stated otherwise, I use “karate” (lower case) as a generic term for Asian-
style martial arts. “Karate” (upper case), such as Japanese Shotokan Karate, refers to
the specific Japanese art.

2. Literal Korean translation: Be just in killing.
3. The names of the neighborhood, the university, and some organizations and per-

sons have been changed to preserve a degree of privacy and anonymity.
4. Racial and ethnic groups refer to groups of human beings whose members iden-

tify with each other on the basis of presumed common heritage. The U.S. Census rec-
ognizes five, relatively fixed racial categories: American Indian and Alaska Native,
Asian, black or African American, Native Hawaiian and Other Pacific Islander, and
white. Ethnic categories are more numerous, fluid, and flexible, including specific,
national (e.g., Koreans) and broader, cultural groupings (e.g., Latinos). Recently,
many Americans use the terms race and ethnicity interchangeably. This book uses
both terms to generally describe descent-based groups. In future book projects, I de-
velop more flexible, voluntary, cosmopolitan conceptions of ethnicity.

5. Culture is broadly defined as “the values, beliefs, behavior and material objects
that constitute a people’s way of life” (John J. Macionis, Sociology, 6th ed. [Upper
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Saddle River, NJ: Prentice Hall, 1997], 72). Cultural organization refers to any col-
lection of persons that claims to represent a particular culture.

6. For this book, group is defined as a collection of persons perceived to have cer-
tain similarities; organization is two or more persons grouped for a particular pur-
pose; and institution is a well-established social organization or practice. I occasion-
ally use actor as a shorthand term for group, organization, or institution. In sociology,
institution is generally defined as “a well-established and structured pattern of be-
havior or of relationships that is accepted as a fundamental part of a culture, as mar-
riage” (Dictionary.com, Random House, accessed May 30, 2008). In this book, tradi-
tional institutions include Asian-style martial arts, which are relatively new to the
United States but have long, established histories in Asia.

7. “Tradition” refers to a long-established way of thinking or acting, such as main-
line Protestantism in the United States or Confucianism in East Asia. “Traditional” or-
ganizations are associated with particular traditions, such as evangelical Protestant
churches or Confucian-oriented karate schools.

8. Liberal democracy refers to a polity where the people govern themselves
through the electoral process and which guarantees key constitutional rights to all in-
dividuals. For classic statements, see Robert Dahl, Who Governs? Democracy and
Power in an American City (New Haven, CT: Yale University Press, 1961), and Jean
Elshtain, Democracy on Trial (New York: Basic Books, 1995).

Michael Sandel, Democracy’s Discontent: America in Search of a Public Philoso-
phy (Cambridge, MA: Harvard/Belknap Press, 1996), 4, distinguishes two different
meanings of liberalism. “In the common parlance of American politics, liberalism is
the opposite of conservatism; it is the outlook of those who favor a more generous
welfare state and a greater measure of social and economic equality. In the history of
political theory, however, liberalism has a different, broader meaning. In this histori-
cal sense, liberalism describes a tradition of thought that emphasizes toleration and re-
spect for individual rights and that runs from John Locke, Immanuel Kant, and John
Stuart Mill to John Rawls.”

I use the broad, historical meaning of “liberal/liberalism” to describe American de-
mocracy, society, or mainstream institutions. To reduce confusion, I mostly use the
term “progressive” to describe contemporary groups who support greater social
equality and who are less deferential to tradition; but I also use “liberal” in the con-
temporary sense when it is appropriate or commonplace, such as to describe churches
(chapters 5 and 8).

9. “Democracy requires laws, constitutions, and authoritative institutions, yes, but
it also depends on what might be called democratic dispositions. These include a pre-
paredness to work with others different from oneself toward shared ends; a combina-
tion of strong convictions with a readiness to compromise in the recognition that one
can’t always get everything one wants; and a sense of individuality and a commitment
to civic goods that are not the possession of one person or of one small group alone”
(Elshtain, Democracy on Trial, 2).

10. Elshtain, Democracy on Trial, 41.
11. Putnam quoted in John Lloyd, “Research Shows Disturbing Picture of Modern

Life,” Financial Times, October 8, 2006, http://us.ft.com/ftgateway/superpage.ft
?news_id=fto100820061724370094 (accessed May 30, 2008).
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12. Robert D. Putnam, “E Pluribus Unum: Diversity and Community in the Twenty-
first Century, The 2006 Johan Skytte Prize Lecture,” Scandinavian Political Studies 30,
no. 2 (2007): 148–49. This and other articles on diversity and social capital can be
downloaded from Putnam’s Saguaro Seminar website, http://www.ksg.harvard.edu/
saguaro/socialcapitalresearch.htm (accessed July 26, 2007).

13. “Give me your tired, your poor, Your huddled masses yearning to breathe free,
The wretched refuse of your teeming shore. Send these, the homeless, tempest-tossed
to me, I lift my lamp beside the golden door!” (http://en.wikipedia.org/wiki/Statue_of
_Liberty, accessed June 2, 2008).

14. In 2006, Congress passed legislation to increase the number of border patrol
agents and to build a 700-mile (1,125-kilometer) fence on the U.S.-Mexican border. In
1994, California voters passed Proposition 184 (“three strikes”) to mandate de facto
lifetime imprisonment for a person convicted of his third felony.

15. The term builds upon Charles Taylor’s call for a “complex and many stranded
version of liberalism,” which includes both individualist (liberal-procedural) and col-
lectivist (civic republican) ways of governing a plural polity (“The Dynamics of Dem-
ocratic Exclusion,” Journal of Democracy 9, no. 4 [October 1998]: 154).

16. Alexis de Tocqueville, Democracy in America, ed. J. P. Mayer (New York: An-
chor Books, 1969), 508.

17. Tocqueville, Democracy in America, 508.
18. “Individualism is a calm and considered feeling which disposes each citizen to

isolate himself from the mass of his fellows and withdraw into the circle of family and
friends; with this little society formed to his task, he gladly leaves the greater society
to look after itself” (Tocqueville, Democracy in America, 506).

19. Civil society broadly refers to the sphere of voluntary (uncoerced) social inter-
actions between the individual, the market economy, and the state. “In theory, its in-
stitutional forms are distinct from those of the state, family and market, though in
practice, the boundaries between state, civil society, family and market are often com-
plex, blurred and negotiated. Civil society commonly embraces a diversity of spaces,
actors and institutional forms, varying in their degree of formality, autonomy and
power. Civil societies are often populated by organizations such as registered chari-
ties, development non-governmental organizations, community groups, women’s or-
ganizations, faith-based organizations, professional associations, trade unions, self-
help groups, social movements, business associations, coalitions and advocacy
groups” (London School of Economics Centre for Civil Society, http://www
.lse.ac.uk/collections/CCS/what_is_civil_society.htm, accessed June 28, 2008).

20. Robert D. Putnam, “Bowling Alone,” Journal of Democracy 6, no. 1 (January
1995): 67, defines social capital as “features of social organization such as networks,
norms, and social trust that facilitate coordination and cooperation for mutual benefit.”

21. Theda Skocpol, “Advocates without Members: The Recent Transformation of
American Civic Life,” in Civic Engagement in American Democracy, ed. Theda
Skocpol and Fiorina P. Morris (New York: Russel Sage Foundation, 1999): 461–506.
National federations, such as the Masons, the American Legion, the National Con-
gress of Parents and Teachers (PTA), and the General Federation of Women’s Clubs
recruited at least 1 percent of the American population of all classes. “They held reg-
ular local meetings and convened periodic assemblies of elected leaders and delegates
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at the state, regional, or national levels. Engaged in multiple rather than narrowly spe-
cialized pursuits, many associations combined social or ritual activities with commu-
nity service, mutual aid, and involvement in national affairs” (465).

22. Robert Wuthnow, “Mobilizing Civic Engagement: The Changing Impact of
Religious Involvement,” in Civic Engagement in American Democracy, 359–60.

23. George M. Marsden, The Soul of the American University: From Protestant
Establishment to Established Nonbelief (New York: Oxford University Press, 1994).

24. In the early nineteenth century, progressive-minded, evangelical Christians, in-
cluding Charles Finney, developed Oberlin College in Ohio to serve as an “outpost of
New England Culture beyond the Appalachians,” according to historian James M.
McPherson. Oberlin became the first college in the United States to regularly admit
African American students (1835), and granted over half of the degrees awarded to
blacks during the antebellum era (James M. McPherson, The Abolitionist Legacy
[Princeton, NJ: Princeton University Press, 1975], 162–63; http://en.wikipedia.org/
wiki/Oberlin_College, accessed July 23, 2008).

25. Skocpol, “Advocates without Members,” 498.
26. David Hollinger, Postethnic America: Beyond Multiculturalism (New York:

Basic Books, 1995), 101.
27. “University of Delaware Office of Residence Life Diversity Facilitation Train-

ing, 2007,” http://www.thefire.org/index.php/article/8552.html (accessed January 29,
2009).

28. Book description in Peter Kreeft, How to Win the Culture War: A Christian
Battle Plan for a Society in Crisis (Downers Grove, IL: InterVarsity Press, 2002).

29. Charles Taylor, “The Dynamics of Democratic Exclusion,” Journal of Democ-
racy 9, no. 4 (October 1998): 155.

30. Bill Bishop, The Big Sort: Why the Clustering of Like-Minded America Is Tear-
ing Us Apart (New York: Houghton Mifflin, 2008), 277.

31. Bishop, The Big Sort, 298 (footnote).
32. Alan Wolfe, One Nation, After All: What Middle-Class Americans Really Think

about God, Country, Family, Racism, Welfare, Immigration, Homosexuality, Work, the
Right, the Left and Each Other (New York: Penguin, [1998] 1999), 278.

33. Also see Morris Fiorina, Culture War? The Myth of a Polarized America (New
York: Pearson Longman, 2006).

34. Class is a shorthand term for socioeconomic status, as determined by educa-
tion, income, and occupation; for this book, one’s class status is mainly indicated by
her level of education in the United States.

35. See James Davison Hunter, Culture Wars: The Struggle to Define America
(New York: Basic Books, 1991), 44; and Aaron Wildavsky, “A Cultural Theory of
Leadership,” in Leadership and Politics, ed. Bryan Jones (Lawrence: University Press
of Kansas, 1989), 87–113.

36. James P. Young, Reconsidering American Liberalism: The Troubled Odyssey of
the Liberal Idea (Boulder, CO: Westview Press, 1996), 6.

37. Gunnar Myrdal, An American Dilemma: The Negro Problem and American
Democracy (New Brunswick, NJ: Transaction Publishers, 1944/1966), 3–4.
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38. “Mainstream” refers to the leading institutions of state and society, in terms of
social recognition and resources. For example, Midwestern University carries high
name recognition as an elite institution of higher education and is a major employer
in the Chicago Southside. It also endows significant resources and recognition to its
community-based partners.
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19

Chapter 2 highlights a paradox of American life. Younger, better-educated
persons strongly espouse the post-1960 progressive values of equality, toler-
ance, and diversity; but they also self-segregate along narrow, economically
homogeneous groupings that practically exclude persons of certain races and
religious commitments.

In this book, the main dependent variable (outcome) is personal coopera-
tion and trust across key societal cleavages, such as race, religious commit-
ment, and educational status. The logical opposite of cooperation is not con-
flict, but indifference, or the absence of social ties between two or more
actors. The German sociologist Georg Simmel wrote: “[Both conflict and co-
operation] are fundamentally distinguished from the mere indifference of two
or more individuals or groups. Whether it implies the rejection or the termi-
nation of sociation, indifference is purely negative. In contrast to such pure
negativity, conflict contains something positive.”1

I use the term “liberal indifference” to describe the narrow boundaries of
sociation among persons who espouse liberal-individualist values. I ground
this concept in the heterogeneous, urban area of South Park. Situated on Lake
Michigan, seven miles south of downtown Chicago, South Park (pop. 30,000
residents) lies in the heart of the predominantly black Southside. South Park
claims to be a racially diverse neighborhood and has experienced an influx of
immigrant entrepreneurs, such as Korean dry cleaners and South Asian–run
donut shops.2 However, the urban community is criticized for racial and class
divisions, especially between the affluent, mostly white and Asian students3

and professionals4 affiliated with Midwestern University and the surrounding
poor, black neighborhoods.

The manager of a university student newspaper estimates that over 90 per-
cent of Midwestern students have never experienced intimate events, such as
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lunch or dinner, with neighborhood residents. Some black residents wonder if
the university discourages students from interacting with them.5 How does
one explain such divisions? Some scholars claim that the schools, worksites,
civic associations, and other major institutions of American society are shaped
by the racialist views of the white majority, which exclude and marginalize
nonwhites.6

I posit an alternative claim that Americans increasingly embrace liberal and
multicultural principles, namely the autonomy of individuals and groups to
do what they wish, and that such trends contribute to societal divisions. The
decline of traditional, Protestant-oriented civil society, and the rise of institu-
tions promoting individual autonomy and cultural diversity, reinforces the
trend of educated persons to sort themselves along specialized, homogeneous
groupings.7

ECLIPSE OF THE PROTESTANT ESTABLISHMENT

In the nineteenth and early twentieth centuries, Christian religion infused our
societal institutions. White Protestant-founded colleges such as Yale, North-
western, and Oberlin were understood to be “Christian” institutions, with a
religious and civic mission to better American society.8 Reform-minded
Protestant Christians fueled the abolition of slavery, educated the children of
Catholic and Jewish immigrants, and served as missionaries to nonwhite peo-
ples abroad, such as in China. College-educated ministers, lawyers, doctors,
and other professionals participated in a wide array of religious, fraternal, and
civic organizations, which connected persons across economic classes and
geographic regions.

Over time, Catholics, Jews, blacks, and other groups adopted the cultural
tools9 of the WASP majority, including the art of association.10 They created
their own, parallel networks of voluntary organizations: for example, Irish
Americans established the Ancient Order of Hibernians, German Americans
the “Independent” Order of Red Men, and African Americans their version of
the Odd Fellows. In these groups, educated, upper-status members served as
leaders and developed two-way ties with lower-status ones.11

Traditional civil society combined personal self-interest with concern for
the common good. A member would stay involved for decades in civic and
fraternal organizations, such as the Rotary Club, “as a way of fulfilling his re-
sponsibilities as a Christian citizen”12 and to enhance his stature in the larger
society.13 They reinforced a civic republican conception of liberty, in which
freedom was defined in terms of serving the larger group and the common
good.14

20 Chapter Two

09_154_Ch02.qxd  5/14/09  2:57 PM  Page 20



Since the mid-twentieth century, various intellectual and social currents
have eroded the old, WASP-influenced civic ideals and institutions. The pre-
vailing philosophy of educated Americans stresses the autonomy of diverse
individuals and groups to do what they wish, as long as they respect the right
of others to do the same. Harvard professor Diana Eck defines the new (mul-
ticultural) pluralism as inviting newcomers to “come as you are, with all your
differences, pledged onto the common civic demands of citizenship.”15 In a
related, “liberal-procedural” notion of citizenship, government should “pro-
vide a framework of rights that respects persons as free and independent
selves, capable of choosing their own values and ends,” rather than to affirm
any one, substantive notion of the common good.16

Leading universities no longer mobilize students with grand, radical
schemes to remake the world, such as the Christian reform movements of the
nineteenth century (United States) or the secular, leftist ones of the twentieth
(Europe). Instead, they stress individual autonomy and cultural diversity.
They encourage students to choose their own values and identities rather than
to conform to the majority (white Protestant) culture. They give “young peo-
ple with a yen for mobility the diplomatic passport they need to cross the bor-
ders of their racial, religious, economical, sexual, or generational parish.”17

Midwestern University also shared explicit religious origins and sense of
mission; an early president proclaimed that as the United States is a “Christ-
ian country,” so is Midwestern a “Christian institution.” Today, the University
retains symbolic, institutional vestiges of the white Protestant establishment,
such as a divinity school and an architecturally impressive university chapel.
However, the progressive leaders of these institutions reject any notion of
Christian supremacy and disapprove of proselytizing churches, such as the
International Churches of Christ (see chapter 4). Only a quarter of the under-
graduate students claim to be “very religious” and less than a fifth are mem-
bers of mainline Protestant denominations.18 The university administration
actively recruits and celebrates students of diverse racial and ethnic back-
grounds.

In contrast with the older Ivy League universities, Midwestern largely
lacks the status symbols of the old, “muscular” Protestant establishment, such
as athletics, fraternities, and supper clubs. Instead, it stresses the individual
pursuit of intellectual excellence. The dean of the social sciences writes:

[Midwestern students] participate in the world’s most intense intellectual envi-
ronment. . . . [They] learn alongside the world’s premier social science faculty.
. . . Midwestern University is known around the world for the purity of its com-
mitment to scholarship and for the depth of its belief in the fascination and
power of ideas.
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INCLUSIVE IDEALS, INDIFFERENT REALITIES

Educational reformers assumed that the decline of the old WASP establish-
ment would foster individual creativity and robust interaction. The ideal of
the progressive, multicultural university is, as stated in a Midwestern Univer-
sity website, “an environment of full acceptance, respect, openness and un-
derstanding so that we can explore and discuss different views even those
which are unwelcome or offensive.”

However, the ideals of inclusive dialogue often clash with the realities of
indifference within and without the campus. Without the leavening of collec-
tivist (Christian) tradition, the university embodies an intense, competitive in-
dividualism that undermines general sociability. Busy, ambitious students be-
come indifferent to anything that is not narrowly relevant to their studies and
careers. They detach from prior, collective ties and sort themselves along spe-
cialized, homogeneous groupings.19

Faculty and students used to consider themselves as members of distinct
(white) Protestant, Catholic, Jewish, or black colleges, which were tied to
like-minded networks of civic and fraternal organizations. Now they identify
as members of a nationally uniform, secular system of first, second or lower-
tier institutions, as defined by rankings such as US News and World Report.
Many aspire to, but only a relative few actually move up to top-tier universi-
ties, such as Midwestern; and at these elite institutions, students mostly con-
form to the prevailing individualistic, competitive ethos.

At Midwestern, the personal aspirations of many students and faculty were
tied to their academic and professional achievements. Doctoral students con-
sidered tenure-track jobs to be prerequisites for basic social recognition: one
student (Japanese female) claimed that “Without tenure, you are not even a
human being!” To pursue such jobs, they had to receive better grades and to
publish in more prestigious journals than other students; their dilemma was
represented by the maxim, “publish or perish.”

The belief that true freedom or social recognition comes from rising to the
top of the professional hierarchy was common among students. Premedical
student Briona (black female) argued that registered nurses do just as much
or more valuable work than medical doctors. However, nurses, interns, and
other staff members simply do not get the prestige and salaries accorded to
doctors, who reside at the top of the pecking order and “order everybody else
around in the hospital.” For security and peace of mind, Briona needed to en-
ter the most prestigious medical schools.

The highly competitive nature of academic and professional life reinforced
a strategic, instrumental conception of social relations. Ambitious persons de-

22 Chapter Two

09_154_Ch02.qxd  5/14/09  2:57 PM  Page 22



voted little time and effort to tasks that detracted from their studies and ca-
reers. Humanities graduate student Melinda (white female) said, “You need
to be strategic with your time and energy.” The intense competition felt over-
whelming and discouraging to many students. Medical student Natasha
(black female) described her class of overachievers:

You may have been the smartest person in college, but now in medical school,
you get smartest from all over the world, so you are nothing special anymore.
Everybody is [a joint] MD/PhD, MD/MBA, etc., people ask, “So what else are
you doing?” It’s a positive sort of competition: “I am so smart, etc.,” they would
email a chart of the entire nervous system to the class list.

HIERARCHY OF INDIFFERENCE

At Midwestern, one’s academic achievement influenced her social interac-
tions with professors and with other students. According to a university reli-
gious chaplain, some professors focused their time and energies on the top
students and minimized their interactions with the rest, which “has a devas-
tating impact on [lower-achieving] students.” “I counsel a lot of grad stu-
dents, trying to build up their self-esteem, which has been shattered by the
[Midwestern] experience.”

In addition, lower-achieving students were often ignored by their peers, ob-
served Kyong (Korean male), a history graduate student. Higher-achieving
students avoided talking about “academics” with the lower-achieving ones,
since the latter’s input was not highly valued. Kyong considered himself to 
be a progressive person and wanted to treat everybody equally. However, in
a highly competitive setting, he could not afford the time and energy to en-
gage academically marginal students. He needed to focus on being one of the
“winners” who could land a tenure track job, preferably at a research univer-
sity. The “losers” who did not land such jobs returned to their home cities (or
countries) and lost ties with their former classmates.

In the modern, liberal worldview, organizations and institutions exist to
serve the needs of the individual, and ultimately it is similar (equal-status)
individuals that voluntarily form a community.20 Those who move up to
the leading schools and professions develop a different set of life experi-
ences and perspectives than those left behind. Better-educated persons of-
ten mask their credentials when interacting with less-educated ones; this is
exemplified by the tendency of Harvard and Yale students to state that they
happen to attend some college “near Boston” or “in Connecticut.”21 In a
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2004 Democratic primary debate, the leading presidential candidates John
Kerry and Howard Dean both stated that they went to college in Connecticut,
without mentioning the word Yale. The reluctance to be candid about one’s
educational background disrupts the easy, informal spontaneity necessary for
personal ties.

Political scientist Theda Skocpol writes that educated professionals today
are geographically and socially isolated from the larger public.

Professional people today look at themselves and their civic responsibilities in
new ways. When U.S. professionals were a tiny, geographically dispersed stra-
tum, they understood themselves as “trustees of community,” in the terminology
of Steven Brint. Working closely with and for nonprofessional fellow citizens in
thousands of towns and cities, lawyers, doctors, ministers, and teachers once
found it quite natural to join—and eventually to help lead—locally rooted,
cross-class voluntary associations. But today professionals as well as business
leaders live less rooted lives. Meritorious high-school students are recruited into
leading universities, perhaps located far from their childhood homes to which
they may never return. After many years of education and career development,
professionals and managers live and work among themselves, frequently
crowded in or near metropolitan centers. Understandably, today’s professionals
see themselves as experts who can best contribute to national well-being by
working with other specialists to tackle complex technical and social prob-
lems.22

The disconnect between upper and lower-status persons is particularly felt
among elite students from minority and immigrant ethnic backgrounds.
Michael (Korean American male), an undergraduate, grew up in the “Korea-
town” enclave of Los Angeles, but went on to study sociology at Midwestern.
He planned to enter a top-tier doctoral program and to become a professor of
sociology. He contrasted his ambitions with that of his former high school
classmates, who did not even finish college.

I am in a place [Midwestern University] where most students are hard core ac-
ademics, with very specific goals. [But] my [Korean American] high school
friends [in Los Angeles], half of them are gangsters, they didn’t go to college. I
was one of the very few people that actually went to college. They are either
dropouts or they are in city colleges or working part time. So, they hold differ-
ent values.

Asked if he still kept in touch with old high school friends, Michael replied:

No, we just have very different lifestyles. And when we do meet together, it’s
kind of awkward to talk about things. Now I am in a different environment, they
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are in a different environment, I don’t understand their lifestyle, and they don’t
understand my lifestyle. And it’s hard to communicate. A lot of friends that I
know, they went to college, but they dropped out, they quit. They went to UC
Santa Barbara, Irvine, San Diego . . . after a couple of years; they decided not to
pursue their degrees anymore.

The journalist Ellis Cose advises upwardly mobile African Americans to
avoid the negative influences of their peers. “Don’t expect support for your
dreams from those who have not accomplished very much in their lives. The
natural reaction of many people (especially those who believe they share your
background) is to feel threatened or intimidated or simply to be dismissive if
you are trying to do things they have not done themselves.”23

Cose largely described the black graduate student experience at Mid-
western, claimed Ted (African American male), a graduate student in pub-
lic policy. With the exception of those who had families in the area, most
African American students had few ties with the surrounding, low-income
neighborhoods. This was particularly true of upwardly mobile students in
the law and business schools. “African-American students [at Midwestern]
are under tremendous pressure to disassociate themselves from the
masses.” Asked where this pressure came from, Ted replied, “The Ameri-
can capitalist model . . . competition model. The American system pres-
sures African-American students to succeed on an individual level, not as
members of a larger community.”

LIMITS TO COMMUNITY

At Midwestern, the mix of egalitarian, inclusive ideals and the pressures of
individual achievement led to enthusiastic but temporary displays of social
inclusion. Orientation Week for new students included lots of fun activities,
and smiling “Orientation (O)-aides” (upper-class student volunteers) who
claimed to be your best friends, according to student coordinator Soo-Kyung
(Korean American female, undergraduate). After a few weeks, everything
goes back to normal, and former O-aides might not even acknowledge you on
campus. Busy, senior students were concerned with their own grades and ca-
reers, and did not overly concern themselves with the welfare of new stu-
dents.

Students from different ethnic and national backgrounds flock to Ameri-
can universities with hopes of an exciting, cosmopolitan experience. How-
ever, the stress of academic life influences many to return to the comfort of
smaller, ethnic circles. One Chicago-area university student, Jenny Kim, said
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that she relied on other Korean American students for academic assistance,
such as old class exams. Another, international student claimed that the in-
difference and ineptness of the university bureaucracy in the aftermath of
9/11 influenced her to stick with her own nationality. As she described in her
school newspaper:

In my case, the cogs of insulation were started even before I set foot on U.S.
soil. For myself and other first-year foreign students, the tragedy of Septem-
ber 11 meant that many of us were delayed from entering the U.S. in the days
and even weeks that followed. This meant that we missed at least half of Ori-
entation. And despite assurances from the Orientation team via e-mail that
they would see to it that we weren’t affected, my arrival at my dorm was a dis-
mally alienating experience. I had to handle my three huge suitcases and two
boxes by myself without the help of O-aides, as dorm staff looked on disin-
terestedly. Also, despite sending several e-mails stating when I would arrive,
no one had bothered to tell my roommate that I would be arriving after all, and
so she had colonized our whole room with typical moving-in chaos, leaving
me nowhere to put the three suitcases and two boxes. My RA was also in the
dark as to my arrival, and only discovered my presence three days later. The
next few days were a flurry of running hither and thither getting paperwork
done, coming to loggerheads with the frustrating inefficiency typical of ad-
ministrations the world over. I was weary, feeling small, and friends were a
long and expensive plane trip away. And the only people who seemed to care
about what I was going through were those in the same boat as me—my fel-
low Singaporeans.24

The tendency of university students to self-segregate along narrow, homoge-
neous groupings was magnified with respect to the larger urban environment.
At Midwestern, most students did not avoid local (black) residents because of
overt racial prejudices. They simply lacked any sense of shared interest or pur-
pose with the urban diversity around them. Their main concern was that neigh-
borhood residents not intrude upon their personal space and property.

According to Soo-Kyung, the university offered mixed messages to in-
coming students. In one orientation session, the Midwestern staff praised the
city’s racial and cultural diversity. In another, security officers cautioned stu-
dents to be aware of con artists and other criminal “predators” who targeted
unsuspecting students.

Even when students were not victims of criminal activity, they tired of the
ubiquitous presence of panhandlers. English major Penny (white female)
hailed from an affluent, progressive town in western Massachusetts, whose
one homeless man did not bother anybody for money. In Chicago, Penny felt
overwhelmed, and eventually numbed, by the constant stream of panhandlers.
She wrote in the university magazine:
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Seeing homeless people is still unsettling, but not the way it was at home. I’m
afraid of my newfound ability to ignore another person. . . . I still give money
now and then, sometimes food. I always acknowledge the person who has asked
me. But I’m different from the way I used to be. I feel put out rather than con-
cerned when someone asks. It doesn’t matter whether it’s better or worse to give
money to someone who might not spend it as I see fit. What disturbs me is how
easy I find it to say, “Sorry,” an apology that really means, “No.”

While conscientious, progressive-minded students struggled to engage ur-
ban diversity, others focused on their studies and tried to avoid the urban dis-
tractions. Natasha complained about unwelcome intrusions when she was
studying at the Donut Shop. Panhandlers would come in and ask her for
money. Young men would come to her table and try to get her phone number.
Some would “blatantly” lie about being graduate students at Midwestern.
Natasha was tired of getting constantly “hit on” for money and dates. She pre-
ferred the more upscale Starbucks in downtown Chicago, where she could
study and socialize in relative peace. She looked forward to the opening of a
national chain bookstore in South Park, which would likely have a more ex-
clusive, upscale clientele than the Donut Shop.

In deeds if not words, busy, ambitious students minimized their interactions
with the local residents. In return, neighborhood residents expressed their re-
sentment of university students who, as one described, “Don’t even give me the
time of day!” One evening, my neighbor Gary (black male) said a casual, “Hey,
how are you?” to a student walking nearby. The student (Asian male) walked
straight ahead, without making eye contact. Gary shook his head at me in mild
exasperation. John, a homeless man and occasional panhandler who frequented
the donut shop, said that he was used to students ignoring his presence. Some-
times the only people to talk with him were the Christian missionaries.

LIMITS TO RACIAL INTERACTION

Some observers stress the continuing legacy of racial prejudice and exclu-
sion in historically white institutions, whether directed against black uni-
versity students or the surrounding urban residents. In response, blacks
congregate for social support and protection.25 At Midwestern, Ted
claimed that whites were generally accepting of African Americans. In par-
ticular, black students who did not stress their racial identity, who “succeed
on an individual level, not as members of a larger community,” were ac-
cepted by fellow white students. However, blacks that acted on a collec-
tive, racial basis made white students uncomfortable, in contrast with
Asians or Latinos who did so.
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The [Midwestern public policy] school has 200 students: about 20 African Amer-
icans, 40 Asians, 10–15 Latinos. When Asians and Latinos get together, it’s be-
cause of culture, so it’s no big deal. But when African Americans get together,
there is a feeling [on part of blacks and whites] that it is a counter-cultural state-
ment. Whites are more intimidated by African Americans than Asians or Latinos
getting together.

Rather than direct, overt prejudice, Ted pointed to more indirect, diffuse feel-
ings of mutual discomfort among blacks and whites. Whites mostly avoided
clusters of black students. This is akin to theories of aversive racism or inter-
group anxiety, which state that “members of majority groups (e.g., White
Americans) avoid contact and interaction with minorities not because they
dislike or distrust them in any direct way, but because they experience dis-
comfort and unease in cross-group interactions.”26 In the university setting,
white students are regularly reminded about the history of white racism
against blacks. Sensitive to black grievances, progressive whites are more
cautious and less spontaneous around blacks than with Asians or Latinos.

Younger, educated Americans espouse the principles of equality and toler-
ance, and would like more interracial contact and friendships. But many do
not know how to do so and worry that the other race would reject them.27

Friendship across deep societal cleavages, such as race and class, requires ex-
tensive, repeated, spontaneous interactions.28 In the highly competitive uni-
versity, busy students feel that they lack the time and energies to make more
than symbolic contact across social lines. In addition, the culturally sensitive
desire not to denigrate others, especially blacks, limits easy, personal spon-
taneity.

In South Park, blacks become invisible in the discourse of progres-
sive whites, according to Jennifer (Chinese white female), a product of the
university-sponsored grade schools. Whites avoid reference to the race of
African Americans in regular conversations. For example, in a boxing match,
one combatant might be called an “Italian” fighter, while his black opponent
would simply be described as the “guy wearing purple shorts.”

During a South Park community meeting, with a hundred participants
(ninety of whom were white), one elderly white female said that the problem
in the commercial business district was too many black teenagers loitering.
Other participants were taken aback by this remark: it was what many
thought, but nobody talked about it in the open. Some years ago, a contro-
versy broke out whether local police reports should contain the race of the al-
leged perpetrator. Many white residents did not wish to stigmatize African
Americans by publicizing the race of alleged criminals. Others replied that
the absence of racial identifiers influenced residents to assume that all crimi-
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nal incidents in South Park were perpetrated by blacks. By explicitly includ-
ing race, proponents hoped to reduce some of the pervasive, unspoken racial
distrust and fears among South Park’s non-black residents.

Taking their cues from progressive whites, Midwestern students were care-
ful to avoid language and actions that could be construed as racist (anti-
black). They understood that overt racism would damage their standing in
higher education and future careers.29 Instead of learning how to interact with
diversity in a positive way, students simply avoided any meaningful interac-
tion. Asian students did not make racially derogatory comments, or any com-
ments at all, to black neighbors such as Gary. Only within narrow, homoge-
neous social circles did students engage in honest dialogue about the urban
environment.

In an Asian Club website, students expressed pride in the intellectual
prowess of Midwestern University, but cited the “depressing” urban environ-
ment as a big minus. They complained about the lackadaisical work ethic
among some low-level, black university employees. After graduation, they
planned to move to worksites and residences largely devoid of the problem-
atic diversity they witnessed in South Park. In the absence of robust dialogue
or engagement, the years spent at Midwestern reinforced negative racial
stereotypes and the wide, social gulf between the mostly white and Asian uni-
versity students and the predominantly black, urban community.

PROGRESSIVE ACTIVISM AND COMMUNITY SERVICE

Like other urban universities, MU had various programs for students to en-
gage the larger city. One of the more notable was the Summer Links program,
which provided stipends for thirty, largely undergraduate students to serve
eleven weeks in one of thirty nonprofit and community organizations, in-
cluding the ACLU, City Youth Programs, and the State Art Council. The par-
ticipants promoted various policies to assist minorities, immigrants, and the
poor, such as unionization, health care, and police review boards.

However, progressive activists were limited in their impact on fellow uni-
versity students. Specifically, they did not intrude on the autonomy of faculty
and students to pursue their specialized interests and careers. Activists were
more likely to demand resources from the leading institutions of state and so-
ciety, such as the city government and the university, than to ask students and
faculty to make some personal contributions to inclusive, civil society, such
as inviting their neighbors for dinner. As long as they did not violate the
norms of cultural sensitivity, the university members were basically left
alone.
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In the larger university context, Summer Links functioned as another, spe-
cialized enrichment program for students, especially for whom social justice
was an important career prerequisite. Participants parlayed their experiences
to enter the most prestigious graduate programs in public policy, law, busi-
ness, and medicine. The university magazine featured one participant who
helped organize a local Special Olympics and later received admissions to
study nonprofit medicine at John Hopkins Medical School. The magazine
was more likely to laud the individual accomplishments of students than to
measure their collective, long-term impact on the local community.

For most Midwestern students, collective and political action tends to be
recreational and symbolic, that is, something that they mostly do in their
leisure time.30 University students desire some sense of connection with the
larger community; however, they do not want arduous or time-consuming
commitments. Since they merely desire some feeling of connection—or filler
for their resume—they are free to pursue any activity, no matter how tempo-
rary or limited. For most students, several months of community service, such
as tutoring at an elementary school, is sufficient to provide that connection.31

In addition, the culturally sensitive university limits interactions that may
intrude on the autonomy or dignity of diverse populations. University stu-
dents volunteer at local schools and help tutor low-income children; however,
they rarely interact with the children, or their families, outside of the program.
For the holiday season, they are asked to buy anonymous gifts for children of
certain ages and gender: neither the volunteer nor the gift recipient learns
each other’s names. When questioned about meeting the children’s parents
for informal coffee or lunch, the university students reply that neither they nor
the program staff had considered the option.32

South Park, and the larger City of Chicago, also hosts annual diversity din-
ners, interfaith forums, and other activities to bridge differences and to foster
broad civic community.33 The events attracted small numbers of educated,
middle-class persons, who agreed on the need to combat harmful stereotypes
and to promote racial equality. They did not discuss potentially offensive,
racially-tinged issues, such as urban crime. They also had minimal impact on
the busy lives of university students and educated professionals.

The leaders of mainline churches, colleges, and civic organizations express
intentions of inclusive, multicultural community, but they do not compel their
members to implement these often-difficult ideals. In a divided, unequal so-
ciety, it is much easier for educated Americans to provide temporary services
to the disadvantaged (i.e., “doing for”) than to sustain ongoing relations of
trust and cooperation (“doing with”). Except for the few that go into profes-
sional, full-time social work, most university students view community ser-
vice as limited, temporary, and not central to their personal well-being.
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FROM WASP DOMINANCE TO 
MULTICULTURAL INDIFFERENCE

Post-1960 reformers sought to replace the insularity of the old, Protestant es-
tablishment with the greater openness promised by meritocracy and multicul-
turalism. However, for many students, the new ideals actually inhibit broad
social engagement. The university trumpets individual achievements, but
places the burden on students to do so. It celebrates diversity, but relies on
students to find commonality across racial, ethnic, and class differences. In a
competitive, plural context, many students feel that they can share their frus-
trations and aspirations only within narrow, homogeneous groupings.

For people influenced by liberal-procedural, multicultural principles, the
lack of commonality is more likely to lead to indifference than to conflict: the
culturally sensitive citizen prefers to avoid rather than to dominate or offend
the strange other. Non-blacks walk around clusters of black students; univer-
sity students reply, “Sorry,” to panhandlers. The ethic of tolerant diversity,
what Wolfe terms “small-scale” morality, teaches that one should not “im-
pose” her values on others; it also becomes a rationale for busy students and
professionals to not overly concern themselves with the lives of others.

In the absence of broad ties, Americans sort themselves along increasingly
specialized, homogeneous groupings, which are indifferent to the larger di-
versity around them. In South Park, university students and professionals lack
sustained ties with many members of the opposite race or even of their own.
Robert Putnam uses the term “constrict” theory to describe the general
paucity of all forms of social capital, including in-group (bonding) and out-
group (bridging).34 People interact with each other less and less; and to quote
one writer, “nothing facilitates indifference or forgetfulness so much as dis-
tance.”35

Political scientist Carol Swain argues for candid discussion of sensitive
racial issues, such as affirmative action, crime, and immigration. She hopes
that honest dialogue will foster greater understanding and cooperation. “I like
to see open forums on university and college campuses where ideas can be
combated with other ideas rather than censored, and where hearts can be
opened and perhaps changed.”36 University students, however, may not par-
ticipate in public forums, even if given the opportunity. Meaningful discus-
sion requires a modicum of shared knowledge and trust, which are deficient
in heterogeneous, urban areas. Students see themselves as outsiders with lit-
tle investment in the surrounding urban community. They do not wish to pub-
licly comment on people that they do not know and care little about.

The pattern of indifference among people who claim liberal, multicultural
principles reinforces prevailing racial and economic cleavages. Public debate
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and democratic politics would benefit from organizations that sustain regular,
trusting ties among different persons, especially across the politically charged
categories of race, class, and religion. In the following chapters, I discuss or-
ganizational and institutional settings that bring different people together.

NOTES

1. Georg Simmel, On Individuality and Social Forms: Selected Writings, ed.
Donald N. Levine (Chicago: University of Chicago Press, 1971), 71. In any collective
relationship or institution, such as marriage or business, “a certain amount of discord,
inner divergence and outer controversy, is organically tied up with the very elements
that ultimately hold the group together; it cannot be separated from the unity of the
sociological structure” (74).

2. The demographic breakdown of South Park is approximately 44 percent white,
38 percent black, 11 percent Asian, and 4 percent Hispanic (2000 Census). South Park
has lower than the national median household income and more than double the risk
of total crime.

3. Three-quarters of the Midwestern students come from families with annual in-
comes above $75,000 (August 2008 Alumni Magazine).

4. Professionals are “people who earn at least a middling income from the appli-
cation of a relatively complex body of knowledge,” as defined by Steven Brint in
Theda Skocpol, “Associations Without Members” (in Civic Engagement in American
Democracy, ed. Theda Skocpol and Fiorina P. Morris [New York: Russell Sage Foun-
dation, 1999], 495).

5. The social distance between prestigious, historically white universities and
low-income, urban neighborhoods is a common refrain among urban ethnographers.
Mitchell Duneier (Slim’s Table: Race, Respectability, and Masculinity [Chicago: Uni-
versity of Chicago Press, 1992], 76), writes: “Frequently . . . black men suggest with
great resentment that the university instills fear of neighborhood blacks in its students.
. . . [T]hey believe that the fear felt by students causes them to be treated as persons
of lesser moral worth.”

6. Michael Omi and Howard Winant, Racial Formation in the United States from
the 1960s to the 1990s (New York: Routledge, 1994), 158–59.

7. See Bill Bishop, The Big Sort: Why the Clustering of Like-Minded America Is
Tearing Us Apart (New York: Houghton Mifflin, 2008).

8. For the religious origins of American universities, see George M. Marsden,
The Soul of the American University: From Protestant Establishment to Established
Nonbelief (New York: Oxford Press, 1994).

9. Ann Swidler (“Culture in Action: Symbols and Strategies,” American Socio-
logical Review 51 [1986]: 273–86), discusses culture as “repertoire or ‘tool kit’ of
habits, skills, and styles from which people construct ‘strategies of action.’”

10. Francis Fukuyama (Trust: Social Virtues and the Creation of Prosperity [New
York: Free Press, 1995], 293) writes, “[Protestant sectarianism] was the mold within
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each American culture as such was cast in the nineteenth century, and other religious
groups like Catholics and Jews who had no experience of voluntaristic religion in Eu-
rope gradually came to share similar qualities. Sectarian religious life served as a
school for social self-organization and permitted the formation of a kind of social cap-
ital that could be useful in a variety of settings. America’s Anglo-Saxon Protestant
culture was, in other words, not limited to WASPs. As other ethnic and religious
groups entered the country and went through the Protestant-controlled public school
system, they assimilated the same value system. . . . The art of association became, in
other words, a general American national characteristic rather than a specifically
Protestant one.”

11. Theda Skocpol, “How Americans Became Civic,” in Civic Engagement in
American Democracy, 67–68.

12. Robert Wuthnow, “Mobilizing Civic Engagement: The Changing Impact of
Religious Involvement,” in Civic Engagement in American Democracy, 359–60.

13. Skocpol, “How Americans Became Civic,” 68. For example, officership in
large, voluntary associations provided social standing and popular votes for those
who aspired to local or state electoral positions (e.g., mayor).

14. Michael Sandel, Democracy’s Discontent: America in Search of a Public Phi-
losophy (Cambridge, MA: Harvard/Belknap Press, 1996), 320–21.

15. Diana Eck, A New Religious America: How a “Christian Country” Has Be-
come the World’s Most Religiously Diverse Nation (New York: HarperCollins, [1997]
2002), 47. In “What Is Pluralism?” (The Pluralism Project, 2006, http://www.pluralism
.org/pluralism/what_is_pluralism.php, accessed December 6, 2008), Eck adds: “The
language of pluralism is that of dialogue and encounter, give and take, criticism and
self-criticism. Dialogue means both speaking and listening, and that process reveals
both common understandings and real differences. Dialogue does not mean everyone
at the ‘table’ will agree with one another. Pluralism involves the commitment to be-
ing at the table—with one’s commitments.”

16. Sandel, Democracy’s Discontent, 4. “The political philosophy by which we live
is a certain version of liberal political theory. Its central idea is that government should
be neutral toward the moral and religious views its citizens espouse. Since people dis-
agree about the best way to live, government should not affirm in law any particular
vision of the good life. Instead, it should provide a framework of rights that respects
persons as free and independent selves, capable of choosing their own values and ends.
. . . this liberalism asserts the priority of fair procedures over particular ends.”

17. Christopher Jencks and David Riesman, The Academic Revolution (Chicago:
University of Chicago Press 1977), 26.

18. 2005 Midwestern student survey, as reported by the Alumni Magazine. In con-
trast, 57 to 65 percent of Americans claim religion is very important in their lives, re-
ports Samuel P. Huntington (Who Are We: The Challenges to America’s National
Identity [New York: Simon & Schuster, 2004], 86–87).

19. Alexis de Tocqueville (Democracy in America, ed. J. P. Mayer [New York: An-
chor Books, 1969]) argues that the erosion of traditional, collective ties fosters new
forms of conformity, as the isolated individual seeks social affirmation and accept-
ance from his new surroundings.
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20. See Jean Bacon, Life Lines: Community, Family, and Assimilation among
Asian Indian Immigrants (New York: Oxford University Press, 1996), chapter 2.

21. See David Brooks, Bobos in Paradise: The New Upper Class and How They
Got There (New York: Simon & Schuster, 2000), 51.

22. Theda Skocpol, “Associations Without Members,” 495.
23. Ellis Cose, “12 Things You Must Know to Survive and Thrive in America,”

Newsweek, January 28, 2002, http://www.newsweek.com/id/63692 (accessed May
29, 2008); also see Ellis Cose, The Rage of a Privileged Class (New York: Harper-
Collins, 1995).

24. Stephanie Ye, Chicago Maroon Viewpoints, April 30, 2002.
25. See Beverly Tatum, “Why Are All the Black Kids Sitting Together in the Cafe-

teria?”: And Other Conversations about Race (New York: Basic Books, 1997).
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.edu/millerda/contact.pdf (accessed August 13, 2008).
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28. See Thomas F. Pettigrew, “Intergroup contact theory,” Annual Review of Psy-
chology 49 (Feb. 1998): 65–85, esp. 76.

29. Brooks writes: “Today [racist, anti-Semitic or homophobic] beliefs automati-
cally banish a person from educated circles” (Bobos in Paradise, 47). Race, specifi-
cally any criticism of racial minorities, has become taboo in most university campuses
and among academic researchers, claims Carol M. Swain (The New White National-
ism in America: Its Challenge to Integration [New York: Cambridge University Press,
2002]).

30. Symbolic, recreational action borrows from Herbert Gans, “Symbolic Ethnic-
ity: The Future of Ethnic Groups and Cultures in America,” Ethnic and Racial Stud-
ies 2, no. 1 (Jan. 1979): 1–20. Gans claims that later generations of European-descent
persons have merely a “symbolic identification” with their ethnic ancestry, which be-
comes more or less a leisure time activity. I extend this concept to a wide variety of
community-oriented activities among educated, middle-class persons.

31. Brooks writes, “[Educated Americans] talk about tradition, roots, and commu-
nity, but they are just paying lip service to these virtues. When push comes to shove,
they always choose personal choice over other commitments. They move out of com-
munities when a better job comes along. They abandon traditions and rules they find
tiresome. They divorce when their marriages become unpleasant. They leave their
company when they get bored. They fall away from their church or synagogue when
it becomes dull or unrewarding” (Bobos in Paradise, 245).

32. The section on community service is informed by personal observations and
interviews at various campuses, especially in Spokane, WA (2006–2008).

33. I attended the 2002 Diversity Dinner at a South Park home, the annual His-
panic Leadership Conference, and the Asian American Coalition Lunar Celebration.
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37

PARADOX OF CHOICE AND CORRECTNESS

The pattern of indifference in South Park highlights a central paradox of
American democracy. Organizations that exemplify the individualist, volun-
tary ethos mostly reinforce prevailing, societal cleavages; therefore, they help
perpetuate divisions originating from illiberal, ascriptive institutions, such as
race-based slavery. In the early nineteenth century, Tocqueville argued that
American democracy lacked large, hierarchical institutions, such as monar-
chy, which could commingle the different races.

I do not think that the white and black races will ever be brought anywhere to
live on a footing of equality. But I think that the matter will be still harder in the
United States than anywhere else. It can happen that a man will rise above prej-
udices of religion, country, and race, and if that man is a king, he can bring about
astonishing transformations in society; but it is not possible for a whole people
to rise, as it were, above itself. A despot . . . might perhaps succeed in commin-
gling their races; but as long as the American democracy remains at the head of
affairs no one will undertake so difficult a task; and it may be foreseen that the
freer the white population of the United States becomes, the more isolated will
it remain.1

Racial attitudes have changed tremendously since the era of legalized slav-
ery. The vast majority of Americans, especially younger ones, claim racially
egalitarian ideals. However, the history of unequal divisions between blacks
and whites contributes to different lifestyles and preferences today, such as in
food, music, and worship. Individuals mostly congregate with those who
match their backgrounds, experiences, and preferences; therefore, individual
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choices lead to homogeneous groupings that reflect and reinforce the legacy
of racial divisions.

To illustrate, many universities actively recruit students of diverse racial,
ethnic, and national backgrounds; but once on campus, students are generally
free to live and study with whomever they please. Many gravitate to homo-
geneous, ethnic circles, such as black, middle-class graduate students or Sin-
gaporean undergraduates. Similarly, in the religious (Protestant) marketplace,
most individuals join highly homogeneous congregations, “made up of peo-
ple from similar geographic locations, similar socioeconomic statuses, simi-
lar ethnicities, and, perhaps first and foremost, predominantly the same
race.”2

Progressive, elite universities highlight racial and economic inequalities
and the privileged status of affluent, white students. Moreover, the principle
of cultural tolerance, what Wolfe terms “small-scale” morality, teaches that
one should not impose her beliefs on others. Ideally, multicultural education
would lead to robust, egalitarian interaction across social cleavages. In prac-
tice, it seems to have little or even adverse impact. Sensitivity over one’s
racial and educational advantages, and the desire not to offend lower-status
persons, discourages better-educated individuals from spontaneous interac-
tion across ethnic and educational lines.

Cultural tolerance becomes a rationale for people to not transgress social
boundaries. In heterogeneous areas such as South Park, one sees widespread
support for racially egalitarian, institutional policies, such as affirmative ac-
tion; but this does not translate to social ties at the individual level. I summa-
rize my discussion as propositions:

Prop 1. Organizations that mainly reflect the principles of individual choice
and cultural tolerance (small-scale morality) sustain few interpersonal ties
across societal cleavages.

Prop 1a) People who are sensitive about their privileged status sustain few in-
timate ties with those whom they perceive to be less-privileged.

DECLINE OF COMMUNITY

South Park resonates with the much-discussed decline of sociability and com-
munity in the United States. David Brooks discusses the longing for moral
meaning and community in a society of unfettered, ephemeral choices.

[People] move out of communities when a better job comes along. They aban-
don traditions and rules they find tiresome. They divorce when their marriages
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become unpleasant. They leave their company when they get bored. They fall
away from their church or synagogue when it becomes dull or unrewarding. And
this is self-defeating, because at the end of all this movement and freedom and
self-exploration, they find they have nothing deep and lasting to hold on to.3

The life of perpetual choice is a life of perpetual longing as you are prodded by
the inextinguishable desire to try the next new thing. But maybe what the soul
hungers for is ultimately not a variety of interesting and moving insights but a
single universal truth. Dostoyevsky has the Grand Inquisitor say, “For the secret
of man’s being is not only to live but to have something to live for. Without a
stable conception of the object of life, man would not consent to go on living.”4

Organizations that actively address the need for moral meaning and social
community potentially attract a wide array of Americans. I highlight two
strands of organizational actors. The “domestic” strand renews and adapts
longstanding religious, cultural, and civic traditions to a dynamic, multiethnic
society: the most popular examples are the churches and faith-based organi-
zations associated with American Christianity. The “outsider” strand shares
with Americans the many religious and cultural traditions from outside the
United States: among the most visible are the various Asian-style martial arts,
which exemplify a mix of Buddhist, Taoist, and especially Confucian princi-
ples. The two strands illustrate a “many-stranded” theory of liberal-plural de-
mocracy, which fosters and benefits from a variety of group affiliations and
types of engagement.

TOCQUEVILLE: APPEAL OF 
COLLECTIVE-HIERARCHICAL AUTHORITY

Nearly two centuries ago, Tocqueville argued that a mobile, commercial so-
ciety generates countervailing, collectivist, and moralistic movements, such
as exemplified by new religious sects.

Although the desire to acquire the good things of this world is the dominant pas-
sion among Americans, there are momentary respites when their souls seem sud-
denly to break the restraining bonds of matter and rush impetuously heavenward.

In every state of the Union, but especially in the half-peopled lands of the
West, there are preachers hawking the word of God from place to place.

Whole families, old men, women, and children cross difficult country and
make their way through untamed forests to come great distances to hear them.
When they do arrive and listen to them, for several days and several nights they
neglect to look after their affairs and even forget the most pressing needs of the
body.
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Here and there throughout American society you meet men filled with an en-
thusiastic, almost fierce spirituality such as cannot be found in Europe. From
time to time strange sects arise which strive to open extraordinary roads to eter-
nal happiness. . . .

We should not be surprised by this. . . . The soul has needs which must be sat-
isfied. Whatever pains are taken to distract it from itself, it soon grows bored,
restless, and anxious amid the pleasures of the senses.5

Periodic waves of religious movements, such as the LDS (Mormons), Pen-
tecostals, and the Jehovah’s Witnesses, excite and mobilize Americans of
varying backgrounds. Interestingly, Tocqueville highlights another religious
organization, the Catholic Church. It illustrates the paradoxical appeal of col-
lectivist, hierarchical organizations in a society influenced by individualist,
egalitarian principles. The egalitarian ethos fosters the sentiments of envy and
mediocrity, but it also stimulates a desire for greatness. “Equality makes men
want to form their own opinions, but it also gives them a taste for and a con-
ception of a power in society which is unique, simple, and the same for all.”6

Americans are attracted to institutions that provide a distinctive, privileged
identity and sense of power; they admire the collective unity and discipline of
the Catholic Church.

Our contemporaries are naturally little disposed to belief, but once they accept
religion at all, there is a hidden instinct within them which unconsciously urges
them toward Catholicism. Many of the doctrines and customs of the Roman
Catholic Church astonish them, but they feel a secret admiration for its disci-
pline, and its extraordinary unity attracts them. If Catholicism could ultimately
escape from the political animosities to which it has given rise, I am almost cer-
tain that . . . it would make great conquests [i.e., converts].7

In addition, the Church helps to bridge socioeconomic differences by plac-
ing a uniform set of rules and regulations on all believers.

In matters of dogma the Catholic faith places all intellects on the same level; the
learned man and the ignorant, the genius and the common herd, must all sub-
scribe to the same details of belief; rich and poor must follow the same obser-
vances, and it imposes the same austerities upon the strong and the weak . . . it
mingles all classes of society at the foot of the same altar, just as they are min-
gled in the sight of God.8

The Catholic Church remains problematic for liberal intellectuals, espe-
cially in Europe, because of its historic association with the old, feudal
regime.9 In the fresh soil of America, however, Catholicism lacks such links
to an old establishment. The church remakes its image as the champion of
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working class (Catholic) immigrants and loyal supporter of American de-
mocracy.10

COLLECTIVE HIERARCHY AND AMERICAN INDIVIDUALISM

According to Tocqueville, the hierarchical Catholic Church shows paradoxi-
cal appeal in a predominantly individualistic, materialistic society; and if it
could minimize external opposition (“political animosities”) and engage the
larger society, it would potentially attract a wide array of converts. It suggests
that a liberal polity could foster and benefit from a variety of group affilia-
tions, including collectivist-hierarchical ones.

Voluntary organizations that creatively combine the communal loyalty and
hierarchical authority of traditional institutions with the openness and out-
reach of liberal ones are more likely to sustain personal ties across social
cleavages than are organizations without such combinations. The hybrid or-
ganization has many rules and prescriptions on member behavior, and verti-
cal structures of authority to model and enforce such rules on members. It
also accepts key liberal-plural principles, such as voluntarism (e.g., individ-
ual right to exit) and racial equality: it provides opportunities for members of
diverse backgrounds to rise up the organizational hierarchy.

Organizations that combine vertical authority with social outreach mobi-
lize their members to the difficult task of interacting with different races and
classes. They exude a sense of shared purpose, in which members subordinate
their individual identities to the group; they generate the distinctive identity
and sense of power that people find attractive in an impersonal, low-trust so-
ciety.

For example, many Asian-style martial arts schools combine hierarchical,
Confucian traditions with the individualist, plural mores of American society.
Students are linked by a finely graded system of belts, from white to black to
master, each with distinct status and obligations. The hierarchy of belts pro-
vides an effective mechanism to incorporate persons of different backgrounds
and to instill key social virtues (e.g., personal discipline). Outside of the
neighborhood school, students participate in local, regional, and national
tournaments. The larger tournaments attract various ages, races, gender, and
educational backgrounds, and are among the few voluntary institutions where
women (black belts) exert authority over young men.

According to critics, some martial arts schools have adopted the commer-
cial, individualist ethos of American sports and fitness organizations: teach-
ers are mainly motivated by money, students by tournament winnings. Stu-
dents bounce from teacher to teacher, without lasting attachment to any one
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martial art or instructor. In contrast, tradition-minded masters offer low-cost
or free training to low-income students, in return for the latter’s personal ded-
ication and loyalty. The commercialized, individualized schools are less
likely to sustain intimate ties across socioeconomic lines than are schools that
retain the traditional teacher-disciple relationship.

Similarly, many, if not most, churches in the United States have become a
recreational activity that demands little time, money, or commitment from
their members. In contrast, actively proselytizing churches, such as the Jeho-
vah’s Witnesses, and Victory Outreach,11 expect senior members to be role
models and to invest substantial time and money to aid the spiritual develop-
ment of less experienced, “baby” Christians. The ICOC (pre-2003) coordi-
nated an intensive Bible study and “discipling” system, in which experienced
members paired up with and mentored the spiritual development of less ex-
perienced members. While some may consider one-on-one mentoring to be
intrusive, it is also an effective mechanism to provide focused Bible learning,
daily structure, and deep personal relationships across racial and economic
boundaries.

The prevailing literature assumes that collectivist organizations that gener-
ate strong group solidarity (bonding social capital), such as fundamentalist
churches, have few external ties (bridging capital). Robert Putnam writes:

Of all the dimensions along which forms of social capital vary, perhaps the most
important is the distinction between bridging (or inclusive) and bonding (or ex-
clusive). Some forms of social capital are, by choice or necessity, inward look-
ing and tend to reinforce exclusive identities and homogeneous groups. . . .
Other networks are outward looking and encompass people across diverse so-
cial cleavages.12

Bonding social capital is exemplified in the dense networks of ethnic en-
claves, fraternal organizations, and proselytizing religions; and bridging cap-
ital in the “civil rights movement, many youth service groups, and ecumeni-
cal religious organizations.”13 Disciplined, sectarian organizations, such as
the Jehovah’s Witnesses and Mormons, are “greedy” organizations that ab-
sorb the time and energies of their members and separate them from the larger
society.14

In a modern, plural society, I argue, many organizational leaders learn that
a degree of openness and external engagement is essential to their long-term
growth and viability. Rodney Stark and Laurence Iannaccone propose, “Reli-
gious movements will succeed to the extent that they sustain strong internal
attachments, while remaining an open social network, able to maintain and
form close ties to outsiders.”15 Groups that engage the larger society and re-
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cruit new, heterogeneous members are more likely to boast committed prac-
titioners than are insular groups.16 People who voluntarily join a particular re-
ligion, cultural group, or national polity show more dedication and commit-
ment than the offspring of original members; the energy of newcomers, in
turn, renews the commitments of older members.

Some collectivist movements combine the bonding and bridging dimen-
sions of social capital. In the General Social Survey (chapter 8), personal re-
ligious participation (weekly attendance) is positively correlated with interra-
cial worship, and the most active groups claim high levels of interracial
worship. Conservative, multiracial Christian groups (e.g., Jehovah’s Wit-
nesses) boast more membership participation than insular, conservative
groups (e.g., Southern Baptists) and more socioeconomic diversity than lib-
eral ones (e.g., Episcopal, Presbyterian). Proselytizing religious groups de-
velop an array of strategies, from service projects to sophisticated websites,
to attract newcomers, to educate the larger public,17 and to enhance their le-
gitimacy.18 They also modify some controversial, doctrinal practices.19

Similarly, multiracial karate schools are more likely to transmit traditional
(Confucian) mores to younger Americans than other, immigrant-founded or-
ganizations; and are more likely to bring together persons of diverse socio-
economic backgrounds than the liberal-minded, “second-generation,” Asian
American voluntary organizations.

While this book focuses on Christian and Asian-style martial arts groups,
other actors also combine varying degrees of internal, hierarchical commu-
nity and external, plural outreach. The army, with its detailed rules of conduct
and hierarchical, command structures, generates more positive racial interac-
tion than the progressive, elite university.20 Similarly, some urban Catholic
schools generate more racial interaction and academic performance among
students than comparable public schools: faculty and students shared reli-
giously informed beliefs on how to conduct themselves, and teachers are seen
as mentors and role models for students, not just as academic specialists.21

Another popular, multiethnic institution is direct selling organizations,
such as Amway and Mary Kay Cosmetics. Direct selling organizations dis-
tribute a wide range of products and services, from cosmetics to cooking, and
recruit homemakers, minorities, and other groups historically excluded from
the economic mainstream. They connect local persons to vertical networks of
distributors that cut across racial and geographic boundaries.22

Proselytizing, voluntary organizations develop a pyramid or “Amway”
model of expansion, in which a particular founder (often viewed as charis-
matic23) diffuses a set of beliefs, lifestyles, and products through vertical lay-
ers of disciples. Each cohort of practitioners trains another cohort, in effect
developing an expanding pyramid-like network of teachers and students. The
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expanding, pyramid model marries the long-term relationships of traditional
institutions with the individual mobility of modern society. Talented, would-
be teachers (pastors, distributors) are encouraged to seek potential students
and converts in new areas, and to connect them to the larger organization or
movement.24

Prop 2. Voluntary organizations with detailed rules of member conduct,
strong vertical structures of authority, and active recruitment of new
members are more likely to sustain personal ties across social cleavages
than are organizations without such combinations. These “hybrid” or-
ganizations generate more membership participation than insular, col-
lectivist organizations and more ties across socioeconomic lines than
liberal-individualist ones.

TRANSCENDING DOMESTIC DIVISIONS: 
NEWCOMERS AND OUTSIDERS

In the United States, white Christians have three distinct approaches to mod-
ern pluralism. Many “fundamentalists” limit their engagement with the ex-
ternal world: they claim that anything that is not from Christ is from Satan.
They build separate Christian or home schools to insulate their children from
public schooling. In contrast, progressive, mainline Christians promote an ec-
umenical, multicultural approach, which favors tolerance and acceptance for
all forms of diversity. Finally, rejecting the separatism of fundamentalists and
the watered-down ecumenism of progressives, self-defined “evangelicals”
seek to combine Christian orthodoxy with societal engagement.25

In the past decades, evangelical-minded activists, such as Jerry Falwell and
James Dobson, highlighted social-cultural issues (e.g., abortion, same-sex
marriage), and mainly supported the GOP. Recently, some leading evangeli-
cals, such as Rick Warren, cooperate with progressive Democrats on a
broader set of issues, including poverty, AIDS, and global warming. The
larger, mega-churches (e.g., Warren’s Saddleback Church) move beyond their
historic, white bases and vigorously reach out to all races.

Still, the bridging aspirations of white evangelicals meet significant resis-
tance from some social groups, especially older blacks and progressive whites.
A key causal variable is how the organization is culturally framed by the
larger society.26 In the United States, long-established, Christian denomina-
tions are associated with the legacy of racial segregation: Methodist and Bap-
tist churches are considered either culturally “black” or “white.” Many older
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African Americans are attached to the historically black church as an integral
part of their cultural identity, and cannot imagine attending non-black
churches.

Some younger Christians see the steady decline of racial barriers. They are
part of a post-racial generation, who share many of the same cultural styles
and icons, from Barack to Oprah to Tiger. Jonetta Barras heralds “an entire
generation of young people who know nothing of segregation, who see one
another as individuals, not as symbols of a dark past.”27 Younger, educated,
evangelical Christians are especially likely to reach out to different races and
to attend multiracial churches, which they see as the true expression of Christ
and as liberation from racial prejudice.

For these Christians, the more salient barrier is not race but the cultural di-
vide between religious conservatives and secular progressives. Progressive
pundits frame conservative Christians as representatives of the older, WASP-
dominated America and as irrelevant or antithetical to the post-1960, multi-
cultural society.28 The progressive university provides some resources and
recognition to Christian student organizations; in return, it insists that they
keep their truth-claims to themselves and to not intrude into the mainstream
culture of the university.

In a divided context, new or outsider (“alien”) actors are more likely to ne-
gotiate differences and to bridge societal cleavages than are established, do-
mestic ones. New, nondenominational churches (e.g., Willowcreek) and his-
torically marginal ones (e.g., Pentecostals, Jehovah’s Witnesses) are less
culturally associated with the racially segregated, Protestant establishment;
therefore, they have more flexibility to combine pre-1960 religious orthodoxy
with the post-1960 ethos of racial equality.29 Moreover, organizations that are
part of the old establishment in one social setting can become like “new”
again in another. A new, “frontier” environment allows individuals and
groups to leave behind historic sentiments and patterns, to experiment with
new combinations, and consequently to remake themselves and their sur-
roundings.30

Analogous to Catholicism in old Europe, Confucian traditions in East
Asia are rejected by liberal reformers as part of the biased, patriarchal past.
In the United States, Confucian ethics (“traditional” Asian values) are rein-
terpreted by martial art practitioners as a dynamic tradition that is open to
all, including women and racial minorities. As an outsider tradition, the
Asian-style martial arts attract groups who would not communicate in es-
tablished, domestic settings. Since karate is not historically associated with
blacks or whites, it brings together both races more easily than do Christ-
ian denominations. It also attracts progressive whites, including Jewish
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and secular intellectuals, who desire a sense of moral community (for them-
selves or their children) but who would not enter an evangelical church.

Prop 3. In a divided society, relatively new or outside (transplanted) organi-
zations bring together members of groups that do not communicate in es-
tablished, domestic settings. (“Alien” status)

Combining propositions two and three, organizations that combine internal,
collective hierarchy with “outsider” cultural status, such as some karate schools
and nondenominational, evangelical churches, are more likely to bridge socie-
tal cleavages than are organizations without such combinations. I term this the
“alien hierarchy” proposition.

3a) Organizations that combine internal, authoritative community (e.g., de-
tailed rules of conduct, vertical command structure) with “outsider” cul-
tural status are more likely to bridge societal cleavages than are organiza-
tions without such combinations. (Alien hierarchy)

LEARNING TO ENGAGE

Evangelical Christians ideally wish to engage the larger society, but many
churches lack the means to do so. When communal organizations cannot re-
cruit new members, they focus on preventing the loss of existing ones. They
discourage their members from participating in an external society that is
viewed as wayward and corrupt. One key factor for external engagement is or-
ganizational resources: economic and human (educational) capital. Korean
American churches historically insulate their members from the larger Amer-
ican society; but those with significant numbers of educated, English-speaking
members are more likely to share their faith with other Americans.31

Another key factor is ties with external, mainstream institutions, what we
can term institutional-social capital. Evangelical Christian groups at leading
universities, from Berkeley to Brown, boast student members from highly ed-
ucated, affluent backgrounds. However, they share few ties with university
administrative elites, such as the Protestant Chaplain Office or the Student
Government. In fact, the progressive chaplain office sometimes limits the
outreach efforts of evangelical groups. Discouraged from external engage-
ment, Christian student organizations seclude their members from the secu-
lar, mainstream culture of the university.

The pattern of separation and indifference between Christians and main-
stream academia serves the interests of academic leaders, who wish to avoid
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religiously tinged controversies. It may also benefit some religious leaders,
who wish to run their organizations without outside interference. Some lead-
ers of proselytizing movements (e.g., Berkland Baptist Church, Victory Out-
reach, ICOC) have been criticized for exercising arbitrary authority, lacking
transparency, and isolating their members from the larger society.

In this context, as Simmel argues, conflict may be preferable to simple in-
difference. Indifference preserves the isolation of different groups. Repeated,
even conflicting, interactions with liberal, mainstream institutions push par-
ticular groups to explain themselves publicly and to find areas of understand-
ing, compromise, and cooperation. For example, some progressive universi-
ties expelled long-established, Christian student organizations for their
exclusion of gay members; this mobilized supporters and opponents in often-
bitter debates, lawsuits, and protests. The controversy forced evangelical stu-
dents to publicly address an issue that they usually ignore, to seek external al-
lies within and without the administration, and to find ways to operate in a
multicultural university without abandoning their core principles.32

In the political arena, after three decades of tumultuous culture wars, Chris-
tian activists have involved themselves in electoral and policy-making insti-
tutions at all levels of government. Despite the fears of progressive critics,
Christian involvement has not turned American democracy, or even the Re-
publican Party, into an Iran-style theocracy. In fact, Christian activists have
developed a more sophisticated, pragmatic understanding of plural, demo-
cratic politics;33 they recognize that compromise and cooperation with erst-
while rivals are sometimes necessary and beneficial. Christian activism has
helped institutionalize regular linkages between religious believers and main-
stream institutions. Since the 1990s, “faith-based” organizations have become
legitimate partners with government agencies (e.g., Housing and Urban De-
velopment), foundations, and universities to tackle key societal issues, such
as poverty and AIDS.

Actors learn to operate in a dynamic, complex society through extensive,
repeated interactions in a variety of social settings. This is connected to the
Greek concept of metis, or adaptive, practical learning, which James C. Scott
defines as “a wide array of practical skills and acquired intelligence in re-
sponding to a constantly changing natural and human environment.”34 The
Greek literary example is Odysseus, who learned from his many failures and
adapted to ever-changing situations. Only through varied experiences, posi-
tive and negative, does one acquire the knowledge about when and how to ap-
ply general, abstract rules to specific, concrete situations.

Mainstream universities, corporations, and governments are wary of reli-
gious and racial conflicts, and this aversion to controversy fosters a superfi-
cial harmony of separate, indifferent groups. Open, public conflict is more
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likely to generate honest, direct dialogue and to teach groups how to engage
a complex, plural society than are bland tolerance and indifference. More-
over, regular, institutionalized engagement with mainstream institutions, such
as government funding of faith-based charities, generates valuable resources
to groups and reduces the tendency to isolate their members.

In his analysis of ancient Rome, the Italian political philosopher Niccolò
Machiavelli reminds that tumultuous, public conflicts among factions better
promote political participation and civic freedom than enforced harmony. “If
anyone said the modes were extraordinary and almost wild, to see the people
together crying out against the Senate, the Senate against the people, running
tumultuously through the streets, closing shops, the whole plebs leaving
Rome—all of which things frighten whoever does no other than read of
them—I say that every city ought to have its modes with which the people
can vent its ambition, and especially those cities that wish to avail themselves
of the people in important things.”35

For sensitive souls who desire less public tumults, the emergence of outside
groups and traditions, such as Tibetan Buddhism and Korean martial arts, helps
us to step back and to (more peacefully) consider new ways of connecting par-
ticular traditions to plural, public purposes. In particular, the various martial arts
have grown in popularity as a means of healthy exercise, self-defense, and
wholesome family values. They are not associated with either the historically
dominant majority or the victimized minority; they exercise opportunities to en-
gage different sectors of state and society and to demonstrate their potential
contributions, without the controversies associated with Christian groups.

Prop 4. Extensive, continuous, even conflict-laden, interactions with main-
stream institutions reduce the tendency of collectivist organizations to iso-
late their members and enhance their capacity to recruit diverse, new mem-
bers in a modern, plural society.

4a) Sustained, critical mainstream engagement is more likely with organiza-
tions that are not associated with either the historically dominant majority
or the victimized minorities.

I summarize my propositions with a mathematical model. In equation one,
the capacity of an organization to sustain personal ties across diverse social
cleavages (BRIDGING) is influenced by three key variables: internal, au-
thoritative community (e.g., rules of conduct, vertical authority structure),
outsider cultural status, and linkages with mainstream (plural-liberal) institu-
tions. Authoritative community and outsider status make up an interaction
term: a collectivist organization can promote or detract from bridging differ-
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ences, depending on its association with prevailing cleavages. The third vari-
able (LINKAGE) is also influenced by the outsider status of the organization.

Equation One:
Bridging � [authoritative community � outsider status] � mainstream link-

age, whereas linkage � function (outsider status)

COSMOPOLITAN VIRTUES

Organizations bond and bridge on different dimensions: organizations that
bond in one category (religion) may bridge others (e.g., race, class).36 Some
evangelical churches connect blacks and whites, but have minimal ties with
other groups (e.g., Jews, gays, secular intellectuals). A greater variety of
bridging organizations, from “God” to “karate,” provides opportunities for
more persons to interact with and trust each other; relations of trust, in turn,
encourage one to share her experiences and views with another.37

Large, multiethnic organizations such as the ICOC informally expose
members to a wide array of experiences and views, from health care to ille-
gal immigration. Organizations that combine diversity with communal ties
are analogous to large, extended families: “family” members learn to listen to
and empathize with each other, even if they respectfully disagree. Members
see each other as complex individuals, not simply as representatives of dis-
liked groups; despite their differences, they can still unite for a common
cause. The sense of unity amidst diversity arguably supports Jean Elshtain’s
democratic dispositions: a preparedness to cooperate, find common ground,
and occasionally compromise with persons of opposed views.

Secondly, some organizations adapt old cultural traditions to new settings
and populations. Many Korean immigrants express desire to participate in
American society, but feel their lack of linguistic and cultural skills prevents
them from developing meaningful relations with non-Koreans. By adapting
the martial arts to American culture, Korean immigrants develop an alterna-
tive, hybrid institution and an expanded, cultural “tool kit”38 to relate to non-
Koreans. It contributes to a voluntary, dynamic conception of cultural iden-
tity that is open to newcomers: so, for example, Asians identify with and
participate in black-originated hip-hop music and Pentecostalism, while
African Americans practice the Asian-style martial arts.

Finally, organizations that exercise positive linkages with mainstream
media and other institutions amplify their impact on the larger society. Hol-
lywood shows fictional portrayals of racial cooperation through the martial
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arts (Rush Hour), the music band (Drumline, 8 Mile), and the military (An
Officer and a Gentleman). In real life, martial artists such as Bruce Lee
(Asian) and Billy Blanks (black) married another race. Fictional and real-
life characters alike serve as positive role models of race relations for the
larger public. Even if only a small percentage of the population experience
interracial ties through the military, the martial arts, or the music band, they
have an extended, public effect through the popular media.39 In contrast, in-
terracial friendships in Muslim or Christian religious organizations have
less popular impact because of their relative paucity in Hollywood and me-
dia portrayals.

Prop 5. Organizations that sustain intimate ties across one or more societal
cleavages collectively foster the habits of cooperation and compromise,
and a voluntary, dynamic conception of cultural identity. (Cosmopolitan
virtues 40)

5a) Organizations that have positive linkages with mainstream institutions
amplify their impact on the larger society.

I also restate the proposition with an equation: in a particular area, the
scope of democratic, cosmopolitan virtues is associated with the number and
variety of different bridging organizations.

Equation Two:
Cosmopolitan virtues � n (Bridging Organizations), whereas n � number

and variety.

The multi-stranded thesis argues that a liberal-plural democracy can foster
and benefit from various group affiliations and types of engagement. A wide
variety of collectivist-hierarchical organizations, representing domestic and
foreign traditions, bring together people that would not interact in conven-
tional settings. Multiple, even conflict-laden, engagements with plural, pub-
lic institutions reduce the tendency of collectivist organizations to isolate
their members. They help counter the tendencies toward fragmentation and
indifference in a predominantly liberal, plural polity. In the process, they in-
directly but powerfully contribute to key democratic, cosmopolitan virtues; in
other words, seemingly illiberal means for liberal ends.

Subsequent chapters discuss the exemplars of domestic and outsider tradi-
tions in the United States, that is, Christian churches and martial arts schools.
Specifically, I examine two organizations (Chicago Church of Christ, Fitz-
patrick’s Tang Soo Do), and their relations with Midwestern University and
other mainstream institutions in Chicago.
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38. Ann Swidler discusses culture as “repertoire or ‘tool kit’ of habits, skills, and
styles from which people construct ‘strategies of action’” (“Culture in Action: Sym-
bols and Strategies,” American Sociological Review 51 [1986]: 273–86).

39. Stephen C. Wright, Arthur Aron, Tracy McLaughlin-Volpe, and Stacey A.
Ropp demonstrate “that knowledge that an in-group member has a close relationship
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tanism a threat to identity, while cosmopolitanism sees in pluralism a provincial un-
willingness to engage the complex dilemmas and opportunities actually presented by
contemporary life” (Postethnic America: Beyond Multiculturalism [New York: Basic
Books, 1995], 3–4).
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INTRODUCTION TO PART II

Part II discusses specific Christian and martial arts organizations in South
Park, and their relations with mainstream institutions such as Midwestern
University. In principle, the university administration celebrates religious and
cultural diversity, and supports the efforts of community-based organizations
to bring different people together. In practice, the progressive university is
more likely to cooperate with groups not visibly associated with the historic
white, Christian majority.

Chapter 4 introduces the Chicago Church of Christ (est. 1982), part of
the International Churches of Christ (ICOC).1 Breaking off from the white-
dominated, “mainline” Churches of Christ, ICOC leaders sought to create
a dynamic new church that would outreach to all persons. It aggressively
proselytized college campuses, worksites and other social settings and 
did much exemplary social service work via its charity arm HOPE World-
wide. Many members claimed a sense of self-mastery and communal soli-
darity that transcended the racial and economic boundaries of American
society.

On the other hand, some of the same members critiqued the ICOC as con-
trolling and isolating their members from the larger, plural society. They felt
a dichotomous tension between the church and other social commitments,
such as family, school, and career. The tensions felt by ICOC members had
unique causes, but they also reflected the larger societal divide between tra-
ditionalist Christians and progressive, mainstream institutions. The relative
absence of mainstream engagement reinforced the tendency of ICOC leaders
to isolate their members.

II

BRIDGING DIFFERENCES,
BUILDING COMMUNITIES
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NOTE

1. When I discuss the Chicago Church of Christ, I alternately use the acronyms
ICOC (International Churches of Christ) or the CCC (Chicago Church of Christ).
During my ethnography (1999–2003), these terms were interchangeable because the
Chicago Church of Christ was part of the unified ICOC movement. Since 2003, the
CCC has participated in efforts to create a reformed, decentralized movement that ad-
heres to shared biblical and organizational principles, that is, “co-operation churches
of the International Churches of Christ” (http://icocco-op.org, http://www.chicago
church.org, accessed December 12, 2008).
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With 3,600 members (Sunday attendance 5,000), the Chicago Church of
Christ (CCC) claimed the largest, racially mixed Protestant congregation in
the Chicagoland area: nearly half black, a third white, the rest mostly His-
panic and Asian, with more than a hundred ethnic groups and nationalities
represented. In 1999, the church was divided into nine urban and suburban re-
gions. It was part of the fast-growing International Churches of Christ
(ICOC), which claimed member churches in every American city over
100,000 and in every nation with a city of at least 100,000.

The ICOC represented one of the emerging array of religious movements
that combined pre-1960 traditional Christianity (e.g., inerrancy of the Bible)
with the post-1960 ideals of racial and ethnic diversity. Founded in 1979 by
Boston minister Kip McKean, the ICOC movement broke off from the long-
established Churches of Christ, a major Southern denominational group.
ICOC leaders criticized the “mainline” Churches of Christ as a staid, con-
servative group that had not grown beyond its white, Southern base. ICOC
members proclaimed a radical, “true” church, faithful to the principles of
early Christianity, which will rapidly evangelize the world. As described by
McKean:

Discipling is a principle that exists throughout the Bible. Moses discipled
Joshua. Samuel discipled David. Elijah discipled Elisha. In the mainline
Churches of Christ, only the preacher, and perhaps a few other individuals, daily
shared their faith. This resulted in very few baptisms. In the New Testament, Je-
sus preached the Word publicly, but he focused his energy into a few. He chose
12 men to be his apostles. Jesus, our perfect example, discipled them as a group.
He discipled them one-on-one. And, yes, even one-over-one.

Chapter Four

God Bridging: Chicago (International)
Church of Christ
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And then he paired them up and sent them out on their first mission. He fo-
cused on the few, so that “they might be with him, and that he might send them
out to preach.” (Mark 3:14) After daily walking with them for three years, he
called those same apostles in Matthew 28 to go and make disciples of all na-
tions. This enormous, seemingly impossible task of evangelizing the world
could only be accomplished by the God-given principle of the multiplication of
disciples. In other words, one disciple makes another disciple; the two of them
each make another disciple, bringing the total to four; the four, in time, if they
each make a disciple, become eight.

This is the multiplication of disciples. If this principle is applied of one disci-
ple making another disciple per year, over a period of 34 years, conceivably the
entire world of 7 billion lost souls could be reached.1

By 1999, ICOC reported 329 churches in 140 countries. Over 150,000 peo-
ple attended Sunday services worldwide, and 37 of those churches averaged
over 1,000 in Sunday attendance. In large American cities, the ICOC claimed
a diverse, growing membership that transcended race, age, and class.

All kinds of people! People of all ages, all cultures, all economic levels, all re-
ligious backgrounds and every kind of past are made to feel welcome in our fel-
lowship. For instance, our largest congregation, the Los Angeles Church of
Christ, has a Sunday attendance of more than 11,000 of which 33% are married,
33% are single, 22% are college students, 6% are teens, and 5% are single par-
ents. Visitors often comment on the racial diversity in both our membership and
our leadership. In a day when younger people are abandoning traditional reli-
gion, people are also impressed with the large numbers of vibrant youth in our
churches.2

DISCIPLINED HIERARCHY AND SOCIAL OUTREACH

Tony C. (black male), thirty-three, was the “evangelist” (pastor) of the 280-
member Chicago Church of Christ, South Region (Southside), which met
Sunday 10 a.m. at South Park High School.3 Tony said the key to building a
multiethnic church is “a combination of following the gospel, reaching out to
all people and then at times, makes a conscious effort to keep it that way. The
more time people spend with each other, the more [people] realize although
there are cultural differences, people in general are the same.”4

The ICOC movement exemplified intense organizational discipline for the
purpose of world evangelism.5 New members were subjected to daily one-on-
one and weekly group Bible study for several weeks, analogous to “boot
camp,” to prepare them for formal “discipleship” (church membership). Since
newcomers were considered baby Christians and potential sinners, they were
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paired with and mentored by more “mature” Christians. Maturity referred to
spiritual experience and biblical learning, not necessarily age, occupation, or
secular education. During the ethnography (1999–2003), the author (Korean
American doctoral student) was informally mentored (“discipled”) by Jose
and Milton, two Mexican American undergraduate students at the University
of Illinois–Chicago.

While some may view one-on-one mentoring to be intrusive, it was also
considered an effective mechanism to provide focused Bible learning, daily
structure, and deep personal relationships across racial and economic bound-
aries. “Alisa” (black female), seventeen, a premed student at Midwestern
University, said that realistically it is hard for most people to learn on their
own, and made the analogy between church and school:

You need other people to teach you and show you the way, to encourage you and
to push you and correct you throughout the course of your education. Because
you don’t know everything yourself, and you can’t really teach yourself every-
thing. I mean certain things you can, but really you also have to learn from
somebody else. Also, as humans we are very fickle, we tend to go on our emo-
tions a lot. Indeed, that’s what I feel a lot, so that if I feel like quitting, or feel
like not following the Bible or not trusting in God or not doing whatever, I will
need somebody to be there to encourage me to stay in the right path, or to get
back in the right path.

To help members stay in the right path, they were linked in a clearly desig-
nated, vertical structure. New or junior members were mentored by experi-
enced, senior members (disciplers), who in turn reported to their small group
(Bible talk) leaders. The small group leaders kept careful records of the ac-
tivities and contributions of their members, and reported every week to the re-
gion staff. The nine Chicago regions, in turn, reported to the lead evangelist
on a weekly and monthly basis.

A centralized hierarchy in Chicago redistributed resources from higher-
income to lower-income regions, such as from downtown to the South Re-
gion, to ensure a uniform level of service and to foster a sense of unity.6 The
South Region received an $80,000 subsidy from the CCC, which covered a
third of its annual budget ($240,000) and ensured that the members received
the same number of pastoral staff and services as the other Chicagoland re-
gions. The budget funded seven staff members: one senior pastor, two junior
pastors, their wives, and the finance director. The budget also included a spe-
cial $900 monthly “benevolence” for members’ emergency needs, such as
rent and food.

The South Region, in turn, raised money for less-advantaged regions over-
seas. In 1999, the Southside raised more than $140,000 to fund missions and
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orphanages in Russia. (Non-poor disciples typically contributed $1,000.) This
“special contribution” amounted to 5 to 10 percent of a member’s annual in-
come and was in addition to her regular weekly contribution (tithe).7 Mem-
bers contributed 15 to 30 percent of their income to the church, with higher-
income members donating higher percentages.

The generous membership contributions subsidized a wide range of pro-
grams, from teen camp to the Christmas pageant. Members devoted the bulk
of their leisure time for church activities, as much as four or five days of the
week.8 Instead of hiring a paid staff for the children’s ministry (age twelve
and under), such as in the mainline churches, the ICOC required each adult
member to take turns serving for six months. For two hours every Wednesday
and Sunday, volunteer teachers would play with the younger children (e.g.,
infants, toddlers) or provide structured Bible lessons to older children, while
their parents attended the main service. On any given Sunday, the South Re-
gion had 140 to 250 children and 28 to 30 teachers. Wednesday midweek ser-
vice had a slightly smaller number because it was a school night.

Membership was not for the loosely committed or the faint-of-heart. The
enormous investment of time and money helped foster a strong sense of
group commitment and solidarity. Mia (black female, thirty-four), a single,
working mother from Harvey, IL, was impressed by the camaraderie during
the annual “Bring Your Neighbor Day,” when disciples brought their neigh-
bors to church.

I went out to “Bring Your Neighbor Day” and the first thing I noticed was that
people were hugging me. They were literally walking up to me saying, “Hi, wel-
come,” and they would give me a hug. I would shake their hand, but to make me
feel welcome, they felt that a hug would be more . . . and it did make me feel
more like a family. At first I felt uncomfortable, but I realized that everybody was
saying hi to everybody. And I was like, “Wow! Are they like this all the time?”

Mia felt that the children’s programs were much more organized than the one
at her smaller, fifty-member Seventh Day Adventist (SDA) church.

I liked the fact that they had the child-care program, and that they had taken time
to develop a curriculum: Kingdom Kids, Kids Kingdom. Just the curriculum that
they had established for each [grade level]. I was in the SDA church, but it didn’t
break down the children as far as their schooling in the world. When I first
joined in 1994, I had one [child]. But I was also [pregnant] with child, I had one
on the way. So that was my most important concern.

Finally, the Chicago Church of Christ (CCC) singles ministry provided excit-
ing opportunities to meet people of diverse backgrounds.
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We have Halloween balls, regional conferences, Canadian conferences, where
people from Canada would come to Chicago. And the same for us, we would
go to Canada. These different singles events where you would just get the peo-
ple from all different parts of the United States as well as internationally. And
it was fun!

The South Region also claimed a small number (four to six) of Midwest-
ern University students who lived in South Park. Although the South congre-
gation was predominantly black and working-class, the students had regular
opportunities to interact with disciples (church members) of all races, classes,
and neighborhoods in Chicago. In a typical week, the Midwestern students
had Sunday morning (10 am to 12 pm) and Wednesday midweek (7 to 9 pm)
service with the South Region at the local high school. Thursday evening (6
to 8 pm), five to fifteen students from area college campuses (e.g., Daley City
College, Chicago State) would meet at Pastor Tony’s house for a home-
cooked meal and to study a particular passage from the Bible. Friday evening
(7 to 9 pm), over a hundred Chicagoland student disciples, from Malcolm X
City College to Northwestern Law School, gathered at the Downtown Region
(located 1006 Michigan) for the weekly campus devotional.

The campus ministry sponsored fall and spring weekend retreats at Lake
Geneva, Wisconsin, for students from all over the Midwest. In addition, non-
married students attended the monthly adult singles worship at the suburban
West Region (Lisle, IL); the thousand-plus singles group ranged from eighteen-
year-old college freshmen to sixty-five-year-old senior citizens. Several times
a year, the entire 3,600-membership of the Chicago Church of Christ gathered
to worship at a central downtown location, such as Medinah Temple or the
Sheraton Hotel.

Midwestern student Alisa said the church offered a balanced mix of small
and large groups, of people from all walks of life.

[Being] around other people with same faith . . . definitely helps you and
strengthens your faith. It’s also a stipulation in the Bible that you meet with other people
as much as possible. Also, the difference in the group size, it helps. It’s a good
change of dynamics going from large Sunday church service where I am able to
interact with all different kinds of people, different ages, backgrounds, person-
alities, different things to the small, informal Bible discussions where it’s just at
a maximum ten people. [The small Bible talk group] is more intimate, where
you get to speak more freely and really develop your own thoughts and ideas,
and have better conversations, and you are around your peers mostly. The Fri-
day [campus] devotionals, where you are still around your [college] peers, and
you get to see a lot more people, other friends who do believe in the same things
that I do believe in, we are able to have a fellowship.
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NEW GENERATION OF CHRISTIANS

According to Pastor Tony, black residents in the Chicago Southside were not
accustomed to interacting with other races or peoples outside of their neigh-
borhoods. Many Southside families have never traveled north of Ohio Street
in downtown Chicago. The predominantly black Southside churches did not
actively seek members of other races: their message was, “Blacks are victims
of [white] society. We have to empower ourselves.” A partial exception was
the Apostolic Church (Pentecostal), which has invited non-black speakers.

Still, Tony said, “I think the younger generation [of blacks] are really ready
to join an integrated church. Young people see the church as a representation
of God, so they want to see an integrated, interactive church.” Mikal G.,
twenty-three, a student at Harold Washington City College, had attended
black churches all his life, and was greatly impressed by the social diversity
of the Chicago Church.

I went to the same church in my neighborhood, which was a predominantly
black neighborhood. My church was an all-black church. And I always felt like
. . . I didn’t believe God meant it to be that way. I always felt like, this shouldn’t
be. And that’s one thing that stuck out when I first came out to the [Chicago
Church of Christ] . . . the diversity of the different nationalities of people from
all across the world. I felt like . . . this is God’s kingdom. This is how God en-
visioned it, and how he would like for all people to come and worship him.

Mikal said, “I definitely have made a lot of friends from different countries,
and different walks of life.” They included Jose (Mexican American), Wade
(Caucasian), and Charles (Ghanaian). Moreover, the day of the interview,
Mikal was preparing for a double date, and his date was Yurie, a Japanese in-
ternational student studying at Columbia College. Mikal said he met Yurie af-
ter she got baptized. “We haven’t really built a friendship. We know each
other.” The purpose of the date was to build a “great friendship” and to en-
courage each other’s faith.

Ted W., a graduate student at Midwestern, also spent his childhood in the
predominantly black Southside. Unlike Mikal, Ted had a college-educated
mother and a successful businessman father. They provided the motivation
and resources for Ted to attend a prestigious, mostly white Catholic high
school in Indiana and Rutgers University in New Jersey.

Rutgers University was a bastion of diversity . . . [with] a climate that accepted
both ethnic strength and pluralism. In my three years at Rutgers, I boast having
had a Vietnamese, Puerto Rican, European, and an Indian roommate.
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Newly accustomed to multiethnic settings, Ted was gratified when God di-
rected him to the International Churches of Christ.

Prior to the 2nd year of my college career [at Rutgers], I was divinely directed
to the [ICOC] church in Central New Jersey where I was introduced to Christ’s
love in its many forms. The church was comprised of people from a variety of
ethnic backgrounds, with no one ethnicity being dominant. This experience was
particularly unique for me as my experience with church in the Midwest was al-
ways segregated. This fact, along with many others caused me to go from a
barely religious, immoral over-achiever, to a humbled, God-fearing, minister in
training in one summer.

The ICOC initially attracted members like Mikal and Ted who came from
a relatively stable set of institutions: the extended family, neighborhood, and
church. In particular, the ICOC attracted college students and professionals
who had grown up in the “mainline” Protestant churches, and wanted to com-
bine religious orthodoxy with the exciting, global diversity represented by the
ICOC.

Over time, the church expanded to persons who had minimal prior experi-
ences with organized religion. For many of these individuals, the ICOC was
their first extended experience with a stable, familial institution. Jason R.,
thirty-one, explained that his father (Puerto Rican) was serving prison time in
Texas for manslaughter. His mother died at the age of forty-two because of
breast cancer. Jason used to sell marijuana and other drugs to small-time
pushers when he was growing up, and described himself as bitter and angry.
But everything changed since he became a disciple ten years ago.

I have an 11-year old daughter, whom I love dearly. She loves going to church,
she actually comes to my apartment to pick me up to go to church in mornings.
She’s not baptized yet; the church wants kids to wait until teen . . . to exercise
their free will. I’ve been a disciple for 10 years. God has really blessed me. Fel-
low disciples have really poured their time and energy on me. Tonight actually
was both my Bible talk meeting and my birthday. My Bible talk group cele-
brated my birthday, my girlfriend [a 27-year-old disciple] baked me a delicious
cake on the spot.

At the time, Jason lived south of South Park around 60 Street, a “rough” area.

There are lots of different people in my area, some really messed up. But every-
body share a need to be wanted, important. . . . People carry guns for feeling of
security. But at our church, because of Christ, we have this commonality, a melt-
ing pot.
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Asked to elaborate, Jason said, “I learned about melting pot from the ‘Little
School House Rock’ on TV [ABC Network], the song where everybody con-
tributes their [sic] ideas and talents.”

BRIDGING RACE, CLASS, AND GEOGRAPHY

After becoming a disciple, Jason R. moved into an apartment with other dis-
ciples. All single disciples of the same gender were directed to live with each
other. Jason claimed that this was a necessary part of the transition from his
prior, destructive life to an authentic, Christian community. During this pe-
riod, Jason rejected much of his prior attachments and habits, and started to
intensely study the Bible and to live the life of a true disciple. For many mem-
bers, the church was like family, or the ideal family that they had never had.
Andrew (Duke student, white male) said people were directed to be open and
honest with each other, and to quickly resolve any misunderstanding or mis-
communication. “We have a saying, not to let any misunderstanding pass sun-
down.”

According to Pastor Tony, the church stressed high standards of biblical
learning for members, no matter what their race, class, or education. Mem-
bers were expected to take diligent notes during service, to memorize Bible
passages, and to discuss them in the context of ancient history and modern
times. The leadership did not “dumb down” lessons for less-educated people.
Maybe some people can more quickly grasp the materials than others, but
everybody was expected to put in his or her best effort and to learn the lesson
plan.

The members of the pastoral staff were themselves articulate and college-
educated. South Region evangelist Tony received a master’s degree from
Midwestern University. In the racially mixed Downtown Region, the white
evangelist couple Mike and Lorie graduated from Ohio State University.
They did not shy from integrating elements of secular philosophy and educa-
tion in their sermons. In one sermon, Mike discussed Apostle Paul in Athens
(Acts 17:16). Like the ancient Athenians, Mike said that the majority of peo-
ple in modern-day Chicago do not worship God. Instead, they are mostly Epi-
cureans (hedonists who seek sex and pleasure) or Stoics (prideful intellectu-
als who esteem truth and logic over faith in God).

The high standard placed by the church was attractive to many less-
educated persons, for it made them feel like persons of equal moral worth.
They did not express feelings of insecurity about worshipping with educated
professionals or proselytizing students from prestigious universities. In their
perspective, everybody needed to use their God-given talents to serve His
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purpose. Persons of different races and educational backgrounds would regu-
larly invite me to study the Bible with them. Conversely, higher-educated per-
sons felt at ease in relating with less-educated persons. Midwestern student
Alisa said:

From interacting with people, you get a sense of where they stand in the eco-
nomic ladder. But [economic status] is not really a focus. Our focus is on living
and calling the Bible and using it as a standard and trying to please God and get
to know him more. So that that is not the standard, “I am going to hang out with
such and such person because they are in my financial range,” or other classifi-
cations that you want to use.

I have quite a few friends who . . . haven’t even completed high school, some
who has just gotten a GED. Even in the college range, some who just go to com-
munity school to others who go to more prestigious universities.

The campus ministry included full-time students at prestigious universities
and part-time students at two-year community colleges. The ministry also wel-
comed an increasing number of international students from overseas. A
2002–2003 arrival was Jason K., thirty-two, an exchange student from Taiwan.

As a disciple in Taipei, Jason K. contacted his local leaders after getting ac-
cepted as an exchange student at the Graduate School of Business at the Uni-
versity of Illinois–Chicago (UIC). The leaders of the Taiwan church got in
touch with Chicago downtown evangelist Mike, who in turn contacted Matt,
the preacher for the UIC campus sector. UIC had more than twenty student
disciples. During his one-year exchange program, Jason was discipled by
Wade (white male), a fellow UIC student, and shared an apartment with Jose
(Mexican) and Ed (black).

Jason K. said that the church greatly smoothed his transition to life in the
United States. UIC could be a large, impersonal bureaucracy located in a
high-crime urban neighborhood. Through the church, Jason found a ready
source of friends and information, and was encouraged to go on dates every
Saturday with disciples. On a date with UIC undergrad Evelyn (Filipino
American), Jason invited Chinese (non-Christian) friends from the business
school to come over to his apartment to help make dumplings.

The ICOC shared certain similarities with other institutions that sought to
mold newcomers. Top-tier colleges required students to physically live in
campus dormitories for several years. The military relocated recruits from
their hometowns to new social units of varying intensity. For working-class
youth who attend an Ivy League college or join the U.S. Marines, the trans-
formation could be just as jarring as that of joining the ICOC.

Still, the ICOC could mobilize the time and energies of nearly all its mem-
bers to welcome any interested newcomer. Literally anybody could come in
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from the street and be assured a certain level of structured time and attention
from the members. This was a claim that could not be matched by the elite
university, the army recruiter, or the karate school.9 To give an example, as I
was walking to Wednesday evening midweek service, a big, tall man aggres-
sively accosted me for spare change. I explained that I did not have any
money, but I could ask some members of the church after service. I invited
him to come and participate in the service, if he wished to do so. (He waited
in the hallway.)

I informed a fellow member (Anthony B.) about the situation. After check-
ing with his Bible talk leader, Anthony walked out to greet the stranger. An-
thony gave him a couple of dollars and encouraged him to attend the upcom-
ing Sunday service. He assured the man that he was welcome anytime.
Anthony did not show hesitation about inviting a stranger or panhandler to
church or Bible talk. The South Region had more than a hundred men, in-
cluding former professional boxers and football players, to guide and disci-
pline other young men. The leadership only asked that visitors come with an
open mind about the Bible.

The best comparison to the ICOC would be other, fervently proselytizing
religious organizations, such as the Jehovah’s Witnesses. In contrast to main-
line Protestant congregations, the Witnesses do not have a small number of
designated missionaries: every member in good standing (publisher) is ex-
pected to devote time and energy to missionary and other church activities.

During the past several years, the average American publisher devoted about 17
hours a month to missionary activities. In addition, each publisher attends sev-
eral meetings and services a week. Moreover, publishers are expected to keep
very careful records and to report every month to the congregational secretary
their total number of hours of missionizing, the specific amounts of literature
placed, the number of return visits made to those who showed interest, and the
number of home Bible study sessions conducted.10

Like the ICOC (pre-2003), the Witnesses mobilize the time and energies of
regular members for constant proselytizing: it is considered the world’s
fastest growing religion and among the most racially diverse.11

INTIMATE TIES: FRIENDSHIPS AND MARRIAGES

In the academic literature, the most integrated Protestant churches tend to be
theologically conservative and outside of the mainline denominations; they
are relatively new, large churches that attract younger, committed adherents
of all races. The characteristics of successful, multiracial12 churches include:
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A strong, charismatic pastor who prepares the congregation well for change. The
pastors are often non-white or part of an interracial marriage. A “something for
everyone” approach to worship services and music. Larger churches may have
a better chance to make this work. A core membership with common theology,
lifestyle or upwardly mobile values, especially in the same generation—usually
people in their 20s and 30s. A common evangelical identity often overcomes
racial differences.13

The Chicago Church of Christ, and the larger ICOC movement (pre-2003), fit
the profile of the multiracial church. The members were mostly in their twen-
ties and thirties, and the evangelists (preachers) were not much older. Many,
if not most, of the evangelists were non-white or part of an interracial mar-
riage. The founder Kip McKean, white male, was married to Elena, a light-
skinned Latina born in Cuba. At least half of the pastoral staff of the Chicago
church were non-white. The lead evangelist was Byron Parson, an African
American; he was succeeded in 2001 by Tony Singh (Asian Indian male),
who had led the ICOC church in Toronto.

The older evangelist leaders (over age thirty) were often married to the
same race. But most of the younger leaders in the campus and singles min-
istry (under thirty) had intimate ties to and eventually married another race.
They included youth and worship pastor Matt (white male, married to Latina
woman from Central America); UIC student and Bible talk leader Tom (Chi-
nese American male, married to white female); and music worship team leader
Steve (white male, married to black female). They illustrated the church mes-
sage that in selecting a spouse, worldly social categories, such as ethnic cul-
ture, should not take priority over the message of Christ.

Milton (Mexican American male, thirty-two) said, “Culture is something
that is created by man, but God is so much more important. You need to find
a woman who is strong, who will help you become stronger in following
Christ.” Milton and other male disciples went on dates nearly every Saturday
night, to encourage the female disciples and perhaps to find that special
woman to help them follow Christ. They developed close ties and friendships
with the sisters, even if it did not turn into marriage.

For the younger brothers, their most intimate ties and friendships were with
each other, especially their roommates and small group (“Bible talk”) mem-
bers. The disciples covered a wide educational and economic spectrum, from
prestigious law school to part-time city college student. But they shared a
post-racial, youth culture that saw people as individuals, not as representa-
tives of disliked groups; and that mixed music, sports, and entertainment from
all nationalities. After a busy day of academic and Bible studies, the campus
disciples relaxed with outdoor sports (e.g., basketball) or indoor video games
and movies. Two favorite movies in 1999–2000 were The Matrix and Austin
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Powers, that is, science-fiction/action and goofy humor. Also popular were
Hong Kong martial arts movies starring Jackie Chan or Jet Li. The UIC cam-
pus ministry sponsored a Matrix-themed dance party to welcome newcomers.
Bible talk leaders organized annual (NFL) “Superbowl” parties at their
houses.14

Older, single brothers out of college did not have the regular, intimate ties
of college disciples living together; but they developed close ties with other
brothers from their region. In the South Region, Jason R. considered his best
friend and role model to be Oreal (white male), a fellow disciple and former
boxer in the Southside. Oreal was also the owner and landlord of Jason’s
apartment. “Oreal is the most generous, kindhearted man. Every Sunday, he
escorts his friend Ralph [black senior citizen], who has no leg [cannot walk]
and gets around in a wheelchair. Oreal coaches football and spends time with
youth.”

POLITICS OF INTERRACIAL WORSHIP

The local and national media publicized cases of racial and partisan conflict,
such as the 1999 expulsions of seven black students for fighting during a high
school football game in Decatur, Illinois;15 the Clinton-Lewinsky scandal;
and the 2000 election Florida recount. Pastors of some racially and geo-
graphically homogeneous churches, that is, black, Democratic-leaning
churches in urban Chicago and white, Republican-oriented ones in the sub-
urbs used these controversies to fire up and mobilize their respective con-
stituencies.

The socially heterogeneous, nine-region Chicago Church of Christ avoided
such divisive topics. I asked the Downtown Region evangelist Mike about the
Decatur racial controversy. He replied that the staff had discussed it among
themselves, but they had felt that it was not appropriate for a church sermon.
Decatur was a complicated issue that should be best left for the courts and
politicians. The church was ostensibly a non-political institution that focused
on the positive, universal message of Christ. The ICOC held that faithful lives
and relationships grounded in Christ were the best way to overcome personal
and societal sins, including racism.16

The neutrality of the ICOC with respect to larger political issues was typi-
cal of white-founded evangelical churches, said disciple Ted.

Politics is not encouraged by leadership. . . . Matthew 22, “Give to Caesar what
is Caesar’s,” that is it for our economic discussion; and the verse, where Paul
says that, “Slave, master, Greek, Gentile, we are one,” that is it for racial dis-
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cussion. We meet in small groups, develop individual relationships, that is it for
racial reconciliation.

The ICOC eschewed contentious political issues because of its singular focus
on biblical mission. But, Ted claimed, major black churches represented the
other extreme: politics before the Bible. Black pastors were tied to the liberal
wing of the Democratic Party and minimized moral issues such as abortion.
Moreover, some black congregations, such as Chicago-based Trinity, were
part of theologically liberal, mostly white denominations.

Black churches discuss the political issues, like Rev. Wright at Trinity. But I
would never attend Trinity because it’s too liberal, the whole United Church of
Christ . . . [which support] gay marriage, abortion. Black churches put political
ideology first, Bible second; just like those white churches who defend gun
ownership. It’s fine for churches to be political, but it needs to be biblically
based. Black church is tied with liberal wing of the Democratic Party; not con-
cerned with issues of life, abortion.

Ted preferred progressive politics that was biblically based, such as exem-
plified by the Center for Public Justice.17 “[On a recent trip to Washington
DC] I was so glad to see folks at Center for Public Justice, who combine
Bible with political issues.” The CPJ followed a consistent, biblically based
approach to economic and social issues, such as reducing both poverty and
abortions.

In the ICOC, discussion of politics was discouraged at the institutional
level; but at the individual level, Ted was free to share his views (political and
otherwise) with other disciples during small group meetings, such as for stu-
dents, marrieds, Southside.

I was in many, many small groups, and I discussed politics and getting involved.
Actually, I held a voting rights workshop in January [2008], for the March [Illi-
nois] Primary. . . . about Christian voting, our spiritual responsibility and civic
responsibility. It was a 2–3 hour workshop, and 20 people registered and at-
tended. Half were ICOC; half were from King-Kennedy College, where I held
the workshop.

Most disciples were open to political discourse, but only a small minority
translated that to political activism. Ted explained that most disciples, in-
cluding most African Americans, were solidly middle-class and not too agi-
tated politically.

My [activist] experience is the exception rather than the norm [at church]. It is not
like people in the church go and organize political activities together or anything
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like that. There is nothing to me that would suggest that the church is being set up
to encourage or foster on a political level.

Still, the Chicago Church of Christ had a subtle impact on political delib-
eration by providing a platform for persons of varying backgrounds to inter-
act. Michael Emerson claims that multiracial congregations serve as bridge
organizations, which generate both bonding (in group) and bridging (out-
group) social capital.

Such congregations are neither one culture nor many separated cultures, but ex-
hibit mestizaje culture and identity—cultural complexity of a community in
which the mixtures of people and cultures become part of the congregation’s
identity. What is more, because congregations are “connected communities,” the
members of these organizations are typically connected to other voluntary asso-
ciations and organizations. . . . Insofar as congregants develop relationships
across race in their own congregations, it may enable them to diversify their re-
lationships outside the congregation as well, and bridging capital outside the
congregation.18

As a diverse church with an active HOPE Worldwide charity, the members
were exposed to a wide variety of information and views on race and poverty.
Educated, middle-class African Americans saw whites from all walks of life,
from business executives to former meth addicts. Church participation chal-
lenged the stereotypes that members had of the other race. Ted said,

My sheltered and self-consumed life was challenged in countless ways. I found
that poverty did not have a dark face, as I saw that I’d grown up wealthier than
many of my non African-American friends. I also, through a variety of experi-
ences (from sleeping and working in public housing, living with minimal sup-
port from family, to working with inner-city youth), began to develop a concern
for both the spiritually and physically impoverished. I believe that God worked
through this church community to not only save my soul, but also to refine my
views on race, poverty, and religion in America.

The close interracial friendships in the ICOC eased the sense of isolation
among blacks. Linda Tropp finds that blacks with interracial friendships per-
ceive less racial discrimination and feel less distant from whites than do iso-
lated blacks.19 Even in the predominantly black South Region, the few white
members, such as Oreal, provided visible examples of interracial bonding.
Oreal was “best friend and role model” to several black members. He was
also married to a black woman. The visibility of intimate, interracial ties in
the church fostered positive racial attitudes among all members, including
those who did not directly experience such friendships or marriages. The
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black members of the South Region actively invited anybody they met, in-
cluding non-black Midwestern students, to their church. Whenever I got to
know a member, he or she would invite me to his or her Bible study group.

Intimate, cross-racial ties contributed to moderate, ambivalent attitudes
about divisive racial issues. For example, reparation for slavery was a hot
topic in college campuses and large cities. The Chicago City Council passed
a resolution asking Congress to study the issue of slavery reparations. How-
ever, a black ICOC evangelist replied, “It’s not good to address something
that happened such a long time ago. I do favor aid if a certain group can show
that it definitely was impacted by the effects of slavery.” He did not see him-
self or other blacks as “victims” of society. Rather than specific programs for
blacks, he favored universal government policies aimed at the K–12 grade
levels. He thought that government-funded vouchers, such as to Catholic
schools, were a great idea. He did not mind children going to Catholic or
other religious-based schools, as long as they received a better education than
they were getting in public schools.

During a Downtown Region Bible talk, I met Asia (black female, twenty-
one), a college student, from Detroit. She claimed to like the multiethnic na-
ture of the church. We talked about Detroit and then-mayor Dennis Archer.
Asia asked me if I knew about the former Detroit mayor Coleman Young
(1974–1993). I said, “Not really.” Asia explained, “Mayor Young was really
pro-black militant, and drove all the white people away.” She liked Mayor
Archer’s more conciliatory approach.

Ted expressed support for affirmative action programs, such as providing
jobs and contracts to groups in proportion to their share of the population. At
the same time, it was only one remedy; and in the long run, it may be better
to focus on socioeconomic need. “Low income should probably be the deter-
mining factor, because I just think that if we are going to move forward
racially we have to do that . . . inclusive of all poor people.”

Still, urban, black disciples were more likely to support government wel-
fare programs, such as universal health care than their white, suburban coun-
terparts; and participation in the Chicago Church of Christ brought these dis-
parate views together. On April 14, 2000, HOPE Worldwide drew volunteers
from the nine Chicago regions to help advertise the state children’s health in-
surance program (SCHIP) to city residents, specifically the families of the
80,000 children lacking health insurance. At the opening rally at a downtown
park, a guest speaker, Shiela, a spokeswoman for the Chicago Department of
Public Health, lauded the efforts of the volunteers.

Shiela said, “What we are doing is good, but we only do it because the (fed-
eral) government does not have the will to institute universal heath care.”
Some of the disciples applauded her speech. Others privately disagreed: one
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white, middle-aged disciple complained to his wife that the speech was “po-
litical.” Still, the older, politically conservative whites were reminded that at
least some of their fellow disciples, especially younger, black and urban, pub-
licly cheered Shiela’s call for universal health care. To the extent that disci-
ples share a collective identity, they become familiar with and receptive to the
views of others in the church. Conservative whites are less likely to stereo-
type government health care proponents as secular socialists.

Scholars find that socially heterogeneous settings dampen political mobi-
lization, but foster exposure to competing views.20 The Chicago Church of
Christ is a place where people from different backgrounds get together, make
friends, and share news about a wide array of personal, political, and current
events. In 2006, legalization (amnesty) for illegal immigrants was a divisive,
political issue. The church avoided any visible stance; but it housed a signif-
icant number of disciples who were, or who were the children of, undocu-
mented immigrants. During an informal dinner with friends, disciple Jose
mentioned that his family received amnesty during the Reagan Administra-
tion [1986 Immigration Reform and Control Act] and that he supported pro-
posals to legalize undocumented immigrants today.

During the heated 2008 presidential primaries, Jose sent me an e-mail from
the University of Chicago Hospitals, where he was taking part in a paid sleep
study. He relayed gossip about Michelle Obama, who was then serving as
vice president for Community and External Affairs. He also discussed the re-
cent campus shooting at Northern Illinois University,21 along with updates on
mutual friends at church.22 Jose did not push me to vote for any particular
candidate, or even to vote at all. But he shared relevant news and experiences
that could potentially influence my political decisions.

LIMITS TO DISCOURSE: 
ARBITRARY AUTHORITY AND ISOLATION

The ICOC creatively combined core Christian traditions with the individualist,
plural mores of American society. The Christian-based identity and obligations
of members (bonding social capital) helped the leaders recruit and connect
members of different backgrounds (bridging capital). Ted described the ICOC
as a diverse family, which transcended the sharp racial and class divisions that
he saw in Chicago. Upwardly mobile African Americans could freely share
their hopes and dreams with disciples of all races and class backgrounds.

However, this open, inclusive discourse was limited on two fronts. One
was the homogeneity with respect to traditional morality. Like other conser-
vative, Christian churches, the ICOC leadership and members were staunchly
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opposed to abortion, recreational drugs, and non-marital sexual relations.
Evangelist Tony said that the church is open to anybody, including women
and those with homosexual orientations. However, the Bible teaches that
women refrain from certain pastoral positions and that homosexuals commit
to lives of chastity. These socially conservative views may evoke opposition
from educated, secular-minded progressives, but not among the disciples. As
a voluntary religious organization, the ICOC was upfront about its biblical
beliefs and attracted like-minded members.

More problematic, from the viewpoint of members, was the sharp limits on
open criticism of the ICOC leadership. Some members privately critiqued the
leadership as controlling and isolating their members from the larger, plural
society. They felt a dichotomous tension between church obligations and
other social commitments, such as family, school and career. The ICOC had
a controversial tendency to set itself apart from the external society, at least
before the critical “reform” period (2002–2003), when reformers ejected the
dominant McKean-led leadership. According to Ms. Yun Kim, a former mem-
ber from Philadelphia, the (pre-reform) leadership stressed that theirs was the
only godly church and the only saved people on this planet. Therefore, “leav-
ing the church meant that you were walking away from God and that you
would lose your salvation.”23

The church leadership did not easily tolerate internal dissent. In their
view, whatever the church did was good, and any individual deviance was
bad, that is, influenced by Satan. South Region member Anthony B. made an
analogy between the ICOC and Nazi Germany. The great majority of mem-
bers were intimidated into silence by a small minority of leaders and vocal
members. People were afraid to speak out, lest they be labeled as “divisive”
and “difficult.”

Ms. Yun Kim claimed that the church hierarchy kept a blind eye to local
leaders who exercised their authority in a heavy-handed, arbitrary manner.

As a leader, I was given women that I had to “disciple.” I was responsible for
keeping track of their activities, checking on them to see if they had “met” new
people daily, if they had people coming to church on Sunday, if they were in-
volved in any Bible studies, and to meet with each of them weekly to “disciple”
them and to make sure that they were on the right spiritual path.

I, as well, was discipled by someone who was “above” me. In addition to per-
sonal discipling, I had to attend discipling groups (or D-groups) that were at-
tended by anywhere from 8 to 20 other women. We were discipled as a group
by one leader who usually rebuked each of us for not being involved in personal
Bible studies and not being “fruitful” (which meant recruiting people).

This leader also criticized character traits in each person that needed to
change. For example, she told one person that she was too independent and
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needed to be more accountable. To another person, the leader told her that she
was proud and needed to be more submissive. And yet to another, the leader told
her to cut her hair, wear makeup or get a better wardrobe so that she could be
“relatable.” We all left the groups more depressed than when we had come.

And week after week, there was more of this torture to endure. It even became
an acceptable thing to get “laid out” (which means being harshly rebuked), and
many people believed that they deserved it!

We were not allowed to complain or criticize the leadership in any of these
meetings. I made the mistake of bringing up complaints and concerns. I was
quickly rebuked not only by the leader but from every person in the group. The
leader deemed that I had a spiritual problem and asked all the other women in
the group to give me advice. So, they took turns telling me what was “wrong”
with me and how I had to change it.

Needless to say, I could not put up with this. I became very disillusioned with
this church and their methods. I also saw how the leaders mistreated other peo-
ple who were “weak and struggling.” Instead of reaching out to those who were
“weak” with love and compassion, these people who needed the most attention
were rebuked and shunned aside. I was told not to hang out with these people
and that I should hang out with “stronger” disciples and imitate them. I saw
many people leaving the church thoroughly disillusioned with Christianity.

The church made little effort to help people with their concerns and questions.
If you didn’t “fall in line,” you had to get out. And according to the church, they
were the only saved people on this planet. Therefore, leaving the church meant
that you were walking away from God and that you would lose your salvation.
This doctrine about the ICOC being the one and only true church really both-
ered me. I agreed with them that there were few churches out there actively
evangelizing and studying the Bible with people, but I did not agree that they
were the only people going to heaven. I thought that perhaps, a few of the lead-
ers were misled. But as time went on, I realized that this was the doctrine of the
whole system.

During my ethnography, several disciples who had initially expressed great
enthusiasm “fell away,” or dropped out of the church. Midwestern student
Briona (black female) participated in the church in the fall of her freshman
year, and got baptized in the spring. But in her sophomore year, Briona left
the group. She felt that the church was too “controlling,” that is, demanding
too much of her time and energy, especially when she was already stressed
from school. Briona did not like being told by the pastor’s wife or the other
leaders to go on dates with disciples every Saturday. Sometimes, she just
wanted to stay home and do other activities, such as study for class.

Briona missed the structured activities of the ICOC campus ministry. She
had disciple friends from different campuses, such as Erica (black female) at
Northwestern Law School. However, Briona had no plans to go back or to

76 Chapter Four

09_154_Ch04_pt2.qxd  5/14/09  3:06 PM  Page 76



even visit. Leaving the church was a serious breach of trust, and disciples
were expected to cut off contact with the “fall-aways” to avoid their negative
influence. If she wanted to rejoin the church, she would have to undergo an
intense period of repentance and study, that is, “reconstruction.”

A more surprising fall-away was South Region disciple Jason R., who had
enthusiastically followed the church for ten years and had sung its praises
with me. He recently met a beautiful African American woman, Dotty, who
attended the Catholic Church. His daughter loved her as well. However, fel-
low disciples disapproved of his dating a woman outside their church. On one
occasion, a female disciple approached Dotty and said, “I am sorry, but these
things generally don’t work out.” Jason claimed, “That really cut to the heart.
Dotty cried afterwards, and we could never forgive [the female disciple] or
church members because of that incident.”

“We are moving to St. Louis, her hometown. I like it, slower pace of life.
We have not decided what church to attend there, maybe her Catholic
church.” When asked about returning to International Churches of Christ, Ja-
son replied, “I don’t know, anything is possible.”

I’ve been a disciple for over 10 years. Man! But now I have to move on. I am
very grateful for the experience. The church was a real family to me. It made me
a “man.”

By “man,” Jason referred to being responsible for his actions and taking care
of others.

For these former members, leaving the church was a bittersweet decision
because it was the most vibrant, active Christian community that they had
known in their lives. Yun Kim wrote:

One may ask why I stayed in the church for 2 years. It’s easy for me and many
other ex-members to write about the things that are “wrong” with the church.
But the reason that it took so long for me to leave was that there were many great
things about the church. In the 2 years of my involvement, I saw many people
come to faith in Christ. I did not know any other church that was actively in-
volved in evangelizing on a daily basis. I also enjoyed studying the Bible with
people that I met and seeing them come to knowledge of the truth. I made great
friends in the church and we were really close. People were generally very open
about their lives and this enabled close friendships to form.

We also spent a lot of time together praying and were involved in church ac-
tivities as well as social functions. I got to meet “disciples” from all over the
country as well as from abroad. We were involved in immunizing children in
Philadelphia once a year for HOPE. Our church also sponsored a free medical
clinic for the low-income population in North Philly. Through HOPE, I saw that
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the church was involved in reaching out to the community in Philly as well as
around the world.

I was also involved in a children’s drama group and in the gospel choir and
saw that these groups were making a difference. I was also helping to counsel
women with eating disorders as well as other issues. This was a group of peo-
ple that I had given my heart to. It wasn’t easy to just walk away, but I knew that
I couldn’t stay because I disagreed with their doctrine.

BREAKING THE ISOLATION: 
REFORM AND RE-ENGAGEMENT

For many members, the ICOC provided a sense of meaning and community
that contrasted with much of the anomie of American society. At the same
time, the church has to adapt to a prevailing American ethos that criticizes ar-
bitrary authority and respects individual autonomy. Coercing members to act
against their will is simply counterproductive to the mission of making faith-
ful disciples, declared reform leader Al Baird.

I believe one reason we have been off the mark in our aim is that we have tried
to make a disciple do something rather than motivate him to do it out of his love
for God and our love for him. We cannot make anyone do anything that he
doesn’t want to do—at least, not for very long. Force doesn’t work. When we
try to make someone do something and they resist, we usually try to push harder
and harder until they give in. That is when we can wrongly become harsh or
“lord it over” them. If people do not agree (unless it is a clearly defined biblical
matter), we need to leave them room to make mistakes. It may take a bit more
time and effort, but we must motivate people from the heart—a heart that loves
God more than anything else.

The Bible teaches that authority is from God and therefore is good, but it can
be abused and misused. When a person has to appeal to the use of his authority
to accomplish God’s purposes, he has usually lost the battle. . . . I believe that
delegation is right and good, but that we delegated too much, and, in some cases,
to disciples who were not mature enough to use it wisely. A leader’s authority
does not cover every area and phase of life, but only those that “prepare God’s
people for works of service,” those that build up the body of Christ, those that
promote unity, and those that bring the individual and body to maturity in Christ
(Ephesians 4:11–13). Leaders should be able to call meetings of the body, call
for great sacrifices, call for specified evangelistic outreach efforts or prayer
times, etc., but are wrong to call someone to obey such things as choice of food,
car, clothes, etc. A house church leader in Boston once told his people that “if
your house church leader came in and said, ‘I want everybody in here to wear a
red shirt,’ then everybody has to wear a red shirt.” That was an abuse of author-
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ity. Wearing a certain shirt has little to do with Ephesians 4:11–13 and being
more like Jesus.

On November 27, 2002, ICOC founder Thomas “Kip” McKean officially
resigned from his position as World Missions Evangelist and leader of the
world sector leaders. His resignation reflected and unleashed pent-up demand
for reform among other leaders and members. A former evangelist of the Lon-
don church, Henry Kriete, wrote a much-circulated letter that criticized the
abuses of power among ICOC leaders, such as pressuring members to partic-
ipate and to donate money. The remaining ICOC leaders dissolved the global
governing board, leaving a loose federation of autonomous local churches.
The resulting turmoil demoralized members, reduced donations, and led to a
sharp reduction in the staff.24

The Chicago Church of Christ has been one of the more upfront churches
in the reform period. It organized a series of meetings to discuss membership
grievances, and publicized the letter by Henry Kriete. The Chicago church
declared that discipling, Bible study, and other activities would henceforth be
voluntary, not mandatory. Bible talk leaders no longer recorded the weekly at-
tendance or financial contribution of individual members.

Although not as dramatic as some other cities, the Chicago church experi-
enced a 30 percent drop in donations and let go more than six evangelist cou-
ples and several staff, including youth and worship pastor Matt and South Re-
gion evangelist Tony. To save money, the South and Downtown regions
combined into one “Chicagoland” Region and moved their meeting site to an
auditorium at the Illinois Institute of Technology (2004). A quarter of the
church members withdrew or took “time out” to reassess their faith. Other
members, including the campus group, were disillusioned with the exit of key
ministers and staff.

The turmoil discouraged ambitious leaders, such as Matt and Tony, who
had hoped to lead and grow their own congregations. Proselytizing organiza-
tions such as the ICOC require continual infusion of new members to grow
new branches and to create pastoral opportunities for upcoming leaders. In
the words of Ted, the church is either growing or it is (spiritually) “dead.”
Without growth, the church loses the sense of being the “one true church” that
would convert the world for Christ; instead, it becomes another stale, main-
line-style denomination, whose aging members attend because of social habit.

On a positive note, the Chicago church has kept intact its core leadership,
including Elder Steve Staten, lead evangelist Tony Singh, and evangelist
Mike, and managed to continue special contributions for the mission work in
Russia. Jose attributed part of the drop in financial contributions to a weak
economy: “Everything is piled on at once” (2003). As the economy recovers,
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the church finances should get better. More importantly, argued Jose, this was
an opportunity to construct a new model of evangelism that combines the
good things (e.g., fellowship, evangelism) of the ICOC without the bad (e.g.,
arbitrary authority).

Former finance director Anthony H. discussed the transition from a top-
down hierarchy to a more balanced “servant leadership.” Instead of command
and obey, the new leadership would listen and respond to the needs of indi-
vidual members. Secondly, the leadership would realize that making disciples
for Christ is a long-term, voluntary process, not a one-shot deal.25

Jose expressed faith that things will work out in the end: “God straightens
everything out.” The Chicago church has a number of core members who
have weathered the turmoil of the past and are committed to the larger evan-
gelizing mission. They give some optimism to the possibility that a down-
sized but reconstituted Chicago Church of Christ shall adapt to and prosper in
a modern, plural society.

NOTES

1. Kip McKean, “From Babylon to Zion: Revolution through Restoration III,” July
13, 2003, http://www.portlandchurch.org/features/rtr3/FromBabylontoZion.pdf (ac-
cessed May 7, 2008).

2. From the official ICOC website, http://www.icoc.org (accessed December 5,
1999).

3. Tony served as evangelist (senior pastor) of South Region from 1996 to 2002.
The South Region had five full-time staff: two pastors (senior, junior) and their wives;
and the finance director (Anthony H.). In 2002, the Chicago ICOC leadership trans-
ferred Tony to the Chicago north suburbs, where he served for three more years; in
2005, Tony left full-time ministry to become a successful motivational speaker.

4. Rev. Tony referred to the common humanity and diversity of persons, and min-
istering to them as individuals with specific interests and talents, rather than just
members of a particular race or social group. Assistant Pastor James P. explained that
inner-city kids have a wide range of interests (e.g., sports, arts, math, Japanese
anime), which needs to be understood and addressed in order to share the Bible.

5. The ICOC was an extreme example of “strictness,” with detailed rules and reg-
ulations on member behavior. Laurence Iannaccone, “Why Strict Churches Are
Strong,” American Journal of Sociology 99, no. 5 (March 1994): 1180–211.

6. The members of the Downtown Region tended to be higher-income, married,
and in professional occupations, whereas members of the South Region were mostly
working class and single parents. While the Downtown Region had fifteen single par-
ents, the South had more than seventy, a fourth of its adult membership.

7. The REVEAL website for ex-ICOC members and critics defines “special con-
tribution”: “A period during which church members are requested/expected to donate
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money in addition to their regular contribution to the church, ostensibly for missions,
charitable use, and other special needs. Special contributions are taken up once or
twice a year, and amounts which members are expected to donate range from ten to
twenty times their usual weekly contribution. Since weekly contributions are at min-
imum a tenth of their gross income, special contribution donations usually amount to
at least several hundred dollars for students and unemployed people, and several thou-
sand for employed and older people” (http://www.reveal.org/library/glossary.html,
accessed August 1, 2008).

8. “Generally speaking, there are about six hours of meetings per week. In addi-
tion, members spend time with their Christian friends in informal fellowship and
friendship settings outside of the regular church meetings” (http://www.icoc.org, ac-
cessed December 5, 1999).

9. Midwestern University was a highly selective, private educational institution
that excluded most local residents from its premises. Army recruiters sought appli-
cants with at least a high school degree. Most karate schools required monthly tuitions
that dissuaded many lower-income persons.

10. Rodney Stark and Laurence Iannaccone, “Why Jehovah’s Witnesses Grow So
Rapidly: A Theoretical Application,” Journal of Contemporary Religion 12, no. 2
(1997): 137.

11. Stark and Iannaccone report: “Both the GSS data and the [American National
Survey of Religious Identification] data reveal that white, non-Hispanic Americans
make up less than half of self-identified American Witnesses. African-, Hispanic- and
Asian-Americans form the majority” (“Why Jehovah’s Witnesses Grow So Rapidly,”
150).

The American Religious Identification Survey, City University of New York, 2001,
as summarized in Wikipedia, “found that the proportion of blacks among adults who
self-identified as Witnesses at 37% (the highest proportion among any of the 22
largest religious identifications which make up 90% of the U.S. population). Congre-
gations are generally organized geographically, and members are encouraged to at-
tend the Kingdom Hall in whose territory they reside, resulting in an ethnic mix gen-
erally representative of local population” (http://en.wikipedia.org/wiki/Demographics
_of_Jehovah%27s_Witnesses, accessed June 4, 2008).

12. I use the term “interracial” (e.g., interracial worship, interracial church) to in-
dicate the presence of at least one person of another race in the church. In the socio-
logical literature, “multiracial” congregation generally indicates multiple races (e.g.
black, white, Asian) and ethnic groups (e.g., Hispanic); for the 1998 National Con-
gregations Survey and the 2002 Multiracial Congregations Project, multiracial refers
to congregations that are less than 80 percent one race.

13. John Dart, “Hues in the Pews: Racially Mixed Churches an Elusive Goal,”
Christian Century (February 28, 2001), http://www.hartfordinstitute.org/cong/articles
_huesinthepews.html (accessed June 11, 2008).

14. The action-oriented, hip-hop sensibility of young, especially male, disciples
contrasts with the therapeutic, discursive style of older, middle-class female disciples,
as reported by Kathleen E. Jenkins (Awesome Families: The Promise of Healing 
Relationships in the International Churches of Christ [New Brunswick, NJ: Rutgers
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University Press, 2005]). The therapeutic, discursive style, popularized by daytime
talk show hosts (e.g., Oprah) and influential among middle-class women, emphasizes
the healing of past emotional wounds.

15. Eric Slater, “Student Expulsions Divide a Town Known for Divides,” L.A.
Times, November 21, 1999, A1.

16. For the white evangelical view on race, see Michael O. Emerson and Christian
Smith, Divided by Faith: Evangelical Religion and the Problem of Race in America
(New York: Oxford University Press, 2001), chapter 4.

17. Center for Public Justice describes itself, “A Christian independent civic edu-
cation and public policy research organization.” http://www.cpjustice.org (accessed
October 8, 2008).

18. Michael O. Emerson with Rodney M. Woo, People of the Dream: Multiracial
Congregations in the United States (Princeton, NJ: Princeton University Press, 2006),
94.

19. Linda R. Tropp, “Perceived Discrimination and Interracial Contact: Predicting
Interracial Closeness among Black and White Americans,” Social Psychology Quar-
terly 70, no. 1 (March 2007): 70–81.

20. See Diana Mutz, Hearing the Other Side: Deliberative versus Participatory
Democracy (New York: Cambridge University Press, 2006).

21. “On February 14, 2008, a former NIU student, Steven Kazmierczak, opened
fire on the campus in Cole Hall. Kazmierczak shot and killed five NIU faculty mem-
bers and students, and injured eighteen others” (http://en.wikipedia.org/wiki/Northern
_Illinois_University#February_2008_shooting, accessed November 8, 2008).

22. “They’re paying me to lose sleep here. The nurses here don’t like Obama and
resent his wife now that they quadrupled her salary. [At church,] they talked about the
campus shooting at NIU, a sister was killed there. Tom has a new kid as of [January].
Sam is his name. I will tell everybody you said hi” (Jose, e-mail message to author,
March 31, 2008).

23. Ms. Yun Kim was a young Korean American professional in Philadelphia. Her
account was publicized in a website for former members (http://www.reveal.org, ac-
cessed December 5, 1999). I consider it to be a balanced and thoughtful assessment
of her two-year experience in the Philadelphia Church of Christ, which resonates with
my and other persons’ experiences in Chicago.

24. Farah Stockman, “A Christian Community Falters—Loss of Leader, Govern-
ing Body Hurts Group Formed in Boston,” Boston Globe, May 17, 2003, A1.

25. In a 2003 letter to the church, the former world evangelist Kip McKean apol-
ogized for the arbitrary abuses of authority. He no longer insisted that everybody be-
come a Christian, and claimed that it was enough for the church to ensure that every
person has the opportunity to hear the gospel of Christ.

“Obviously, not every disciple makes another disciple every year, nor will all the
world become disciples. To me, to evangelize the world means that every person has
the opportunity to hear the true gospel of Christ. It does not mean that every person
becomes a Christian (Mark 16:15–16)” (McKean, “From Babylon to Zion,” http://
www.tolc.org/frombabylontozion.pdf, accessed December 11, 2008).
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I argue that the process of organizational maturation and growth for the In-
ternational Churches of Christ would have been faster and less traumatic if
key leaders did not feel so alienated from the larger society. The isolation of
the controversial church had unique causes, but it also reflected the larger so-
cietal divide between conservative Christians and progressive, mainstream
institutions. Some commentators use militaristic metaphors, such as culture
war, which implies active hostility and conflict between the two sides. I argue
that the current situation can be better understood in terms of indifference, in
which each side minimizes its interactions with the other.

The vast majority (97 percent) of self-identified Christian students enroll in
predominantly secular colleges and universities.1 Most Christian students do
not see themselves as part of an organized, political opposition against the
progressive, secular establishment.2 In fact, they generally downplay their re-
ligious identities when interacting with the university, especially during the
application process.

In 2003, former ICOC member and Midwestern senior Briona, twenty-one,
applied to both medical school and a prestigious internship at the National In-
stitute of Health. Although she considered herself a devout Christian, Briona
was advised not to discuss her religious faith by Martha (white female), di-
rector for admissions and minority student advisor at a nearby university.

Martha said that it is not a good idea to discuss religion in the application essay.
The admission committee screens out people who are seen as arrogant or
“pushy” . . . imposing their beliefs on others. They want more open-minded [not
dogmatic] students.

In her admissions essay, Briona did not mention her participation in the
Chicago Church of Christ, her prior membership in a Pentecostal church, or
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other Christian activities. Instead, she stressed her African American back-
ground and desire to serve low-income black and Hispanic communities.

Another example was Jane, eighteen, a senior at Park Ridge High School
(Chicago north suburbs) and the daughter of a Korean immigrant pastor. Jane
was active in a variety of high school activities, including cheerleading, stu-
dent government, and the Christian student fellowship. Her older sister
Grace, a second-year dental major at UIC, advised Jane not to stress her reli-
gious ties in the college application essay. Jane went with the more conven-
tional themes of personal imperfections and her goal to be a math teacher. She
emphasized her personal relationships with math teachers and her passion for
math, as opposed to her relationships with the pastoral staff and her passion
for Christ.

Top-tier universities claim the ideals of cultural diversity. However, Chris-
tian students like Briona and Jane infer that not all cultural attachments are
valued equally. Generic ideals of community and social justice are considered
more suitable for top-tier universities than the intolerant dogma associated
with proselytizing Christianity. The university administration is a progres-
sive, secular establishment that neither understands nor sympathizes with
conservative Christian values.

To minimize potential conflicts, evangelical groups such as Intervarsity
and Asian American Students for Christ operate “under the radar” and do not
participate actively in the public life of the university. They create their own
social networks and institutions (e.g., study groups, winter retreats, dance
parties) apart from the secular university. Their main goal is to recruit stu-
dents from the “secular” to the Christian sphere.

GOD AT MIDWESTERN

At Midwestern University, organized religion was a popular outlet for student
participation, with more than thirty, mostly Christian-oriented, organizations.
The evangelical, Intervarsity-affiliated Graduate Christian Fellowship and
Asian American Students for Christ attracted more than twenty to thirty stu-
dents for each group’s Friday night Bible study. At the same time, the Christ-
ian groups were less connected to the public culture of the university than
other religious and cultural organizations. Proselytizing Christian groups
(e.g., Mormons, ICOC) were excluded from a wide range of university activ-
ities, such as the International House multicultural festival, while Buddhists,
Muslims, yoga, and martial arts groups were welcome participants.

A dormitory for international and other graduate students, International
House sponsored various programs to bring diverse cultures and perspec-

84 Chapter Five

09_154_Ch05.qxd  5/14/09  3:08 PM  Page 84



tives to campus. The “Festival of Nations” was the biggest event of the year,
and attracted more than 20 student- and community-based organizations
and 2,000 members of the university and South Park community. The festi-
val also had an unstated policy of not inviting Christian groups. This policy
was not known to the festival student organizer, Grace, a graduate student
from China. She personally asked the author to bring a community-based
martial arts group to perform at the festival. I asked if the Chicago Church
of Christ (South Region) could also come and staff an informational booth.
Grace replied, “That’s a good idea, to get community involved. We’ve
wanted more community participation.” She added, “We invited a Thai
Buddhist temple and the Muslim Students Association [a registered student
organization]. We tried hard to get the Buddhist group; but they say they are
too busy.”

Since I-House had already invited Buddhist and Muslim organizations,
Grace did not think it would be a problem to invite a Christian-oriented
group. However, as she later recounted, the I-House program director (Deb-
bie) said no. Debbie wanted a “cultural” group, not a “religious” group, which
would contribute to the cultural variety of the festival. She specifically en-
couraged the Thai Buddhist group to do a “blessing” or chanting ceremony
for the audience. I-House program officer Catherine privately explained the
rationale for excluding Christian groups. She said the festival invited two cat-
egories of organizations: performance and student groups. I asked, “What cat-
egory would the Buddhist group and its ‘blessing ceremony’ be?” Catherine
said: “Well, performance, although it’s more than performance because it is
also sacred.”

Basically, Catherine explained, I-House did not want any Christian group
evangelizing during the festival (e.g., talking about the gospel), which would
be very upsetting to the other participants. Christian groups represented the
religious majority in the United States, while the Buddhists and Muslims
were considered minorities. Catherine was a practicing Catholic, and person-
ally would not have minded some Christian-themed groups at the festival.
However, as a program officer, she had to be mindful of other people’s sensi-
tivities. According to Grace, the program office excluded explicitly Christian
student organizations when contacting cultural and religious groups to partic-
ipate in the festival.

The absence of Christians fits a larger pattern of excluding groups that did
not fit the dominant, progressive milieu of the university. This pattern was no-
ticed by two young Mormon missionaries, Elders Rich, nineteen, and Bon-
trager, twenty.3 In South Park, the two elders were visible as the young, white
male missionaries riding on bikes. Rich hailed from the small town of Pre-
ston, Idaho (pop. 5,000), and Bontrager from Austin, Texas. They were in the
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middle of their mission work of four to six months in the Chicago Southside,
specifically 47 to 71 Streets and Halsted to the lake.

Elders Rich and Bontrager said that African Americans have been mostly
open and friendly. “Black people are used to missionaries, lots of them in the
area. It’s probably a combination of being white and a missionary [that gets us
noticed].” In fact, said Rich, it was easier to talk with black residents than
with university students. University students “think they have all the an-
swers,” so they are not interested in learning about the gospels. The elders
were interested in getting to know Midwestern students better, so I invited
them to the fall orientation fair for international students at the International
House. I was personally scheduled to host the “martial arts” table and to dis-
tribute information about the various martial arts in South Park, including
Fitzpatrick’s Tang Soo Do. (Wearing my TSD uniform, I was visibly marked
as a martial arts practitioner and attracted a number of student inquiries about
high-quality, low-cost classes.)

I imagined this would be a good opportunity for the missionaries to meet
with Midwestern students in a friendly, informal setting. I introduced them to
a couple of students, and encouraged them to walk around and meet with the
different groups. The socializing of the missionaries was interrupted when a
staff member (white male) from the International Affairs Office grabbed their
Bible that was lying on one of the tables and pushed it back to them. He said
that they could not leave Bibles lying around anywhere, but only at the des-
ignated table for religious groups on the other side of the room.

While this was a brief incident, it offended the elders highly. The Bible was
not some sort of nuisance object to be shoved away. Rich said, “Well, maybe
I should just hold the Bible next to me. They won’t be able to take it away
then!” In the elders’ view, the university staff was not at all interested in who
they were or what they had to say. Rich and Bontrager violated the symbolic
boundary between the “religious” and the nonreligious tables. The Bible was a
controversial symbol of western imperialism in a multicultural setting. In con-
trast, I had distributed martial arts fliers to interested students around the dif-
ferent tables, but this did not elicit any comment from the I-House staff. Doc-
uments on the martial arts, as opposed to Jesus Christ, did not offend anybody.

To use frame analysis, Christian groups were viewed as potential cultural
imperialists, who sought to impose their dominant values on others. In con-
trast, Buddhist, Muslim, and martial arts groups contributed to the cultural di-
versity of the university. Consequently, they could perform sacred cere-
monies and hand out recruiting fliers to interested students without stoking
controversy.

Because of their problematic nature, Christian groups were directed to sep-
arate forums, such as the annual religion conference sponsored by the uni-
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versity chapel. Christians were asked to participate in respectful dialogue
with representatives of other religions. Respectful dialogue implied that no
group could proclaim the supremacy of its religion over others.

CHICAGO CHURCH OF CHRIST: THE LIMITS 
OF ENGAGEMENT IN SOUTH PARK

The Chicago disciples of the International Churches of Christ labored to
bridge the gap between themselves and the university. The ICOC was a rela-
tively recent organization that was dogged by charges of being a controlling
“cult” and was actually banned from dozens of college campuses. ICOC lead-
ers were keen to develop a positive, legitimate image in the mainstream soci-
ety. Disciples participated actively in the social service arm HOPE (Helping
Other People Everywhere), which was officially recognized by the United
Nations. HOPE received funding from a variety of governmental and corpo-
rate sources (e.g., Delta Airlines), and its volunteers assisted hundreds of pub-
lic projects.4

UIC student disciple Tom (Chinese American male, thirty) defended the
church from cult accusations by listing the many good public works done by
disciples through HOPE. In the Southside, disciples mentored at-risk youth at
the Argyles Housing Project, and put on a Christmas show and games for the
children of nearby Robert Taylor Homes.5 Outside of HOPE, individual mem-
bers such as Anthony Hamilton (South Region finance director) actively par-
ticipated in community institutions, such as the local school councils.

Despite such volunteerism, the ICOC–South Region did not receive any
special privileges from the government or other mainstream institutions. It
paid more than $900/month to use the high school auditorium twice a week.
The South Region lacked the social prestige or the political influence of the
larger, established black churches and the liberal Protestant and Jewish con-
gregations in South Park. Moreover, as a fervently proselytizing, Christian or-
ganization, it did not fit easily into the progressive, multicultural milieu of the
University. In contrast to Fitzpatrick’s Tang Soo Do, the Chicago Church was
not a participant in the I-House multicultural festival or the South Park Inde-
pendence Day Parade. The paucity of institutionalized connections reinforced
the sense of separation between disciples and the larger society.

The ICOC leadership initially hoped for a positive relationship with Mid-
western University. According to Pastor Tony, engagement with the univer-
sity would impart greater legitimacy and attract racially and economically 
diverse persons to the Chicago Church of Christ–South Region. Tony per-
sonally enjoyed working with college students and had received a master’s
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degree from the university. Another leader was Ted, who had been active at
the New York Church of Christ and was then a student at the MU public pol-
icy school.

Pastor Tony aspired to build up and hold a separate service for the campus
students at the International House auditorium. He was willing to meet with
university officials concerned about the church’s controversial past, and to in-
vest the time and effort to establish a legitimate role for the ICOC. Tony and
the campus disciples actively participated in the life of the university. Tony
attended MU basketball games and got to know the coach and several play-
ers; Ted was elected to serve in the graduate student council; Ted, Alisa, Tony,
and I worked on the application to be a registered student organization.

The registered student organization (RSO) was the highest priority. Pastor
Tony had an ambitious plan of activities for the RSO, such as inviting guest
speakers to the Midwestern campus to discuss major books of the Bible. Ted
was an active member of the graduate student council, and planned to lobby
for a fair share of the activities fund for the new group. The Chicago Church
had a few members who served as staff at the university, mainly at the hospi-
tal, who may have been able to sponsor the student organization. However,
Tony specifically wanted a faculty advisor: “It will give us more legitimacy.”

After I contacted more than ten faculty members, Professor Beth in the di-
vinity school graciously agreed to sponsor the proposed group. She had a rep-
utation for giving her time and energy to student and civic groups, such as Lu-
men Christi (Catholic service organization). The campus disciples were
excited to get the faculty sponsorship, and the pastor’s wife Camille wrote up
the necessary constitution for the RSO. The constitution stated that the student
organization was part of and accountable to the Chicago Church of Christ. Ted
and Alisa got the requisite number of signatures from the Midwestern student
disciples and their friends, and I submitted it to the RSO office.

The RSO office was outwardly friendly, but volunteered no information on
the status of the application for over two weeks. Finally, I got an urgent e-mail
from Sharon, a senior chaplain at the religious affairs office, asking to meet
with me regarding the application. I contacted Tony and Ted to meet with
Sharon, and attended as an informal observer. Ted came to represent the or-
ganization. As soon as he arrived, Sharon announced her decision:

I am afraid that we cannot accept the RSO application. Many persons in the staff
and university have expressed concerns about [the International] Church of
Christ, here and at other universities. Several students have come to us to ex-
press their concerns about the Church of Christ—that it is controlling, manipu-
lative, and isolates students from family, friends and career paths. If you stop
those harmful actions, then we can consider your application.
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Ted looked crestfallen, all his hard work and hopes in vain. He replied:

It’s your right as a private university. But just to let you know, our work will not
stop. Jesus Christ was rejected by authorities, institutions as well. . . . I work at
Grad Student council, and I’ve seen some of the groups that we are funding.
[Ted shook his head.] I would suggest looking into some of those groups.6

After listening to the conversation, I suggested that the Chicago Church of
Christ would continue operating at Midwestern University, whether or not it
has RSO status. “Would it not be better for the university to allow the RSO,
so the Church of Christ can work more openly and develop an institutional-
ized relationship with the university administration? An institutionalized con-
nection with the university would open up communications and minimize the
sorts of negative incidents that you [Sharon] alluded to.”

However, Sharon refused any sort of mechanism, such as a probationary
period, that would allow the church to formally participate in the university.
She implied that she did not have the power to accept the RSO application,
even if she were persuaded of my reasoning. Before Ted showed up, Sharon
confided to me that the issue of the Church of Christ RSO had percolated
through the bureaucracy. The general feeling was that this was a controver-
sial group that the staff did not want to deal with. Still, nobody wanted to say
“No” directly, so the buck fell on Sharon to do the job.

The exclusion of groups such as Church of Christ did not necessarily indi-
cate the power of the religious chaplain, but arguably the lack thereof. Sharon
lacked the institutional authority to integrate controversial groups into the
university community. I suggested developing an informal network between
the university administration and the church, so the university staff could
communicate any concerns and help the group adapt to the expectations of
academia. Sharon replied, “It depends on the person. I don’t have power to
influence anybody to talk.”

Sharon would just have brought a time-consuming problem that none of
her staff wanted had she accepted the RSO application. Interestingly, she said
that it would be fine if the ICOC disciples on campus formed a community
service group, since it would no longer be her responsibility. Sharon was only
responsible for overseeing “religious” student organizations. Other cate-
gories, such as community service and sports, were the responsibility of other
departments. In response to this dialogue, Ted said:

I slightly disagree with Joseph. I do not want to be “accepted” by the main-
stream, that’s now what we are about. But I agree with Joseph on the importance
of engagement; I see how being an RSO would make it easier for the university
to “control” us. And the idea of community service group is good too.
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After the meeting, Ted said, with a note of bitterness, “It’s difficult to get
doors slammed at me . . . get criticized for our good intentions and work.” Af-
ter this incident, Ted lost much of his enthusiasm for the university and the
graduate student council. He did not bring up the topic of RSO or student
government during Bible talk again. He shifted his focus to more personal
matters, such as finishing school and building a career in politics.

When I discussed the situation with Craig, a full-time pastoral advisor for
the Graduate Christian and Intervarsity Fellowships, he expressed some sur-
prise that the ICOC application was rejected. Although it was a controversial
church, he would have allowed the student disciples to form their own RSO.
Still, he did not feel he had the influence to persuade a reluctant administra-
tion. The evangelical GCF and Intervarsity were themselves distant from the
formal religious establishment at Midwestern (e.g., Divinity school, univer-
sity chapel), which was dominated by an ecumenical, social-justice oriented
ethos.

The rejection of the RSO application reinforced the sense of alienation that
the Chicago disciples felt toward the university. Hereafter, the disciples re-
verted back to the old pattern of working under the establishment radar and
recruiting individual students. Even after the collapse of the centralized ICOC
movement (2003), it would appear difficult for student disciples to apply for
RSO status, since the university administration wished to exclude controver-
sial groups. Still, the Chicago Church of Christ did manage to find points of
useful, dialogic interaction with academia. This process required much learn-
ing and adaptation on all sides, as I describe below.

INITIAL CONTACT: EVANGELICAL CHRISTIANS 
MEET LIBERAL ACADEMIA

Before my arrival, the Chicago Church of Christ had never formally partici-
pated in any academic forum at Midwestern. The lack of experience was ap-
parent when the church was invited to its first university forum, the author’s
seminar class on globalization (2000). Our class topic for that week was
global religious movements. The usual modus operandi was for disciples to
invite (unsuspecting) individuals to small group meetings, where leaders
would use various, high-pressure sales tactics to sign them up: “Do you want
to be happy?” “Don’t you want to be right with God?”

Initially, Pastor Tony and four other disciples followed this energetic,
emotive style of presentation. They started with a twenty-minute video
presentation, voiced by a young, attractive Filipino couple, which summa-
rized the rapid growth of God’s “modern-day movement,” the ICOC. The
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video was followed by twenty minutes of personal testimonials from three
young adult disciples (black male, Mexican male, white female). Finally,
we had a question and answer discussion. Several students asked about the
position of women and gays in the church. Tony replied that the church is
open to anybody, including women and those with homosexual orientations.
However, the Bible teaches that women refrain from certain pastoral posi-
tions and that homosexuals commit to lives of chastity. (The university stu-
dent questioners replied with stony silence. No other student defended the
church’s stance.)

I thought that inviting this highly disciplined, controversial, evangelical
church to a university seminar would be an interesting, intellectually
provocative experience. After a few days of reflection, some students agreed
with me. Initially, the church presentation was simply too strange and intense
for most students. The Chicago Church presented a dramatic contrast with the
dominant liberal and intellectual milieu of the university, both in its socially
conservative views and disciplined organizational structure. It broke with the
normal cognitive distance between students and their subject matter.

Several students complained publicly and privately that they felt distinctly
uncomfortable with the church’s presence in the classroom, that it somehow
violated an implicit boundary between academia and religion. A couple of
weeks later, a number of students e-mailed me their reflections on the church
presentation. A few students criticized the Chicago church, and other conser-
vative churches, as antithetical to the values of individual autonomy and so-
cial pluralism. Leah (white female) associated Christians with the biased re-
ligious establishment of her home state of Tennessee.

I also have always believed that Christianity is very hypocritical, especially
Catholicism, which is what my mom is. Why do I say that? Well, I grew up in
Tennessee, right in the middle of the Bible Belt, where just about everyone I
ever knew was an avid churchgoer. Everywhere you go you see churches, and
everyone you talk to belongs to various church groups. At the same time, the
South—the Bible Belt—is a very racist region, and the people who seem to be
the most intolerant are also the most “Christian.” I went to an affluent high
school where the FCA (Fellowship of Christian Athletes) and YoungLife (a
Christian organization) were the two biggest school organizations. The officers
of these clubs were also the most popular kids in school, the ones who did the
most drinking, threw the most sex parties, and abused the most drugs. I did none
of these things, and I was affiliated to no religion.

Leah saw even ostensibly new religious groups like the ICOC to be prob-
lematic. She interpreted the “strengths” of the group, such as religious solidar-
ity across ethnic and national boundaries, as part of an “imperialist” project that
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would homogenize all differences. In addition, she felt that the church in-
truded upon personal choice and autonomy.

Obviously, it was going to take a lot from the Church of Christ group to change
my mind, and unfortunately it didn’t happen. I don’t mean to attack anyone per-
sonally, but I’ll use the first girl who got up and talked to us as an example. She
told us she’d had a really privileged life and that she had thought of herself as a
“good person.” But then she said she discovered the Church of Christ and that
it was only after that that she realized that all the times she’d lied and all the
times she’d put other people down to make herself feel better and all the times
she’d cheated in class—she’d been in the wrong. Well, when she said that, all I
could think was HELLOOO! And you didn’t KNOW those things were wrong?!
How could she have thought she was a “good person” when she was lying left
and right and cheating on tests? I just don’t think you NEED a religion to TELL
you what’s wrong and right. You should just know that on your own. Again, I’m
sorry to single one person out, but I wanted to give examples to back up my
statements.

Another issue I had with the presentation was the emphasis on a multi-racial,
multi-ethnic membership. While it does seem true that this Church has members
of all colors and backgrounds, unlike many other more homogenous churches, I
have to wonder whether the Church’s teachings don’t “erase” race. In other
words, it seems that members of the COC [International Churches of Christ] all
follow the same strict belief system and all are almost required to interact
amongst themselves (I believe Rev. Tony said that 6 out of 7 days a week, the
members are together). So if you have the same beliefs and same activities and
same value system as everyone else in the Church, do you have room to cele-
brate your ethnicity and culture? In other words, if you’re Black, can you cele-
brate Kwanzaa? If you’re from the Caribbean, can you believe in Obeah? If
you’re Mexican can you celebrate El Dia De Los Muertos?

Leah’s strong, personally grounded views of Christianity may have repre-
sented a relative minority in the classroom. Most of the urbane student body
at Midwestern did not grow up in a dominantly Christian milieu, and there-
fore had no strong, prior views about it. After getting over the initial shock of
the strange, some students actually felt that the church was an interesting and
important example of globalization, and a legitimate topic for discussion in
the classroom. Peter (white male) wrote:

I thought that the Church of Christ people were very interesting. It was a little
intense, but I think that for the purposes of the class it is important to see that.
What we saw was the mechanism through which the church tries to spread; I do
not think that we can understand the way the Church has globalized without see-
ing something of their missionary work. Faith is not entirely an intellectual phe-
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nomenon; it cannot necessarily be explained by academics. I thought the first-
hand experience was instructive, and it got me thinking.

After class discussion, a few students approached the ICOC disciples for
informal, one-on-one discussion. The disciples enthusiastically invited the
students to their church, and the students said they would consider it.

With experience, the author learned how to bring religious groups into the
classroom in a less confrontational and more intellectually discursive manner.
Initially, the dominant frame was the church trying to impress upon the stu-
dents and inviting them to Bible study, and the students resisting the evangel-
ical pitch. In the third year of presentation, I helped change the tenor of dis-
cussion by inviting two religious groups: the Chicago (International) Church
of Christ and the Mormon missionaries. Instead of a dichotomous contrast be-
tween the ICOC and liberal academia, we had a more plural framework of
three different groups: ICOC, Mormons, and university students. In this con-
text, we could discuss each church as one of many global religious move-
ments in a plural context. In lieu of dramatic, lengthy video presentations, the
religious visitors had brief introductions and then a lengthy dialogue with the
students.

In 2002, the three, young (age twenties) Chicago church disciples included
the UIC campus group pastor Matt (white), his wife Sylvia (Mexican Ameri-
can), and Tony P. (black male), the former director of teen program for the
South Region. The three Mormons included Elder Rich (white), eighteen,
from Iowa; Elder Jose, nineteen, from Mexico; and Joe C. (white), thirty, the
head of the Mormon missions board for Chicago. Joe received his law degree
from Midwestern University, and could relate to the intellectual milieu of the
students. As the oldest and most experienced representative, he candidly an-
swered questions and shared a wealth of details about the Mormon Church.
Except for Joe, this was the first time for the religious participants to step in-
side a MU classroom.

With the addition of the Mormons, the ICOC was no longer the main fo-
cus of attention (and opposition) from the students. In fact, the Mormons
garnered more attention because of their reputation as the fastest-growing
religion in the world. A plural, as opposed to a dichotomous, framework
fostered low-key, constructive dialogue among the religious groups and the
mostly secular university students. The participants did not waver on their
core beliefs and doctrines; nobody was converted to another religion (or to
secularism). Still, they listened respectfully to the views of the other
groups. The Mormons and ICOC disciples showed that they could engage
in meaningful, personal dialogue with each other and with the mostly secu-
lar students.
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The students generally reported positive feelings about interacting with the
religious visitors, which was something that they had never done in a univer-
sity classroom. In his memo, graduate student Steve (white male) described
religion as a powerful phenomenon in the world today. He wrote in the per-
spective of an objective, liberal-minded intellectual and a Unitarian.

Short Memo on the Visiting Missionaries
The Scene

They came to us in groups of three, three male Mormons and one female and
two male members of the Church of Christ. Of the Mormons, who were all
sharply dressed men, there were two mid-westerners [Rich and Joe] who did the
majority of the speaking and one man from Tijuana who though he remained
largely silent said some of the more powerful words. The Church of Christ was
represented by a male pastor and his wife who was from Mexico and an African-
American man who had lived all over Europe, his father being in the military.
The room was split, Mormons stage right and the Church of Christ stage left,
with Joseph [author] in the middle moderating.

The discussion ran as follows: individual presenters spoke about their experi-
ence with their respective churches and following this students asked questions.
Some of the main topics brought out in the individual presenters opening words
were the feeling of real connection in a social setting, choosing a life path out-
side of the mainstream, finding certainty and stability in scripture and the theol-
ogy and rules of the church, and bridging socio-economic divides through reli-
gious activity. The devoutness of all of the presenters came through in their talks
by way of their enthusiasm and at times their emotion.

Students asked a wide array of questions ranging from empirical queries to more
probing questions of how the churches accommodate ethnic and economic dif-
ference. Here is a short list of some of the findings:

Structure: the structures of the churches are fairly similar, both are international
churches, both demand a fair amount of time and money from their members
and both have strong beliefs and group cohesiveness. Both churches also have
several levels of interaction within the church body—the large whole group
meeting and subunits of smaller more intimate groups that meet regularly. The
C of C sets up churches in large cities, usually in the vicinity of a University,
whereas the Mormon church, a self proclaimed mid-western religion, is just be-
ginning to build up their urban churches.

Racial/Economic issues: Neither church has explicit dictums that aim to inte-
grate minorities into the church. The C of C members said that they consider all
people the same and have a diverse population but do not out and out try to in-
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corporate more minorities. For example, their church on the south side has many
African-Americans because it is a largely African-American neighborhood: they
work mostly with status quo of the demographic.

The question of receptiveness was brought up and both Churches answered sim-
ilarly, agreeing that proselytizing in minority areas is easier when the mission-
ary is a minority. The Mexican Mormon representative said that it helped him
immensely especially in Chicago being able to speak Spanish and being Mexi-
can in converting people. But as before, there was no explicit formal strategy be-
ing employed to match certain ethnic areas with complimentary missionaries.
On the international stage, each church has branches in other countries. The C
of C had one of the first racially desegregated churches in South Africa. They
also told us that their first world churches support their third world churches—
there is a goal of being self supporting for all the churches. The Mormons talked
about their difficulties spreading into certain countries because of their religious
structures. For example, they said that conversion was much easier in post com-
munist Russia which was experiencing a great amount of turmoil but also had a
Christian framework while conversion was difficult in China which, though
their [sic] is still turmoil, there is no history of Christianity.

Steve was impressed with the dedication and idealism of the members, plus
the disciplined organizational structure. In one sense, the Chicago Church of
Christ and the Church of Latter Day Saints failed in their objective of re-
cruiting potential members. None of the students in the seminar was moved
by the presentation to visit their churches. On the other hand, the two reli-
gious groups started the process of introducing themselves to an academic au-
dience and to each other. The university students could see the missionaries
as unique personalities, rather than as bland representatives of a monolithic
religion. Several students expressed a degree of admiration for the idealism
of the disciples, and were open to letting them participate in the larger life of
Midwestern University.

The religious representatives also expressed strongly positive feelings
about interacting with each other and the students in a respectful way. ICOC
disciples Matt and Tony P. said that they learned things about the Mormon
Church that they had not known before.7 Probably the most remarkable thing
was the opportunity to dialogue with an elite university audience. They found
thoughtful students who were curious about their respective churches, and
who were amenable to inviting them for future academic discussion. The ex-
perience encouraged the religious participants to see university students not
as a homogenously secular, liberal body, but as individuals with varying in-
terests and perspectives.
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LEARNING FROM FAILURE

The Chicago Church of Christ participated in the globalization seminar for
three years in a row, and the organizers learned from each experience. We
lacked this sort of sustained engagement in other institutional arenas, such as
the registered student organization (RSO). Still, even when the engagement
was less than positive, disciples learned from the experience. To illustrate, the
RSO failure stimulated critical discussion between disciple Ted and the au-
thor about sensitive topics, namely the falling away of disciples.

During Pastor Tony’s Bible talks, we never broached the topic of “fall-
aways,” that is, former members who left the church. The disciples were pri-
vately directed to cease communications with ex-members, since they de-
tracted from the church’s mission. After Briona dropped out, she moved out
of disciple Alisa’s apartment. In a fervently proselytizing organization such as
the ICOC, the leaders focused on rallying the membership and rarely admit-
ted to mistakes or setbacks. In the dichotomous worldview, persons were ei-
ther with or against the Church. The criticism and “persecution” of the church
was ultimately the work of Satan.

In this context, the rejection of the RSO application by Midwestern Uni-
versity provided an opportunity for Ted and the author to assess the state of
the church. I thought that only one campus member, Briona, had dropped
out of the church the past year. Ted said it was actually three: Briona, Daryl,
and Rob. (Rob was not actually a student, but worked at a nearby South
Park cafe.) Ted said he was most disappointed with the falling away of
Daryl (Chinese American male), a fellow graduate student at the public pol-
icy school.

Losing Daryl actually hurt me a lot. He said that the church was putting too
much pressure; but I actually think he really meant that it’s too difficult to fol-
low God’s standards.

We talked about the differences in perception between Ted and his potential
recruits. Ted said:

I would encourage, ask someone setting up an appointment to study the Bible.
When we set up a time, sometimes the other would not show up. For him, it’s
pressure. For me, it’s not following through on your commitments, your word.

I replied that this was not a problem limited to the church. Giving an ex-
ample from my research, I mentioned the sales tactics of Amway distributors.
The Amway distributors feel that they have good intentions, but the other side
see only hard-sell pressure. Ted laughed a bit and walked on thoughtfully. He
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had not thought of this analogy before. Ted thanked me for pushing the cam-
pus group to become more engaged with the university.

CHRISTIANS AND LIBERAL ACADEMIA: 
SEPARATE OR ENGAGE?

In principle, the university administration supports diverse student- and
community-based groups to connect students with each other and with the
larger urban society. In practice, the university is more likely to engage with
organizations not visibly associated with the historically dominant Christian
religion. Evangelical student groups generally do not sustain communication
with the university administration or with other, non-Christian campus or-
ganizations.

The absence of regular communications means that evangelical attempts to
interact with university audiences are fraught with discomfort and confusion.
At Midwestern University, an evangelical student group (Campus Crusade
for Christ) widely advertised a lecture on pornography that attracted ninety
students. Many students did not realize that it was sponsored by an evangeli-
cal student group, and left during the four-minute break. (One student criti-
cized the Christian speaker as representing a “regressive view of femininity.”)
Others stayed until the end, but expressed dissatisfaction with an emotive
Christian talk that left little for factual discussion and questions. A response
card suggested, “This is a Socratic school. Take questions.”8

The challenges of engagement influence conservative Christians to go back
to the old pattern of separation from the university. However, separation iso-
lates Christians and leads to steady attrition of younger members. Brown Uni-
versity student Thomas Kim compared his evangelical student association
(Reformed University Fellowship) to a sieve: many Christian students join
during their freshmen year, but they steadily drop out afterwards. RUF does
little actual evangelizing among non-Christians, and maintains a separate set
of social activities. Isolated from the larger university community, RUF sus-
tains little interest from ambitious, upwardly mobile students.

Unless devout Christians find points of positive interaction with main-
stream institutions, they cannot fulfill the Great Commission of sharing the
gospel. The initial pain of engagement serves as a learning experience and
precursor to more reflective, sustained dialogue. Despite several setbacks,
ICOC disciples and Mormon missionaries found points of productive dia-
logue with the mostly secular, university community. The Campus Crusade
for Christ received helpful feedback for future lectures with an intellectually
inquisitive audience.
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To the extent that their views are meaningfully considered, Christians will
develop greater respect for views and decisions of other groups. Although no-
body in the globalization seminar was converted to the ICOC or Mormon re-
ligions, the religious participants expressed gratitude for the respectful and
cordial discussion with the university students.

Even highly publicized, prolonged conflicts foster heightened interaction
and dialogue. At Brown University, the Protestant Chaplain office expelled
the evangelical student association (Reformed University Fellowship) from
campus for, among other reasons, “lack of transparency from the student
leadership of RUF.”9 RUF was portrayed as an insular group, controlled by
outside evangelical churches and separate from the larger Brown community.
Through the support of outside media and the national civil liberties advocacy
group FIRE (Foundation for Individual Rights in Education), RUF was al-
lowed to rejoin the university. In the aftermath of the controversy, the RUF
and the chaplain staff agreed to meet once a month to institutionalize regular
dialogue and to resolve any misunderstanding or grievance.

Similarly, gay protesters at evangelical Christian campuses challenged the
pattern of mutual indifference between the two communities. Although most
colleges simply ejected the protest group (Soulforce Equality Riders), some
used the opportunity to foster dialogue and mutual learning. In 2007, Gordon
College, an evangelical college near Boston, invited the Equality Riders to
campus for formal worship, dinner, and discussion with students and faculty.10

Gordon students welcome the idea of dialogue with gay activists, even if it
would challenge their most cherished beliefs. After the visit, the college ad-
ministration reaffirmed the value of civil dialogue among people of opposed
views.

We are pleased to report that the members of Soulforce acted with integrity and
courtesy throughout the visit. They appreciated the opportunity to be heard and
left understanding that, while we will remain committed to our Biblical per-
spective, we can respect each other. It is also our hope that they experienced the
love of Christ in our community.

“We cannot have influence if we don’t start with a conversation,” said Stan
Gaede, Ph.D., Gordon’s scholar-in-residence and respondent for the opening fo-
rum. “The Christ who calls us to pursue the truth also expects that we will bear
witness to it, in both word and deed. Only then can we be salt and light in a cul-
ture badly in need of both.”11

Robust dialogue across differences challenges each other’s preconceptions
and beliefs, and sows doubt among some true believers. Still, it may be the
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most viable and intellectually honest way for Christians to grow their church
in a plural, liberal society. To engage the larger public, activists need to ex-
plain their claims in language that can be universally understood. Analogous
to the parable of the forceful wind and the gentle sun, Christians are more
likely to persuade educated publics through logical arguments and empirical
evidence than through stern moral exhortations.

The aversion to controversy among mainstream institutions limits engage-
ment and leads to a superficial harmony of separate, indifferent groups. Open,
public conflict is more likely to generate honest, direct dialogue and to teach
groups how to engage a complex, plural society than is bland tolerance.
Moreover, regular, institutionalized engagement with mainstream institu-
tions, such as government funding of faith-based charities, generates valuable
recognition and resources to religious groups and reduces the tendency to iso-
late their members.

The public controversy surrounding the ICOC, and its expulsion from
some university campuses, contributed to internal debates and drastic lead-
ership changes in 2002–2003. Before the reform period, the charitable foun-
dation HOPE Worldwide was the most visible, institutionalized form of en-
gagement between ICOC members and secular, mainstream institutions. In
the post-reform era, HOPE remains active and a great source of internal
pride and external legitimacy for disciples. It is considered one of the few,
truly positive legacies of the original ICOC movement. The HOPE mission
of serving the disadvantaged helps to unify a splintered, struggling religious
movement and facilitates the participation of disciples in the larger, plural
society.

Conservative Christians and liberal academics alike can find lessons on en-
gagement from the emergence of organizations embodying traditions from
outside the United States. Outsider, nonwestern institutions, such as the mar-
tial arts, offer new, creative ways to connect particular identities and tradi-
tions with the predominantly liberal, mainstream sphere. In the next chapter,
I discuss martial arts schools, such as FTSD, which offer platforms for sus-
tained interaction among different persons and institutions.

NOTES

1. Carl F. H. Henry, “The Crisis of the Campus: Shall We Flunk the Educators?”
Faculty Dialogue, no. 11 (Spring 1989): 38–39.

2. See Christian Smith, Christian America? What Evangelicals Really Want (Berke-
ley: University of California Press, 2000): “On issues such as religion in education,
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‘family values,’ Christian political activism, and tolerance of other religions and
moralities, evangelicals are highly disparate and conflicted” (book description).

3. All young adults are encouraged by the Church of Latter Day Saints to do two
years of missionary work. The missionaries (known as “elders,” despite their youth)
spend three to four months each at a variety of sites. The missionary elders perform
community service activities and evangelize (“witness”) to potential converts.

4. “HOPE worldwide is a non-profit charity, headquartered in Philadelphia, the
city of brotherly love. HOPE worldwide’s mission is as simple as its name: to bring
hope to a hurting world. We began our work in 1991 with just 3 simple programs and
now serve the poor in 75 nations on all six inhabited continents. With over 100,000
committed volunteers, HOPE worldwide annually serves more than 2 million needy
people.

“HOPE worldwide is a faith-based charity founded in 1991 by the International
Churches of Christ. Its non-sectarian programs serve disadvantaged children and the
elderly, provide education, and deliver medical services in developing communities.
HOPE worldwide is a recognized non-governmental organization in special consulta-
tive status with the Economic and Social Council of the United Nations and is a reg-
istered private voluntary organization with the United States Agency for International
Development (USAID).

“We treat the sick, feed the hungry, house the homeless, comfort the downcast, ed-
ucate the poor and provide loving homes for the abandoned. Our work is produced by
faith, prompted by love and inspired by hope” (http://www.hopeww.org, accessed De-
cember 6, 2003).

5. I was one of the ten volunteers for the December 23, 2000, Christmas event. The
disciples and I did various arts and crafts, a short play on the birth of Jesus Christ, and
presented gifts to the children. I showed several exercise moves from Tang Soo Do.
For the play, I appeared as one of the three wise men from the East: I wore my tradi-
tional Korean hanbok and presented gold chopsticks to the characters Mary and
Joseph.

6. As Ted later explained to me, he had seen several student organizations that did
little or questionable activities on campus. He wondered, “Why pick on us, who are
sincere and hardworking?” He expressed resentment that campus dollars were going
to other groups and not to the student disciples.

7. Specifically, the ICOC disciples were surprised to learn (from Joe) that the di-
vorce rate for Mormons was similar to that of the “nation” (the United States). In con-
trast, the divorce rate for ICOC disciples was less than one or two percent. (In re-
sponse, I noted that the ICOC was a relatively recent church, whereas the Mormons
have been around for more than a hundred years. “It’s difficult for any organization
to maintain the fervor of the founding generation. Let’s see how the ICOC turns out
after a hundred years or so.”) If nothing else, the class presentation gave the ICOC
disciples some food for thought.

8. The event information and quotes come from a Chicago-area journal (2006).
9. Thomas Kim, Brown student and RUF officer, e-mail message to author, June

1, 2007.
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10. Michael Paulson, “Christian School to Host Gay Activists,” Boston Globe, April
16, 2007, http://www.boston.com/news/education/higher/articles/2007/04/16/christian
_school_to_host_gay_activists?s_campaign=8315 (accessed July 30, 2008).

11. “Soulforce Visits Gordon College,” http://www.gordon.edu/article.cfm
?iArticleID=308&iReferrerPageID=5&iPrevCatID=30&bLive=1 (accessed January
29, 2009).
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The growth of interracial Christianity parallels the emergence of groups that
exemplify ethnoreligious traditions from outside the United States. In South
Park, they include the 51 Street Masjid (Sunni Islam), Soka Gakkai (Japan-
ese Buddhism), and the 53 Street Yoga Studio (Indian Hinduism). Probably
the most popular are the various Asian-style martial arts, which represent a
mix of Buddhist, Taoist, and Confucian traditions. The largest martial arts
school in South Park is Fitzpatrick’s Tang Soo Do (FTSD), with 180 mem-
bers of all races, ages, and educational backgrounds.

FTSD was one of many “traditional” martial arts schools that claimed to
represent and teach the historic (Confucian) values of Asia. The vertical ties
between master and student, senior and junior, promoted interaction among
persons of different backgrounds. Compared to proselytizing Christian
churches (e.g., ICOC), FTSD lacked income redistribution and practically ex-
cluded economically disadvantaged persons. However, the outsider status of
martial arts enhanced its capacity to attract persons across the culture war di-
vide, from evangelical Christians to secular professors. In the United States,
martial arts practitioners have developed creative, results-based linkages with
a wide variety of societal institutions, from churches to colleges. They sug-
gest a critical, “many-stranded” model, in which various groups engage and
demonstrate their contributions to American society, without the burden of
prior conceptions and stereotypes.

KARATE IN AMERICA

The past half-century has witnessed the phenomenal growth and popularity of
Asian-style martial arts in the United States. In 1962, a young (twenty-one
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years old) Bruce Lee wrote that the United States was a fertile soil for new
ideas, especially those that promised moral and spiritual improvement.

In every industry, in every profession, ideas are what America is looking for.
Ideas have made America what she is, and one good idea will make a man what
he wants to be. . . . My aim [is] to establish a first Gung Fu Institute that will
later spread out all over the U.S. (I have set a time limit of 10 to 15 years to com-
plete the whole project). My reason in doing this is not the sole objective of
making money. The motives are many and among them are: I like to let the
world know about the greatness of this Chinese art; I enjoy teaching and help-
ing people; I like to have a well-to-do home for my family; I like to originate
something; and the last but yet one of the most important is because Gung Fu is
part of myself.1

Quoting the late electrical genius Dr. Charles P. Steinmetz, Lee stressed the
need for “spiritual realization”: “when a man comes to a conscious vital real-
ization of those great spiritual forces within himself and begins to use those
forces in science, in business, and in life, his progress in the future will be un-
paralleled.” Lee felt that people of all races could benefit from the physical
and spiritual benefits of Gung Fu. His teachings and movies (e.g., Enter the
Dragon) drew fans of all races, including actor Chuck Norris and athlete Ka-
reem Abdul Jabbar (L.A. Lakers).

Since Bruce Lee, the various Asian-style martial arts have become an inte-
gral part of American society.2 In 2002, over 5.4 million Americans claimed
to participate in the martial arts, of which 42 percent were female.3 Observers
claim growing popularity among the youth,4 among all races, and all educa-
tional levels.5

The Korean styles of martial arts include Tang Soo Do, Hapkido,
Hwarangdo, and the most popular of all, Taekwondo. Taekwondo (est. 1955)
claims 5 to 10 million students in the United States, and more than 30 million
altogether in 130 countries.6 For serious practitioners, the martial arts are not
simply about self-defense or physical prowess, but are also a distinct “way of
life,” or “Do.”

The Korean art of Tang Soo Do (TSD) claims its ancestry back to the Three
Kingdoms Period (18 BC–AD 668) and the Silla Dynasty (AD 668–AD
935).7 One well-known association of Tang Soo Do practitioners is the Inter-
national Tang Soo Do Federation (ITF), founded by Grandmaster C. S. Kim
in 1984. In 2000, the ITF included over 300 schools and 30,000 student mem-
bers. Founder C. S. Kim stressed the Confucian philosophy of moral educa-
tion and improvement: “Martial arts make a better person. Better person, bet-
ter etiquette. And it can make them strong here [in the heart]. The whole
martial arts concept is to make a better human being.”8

104 Chapter Six

09_154_Ch06.qxd  5/14/09  3:12 PM  Page 104



KARATE IN THE SOUTHSIDE

Inside Chicago, ITF was officially represented by Fitzpatrick’s Tang Soo Do.
Located at a 2,660-square-feet storefront in a busy commercial intersection of
South Park, FTSD claimed over 180 students, including a hundred children
and youth. According to instructor Joe Fitzpatrick (white male, thirty-one),
the classes were highly traditional and closely followed the style of Tang Soo
Do as it has been taught in Korea for generations.9 Basic techniques were
drilled until they were precise and powerful, under the watchful eye of the in-
structor.

With a monthly tuition of $80, FTSD drew a middle- and working-class
clientele from the surrounding Southside neighborhoods. A third of the prac-
titioners were affiliated with nearby Midwestern University, including hospi-
tal staff, university faculty, and their children. African Americans made up
roughly 60 to 70 percent of the children and youth classes, and 25 percent of
the adult class. Males made up more than 75 percent of the children/youth
class, and over 60 percent of the adult class. The school was open for classes
10 am to 9 pm Monday through Friday, and 9 am to 1:30 pm on Saturday.

Students were asked to attend at least two classes a week. Fitzpatrick was
usually on the floor for each class, practicing alongside his students, “so they
could see for themselves the results of constant training.” On weekdays, Fitz-
patrick offered three evening classes, and two daytime classes (10 am, 12:30
pm) for busy professionals who might not have time in the evenings. The
evening classes attracted ten to twenty students each: children’s class (under
age ten), 4 to 5 pm; youth class (ages ten to fourteen), 5:15 to 6:30 pm; be-
ginner class, 6:30 to 7 pm; and adult class, 7:15 to 8:30 pm.

Neither FTSD nor any of the other martial arts organizations inter-
viewed kept official data on the racial and ethnic composition of their stu-
dents. The legitimate categories in tournament competition were age, gen-
der, and the style of martial arts. Adult competition was divided by gender
to level the playing field, especially for sparring (combat). Preadolescent
children and sometimes even teenage participants were gender-mixed,
with females competing with males in point sparring and other events.

History of the School

Born (1969) and raised in Pittsburgh, Fitzpatrick studied at Penn State Univer-
sity, with a B.S. in human development and family studies and a master’s in ed-
ucation. Although interested in martial arts since childhood, he did not train for-
mally until the age of eighteen. In 1988, he started taking Tang Soo Do classes
at a branch school of C. S. Kim Karate in central Township, Pennsylvania, 
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under the instruction of Master Marcus Murtaugh. As he progressed up the
ladder, Fitzpatrick trained with other instructors in the International Tang Soo
Do Federation. He expressed gratitude to his teachers, especially Master Mur-
taugh and Grandmaster C. S. Kim, who have been outstanding mentors and
role models to him.

I owe all of my success as a student and later as an instructor to my Kwan Jang
Nim C. S. Kim, Master Marcus Murtaugh, Master Eugene Garbowski, and Mas-
ter Mike Neil. Each one has given countless hours training me and teaching me
Tang Soo Do and I can never repay them for all they done [sic] for me.

In 1994, Fitzpatrick moved to Chicago to work as a youth counselor for the
public schools. He felt that the city lacked high quality Tang Soo Do instruc-
tion, and “knew that many people in this city would benefit physically and
spiritually from training in such a high quality martial art like Tang Soo Do.”
Fitzpatrick soon began teaching classes part-time at Midwestern University,
at the student-run Taekwondo Club. He eventually left because the university
would not let him teach neighborhood children. The university had legal lia-
bility concerns about children and other persons not affiliated with the uni-
versity.

Fitzpatrick started classes for the general public (e.g., children, youth,
adults) at a “very small” dance studio in 1996, and then at the local Neigh-
borhood Club, a youth-oriented community center located in the grounds of
the Chicago Parks District. He taught martial arts part-time in the evenings
and worked as a youth counselor for the city during the day. The quality and
popularity of the martial arts classes grew to a point where he could teach
full-time and lease a commercial storefront on July 1, 1999.

We simply were developing our school in terms of the quality of the students
training there and in the classes I taught. When we reached a point where we
could legitimately afford a storefront of our own, I opened the school at its cur-
rent location. I knew we could provide more classes and available hours to our
students and become a more permanent fixture in the community.

CONFUCIUS IN THE SOUTHSIDE: 
“TRADITIONAL” ASIAN VALUES

Fitzpatrick endeavored to pass down the age-old principles of the martial arts
as he had learned them from his own teachers. Prominently displayed on the
walls were the Ten Articles of Faith, a set of Confucian-style moral precepts
that every student was required to memorize.
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1. Be loyal to your country.
2. Be obedient to your parents.
3. Be loveable between husband and wife.
4. Be cooperative between brothers.
5. Be faithful between friends.
6. Be respectful to your elders.
7. Be faithful between teacher and student.
8. Know the difference between good and evil.10

9. Never retreat in battle.
10. Always finish what you start.

The Ten Articles list specific obligations expected of all ITF practitioners.
The founders of the ITF, and most other Korean-style federations, are older
Korean immigrants, who had received their training in South Korea. They
seek to pass on the traditional principles of martial arts to new generations of
students in the United States.

At the same time, the Ten Articles reflect an ongoing synthesis of Korean
Confucian tradition and American liberalism.11 Practitioners idealize and
wish to preserve “traditional” Korean values, such as the loyalty and respect
between master and student; but they discard elements that offend the liberal
sensibilities of American students, such as gender inequality. The subordina-
tion of women to husband is replaced with a reciprocal duty to be loving be-
tween husband and wife (rule #3); the loyalty of subject to the king with a
generalized loyalty to country (#1); and the tenet of “just killing,” an artifact
of Tang Soo Do’s feudal, military origins, with a more generalized distinction
between good and evil (#8). The liberalized, “Americanized” ethic of Tang
Soo Do is presented as a guide for a morally virtuous and economically pros-
perous life, that is, a functional equivalent to the American Protestant ethic.

The mix of traditional authority and American individualism provides an
institutional mechanism to reach out to and incorporate persons of different
backgrounds. Students are linked by a finely graded system of belts, from
white to black to master, each with distinct status and obligations. Ideally, as
one goes up the ladder, she shows respect to and learns from the senior belts,
while helping to train those lower than her. Anyone can join Tang Soo Do as
long as she professes commitment to the core doctrines and practices. The
twenty-one rules of Tang Soo Do etiquette include bowing before the flag,
sitting according to rank, and respecting the seniors:

7. All students entering the Do Jang must come to attention, salute the flags,
and bow. Upon exiting the Do Jang, the student should bow, then salute
the flags. This shows proper respect, loyalty, and patriotism.
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9. When the class is ordered to line up, each student must quickly find the
correct position in class according to their rank and seniority. Attention
to seniority must be properly displayed during all training procedures.

16. Students with questions should first ask their senior to obtain answers. If
they need further assistance, they should gain permission prior to ap-
proaching the Senior Instructor. The chain of command in training is im-
portant, and must be recognized.12

On the few occasions that Fitzpatrick had to excuse himself, the next high-
est rank (e.g., black belt) would lead the class. All students were required to
wear clean uniforms and come to class on time. The highest-rank belt would
bring the students to attention when the instructor came on the floor. Students
automatically lined up in rows according to belt color (e.g., black to white).
Fitzpatrick required younger students to receive passing grades from their
grade (public) schools to advance to higher belts. He admonished them to
obey their parents and work hard in school. Moreover, he stressed a lifetime
of commitment to Tang Soo Do. To give a personal example, when the author
could no longer afford tuition for lessons, Fitzpatrick sternly replied: “You
will do Tang Soo Do until you die! You just go ahead and take lessons [for
free], until you find a permanent job.”

The students themselves insisted that newcomers adhere to the shared rules
and traditions of TSD. The author had previously trained for several years in
Taekwondo, reaching blue belt. Consequently, the instructor allowed the au-
thor to advance one gup (belt grade) and to practice the higher forms during
class. This caused murmurs of questioning among the students at the youth
class: one student asked me how I had skipped a gup level. Mr. Fitzpatrick
explained, “Do not be shocked that I am letting Joseph [author] do the higher
forms. He transferred over from Taekwondo as blue belt, which is equivalent
to sixth gup (green belt) in Tang Soo Do.” Fitzpatrick emphasized that the au-
thor was an exceptional case, so the other students would not incur misun-
derstandings and bad feelings. The mostly black students insisted that new-
comers adhere to the rules of Tang Soo Do, with no leeway to the fact that the
author was ethnically Korean.

DIVERSE, AUTHORITATIVE COMMUNITY

Most of the students at Fitzpatrick’s Tang Soo Do were young African Amer-
ican males. But the school also included a variety of races, economic back-
grounds and ages. A third of the children and youth class were non-blacks
(mostly white and Jewish), including the children of university staff and pro-
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fessors. More than half the students in the adult classes were non-blacks, in-
cluding graduate students, staff, and faculty at the nearby Midwestern Uni-
versity.

Fitzpatrick stressed that the benefits of Tang Soo Do should be open to all.
During class, he discussed another instructor who mainly gave private (one-
on-one) lessons to individuals. Fitzpatrick said, “Teaching martial arts in pub-
lic leaves the teacher open to criticism and hassles. But engaging the larger
public is part of the philosophy of Tang Soo Do and the International Tang
Soo Do Federation.” At Midwestern University, the administration told him
that he could only teach university faculty and students. But Fitzpatrick af-
firmed, “Tang Soo Do should be practiced by all!” (Students replied, “Yes,
sir!”)

Fitzpatrick encouraged the adult guardians (e.g., parents, grandparents)
to take class together with their children, and about a third of the parents
took advantage of such opportunity. Another third were regular spectators
during their children’s classes. More conventional American sports, such as
basketball or soccer, were age-segregated and relegated parents to passive
roles as spectators, rather than as fellow participants. Martial arts provided
an opportunity for adults and their children to share a physical activity for
many years.

Fitzpatrick admonished the children to get good grades, to listen to their
grade school teachers, and to obey their parents. The parents, in turn, used
Fitzpatrick as a role model to motivate their children: “What would Mr. Fitz-
patrick say about not finishing your homework?” Said one mother: “[My boy]
Ben really likes Tang Soo Do, and since he is required to show his academic
report card, it motivates him to do better in school.”13

Many participants emphasized the positive impact of martial arts in instill-
ing “traditional” values and bringing family members together. Like the
Chicago Church of Christ, FTSD emulated the characteristics of “authorita-
tive communities,” that is, groups that provide close, sustained interpersonal
connections and moral and spiritual meaning across the generations.14 The
older participants stressed personal discipline and obedience to parents,
teachers, and other authorities. The younger students focused on the fun and
exciting fighting aspects of TSD, plus the opportunity to make friends.

Calvin H., forty-two, enrolled six-year-old Catherine for four months. He
noticed big differences in his daughter. “She has got a whole lot more con-
fidence in herself. Among her friends, she intermingles a whole lot better.
She communicates with them, she has a little bit more confidence that she
can do it.” An adult probation officer, Calvin stressed that young people to-
day “need guidance.” “The Tang Soo Do program gives kids guidance, get
’em off the streets. You know, get ’em away from doing negative things.
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Help them focus, focus their lives on what they want to do. Going to school,
becoming something, becoming someone.”

For her part, Catherine was interested in martial arts because, she said, “I
wanted to fight and defend myself. So whenever someone hits me, I just
block.” Calvin added, “The [Disney] movie Mulan also helped motivate her,
to learn.” Asked what she has learned from TSD, Catherine replied: “block,
punch, front kick, roundhouse kick, back-kick.”

FATHER (CALVIN): And what other things have you learned, outside of that. Con-
centrate, listen, discipline.

DAUGHTER (CATHERINE): Concentrate, listen to Mr. Fitzpatrick.

FATHER: And obey your parents.

DAUGHTER: And obey my parents.

FATHER: When they tell you something once . . .

DAUGHTER: You should do it.

AUTHOR (JOSEPH): Did you make a lot of new friends at Tang Soo Do?

DAUGHTER: Yes! Do you want to know their names?

AUTHOR: Sure. Just a couple of friends.

DAUGHTER: I have three. Claire, my friend, August, and Mona.

AUTHOR: You think TSD has made you a better person.

DAUGHTER: Yes.

AUTHOR: In what way?

DAUGHTER: In fighting.

AUTHOR: Anything else you want to say about TSD. You like it a lot?

DAUGHTER: Yeah. I [have gone up] to my yellow belt, then orange belt, then
green belt, then red belt, then black.

AUTHOR: So you want to be black belt someday.

Daughter (Catherine) nodded.

Michael W. (white belt, sixteen) talked about how he got interested in the
martial arts. “Movies, and I saw interviews with martial artists like Bruce
Lee, and they really impressed me. They seemed to be like real calm, put to-
gether people.” Michael stressed the meditative aspects of the martial arts and
the desire for self-mastery. In addition, he wished to work on his self-defense,
to get a better workout and added flexibility.
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Some older participants connected self-mastery with a holistic and spiritual
concept of life. Jody M. (red belt, forty-four), a self-identified Buddhist (Soka
Gakkai), said, “Tang Soo Do is now an integral part of my spiritual growth. It
has recently grown past pursuit of physical health to a philosophy of being—
a discipline of lifestyle. It represents a quest toward harmony of inner self and
the natural environment. This particular merger is how everything coexists in
the universe.”

Mr. Fitzpatrick said the sense of community, of being part of a larger fam-
ily, is probably the biggest surprise for new students.

I don’t think people necessarily expect that right upfront. They don’t expect to
become part of a group, part of a larger type family, they don’t expect that in the
beginning. They come wanting either quality martial arts training or they want
to learn a traditional martial arts or they want to get in shape, or something they
saw on television and they always wanted to do it. And they come in and they
get the experience of being part of a family, that is usually the biggest surprise
and most people report that as something they totally had not expected to re-
ceive by training in the martial arts. I know it’s true for me, it’s probably true for
you also, as well as just about everybody else.

When you are 35 and you are on your own, and you’ve been independent
from college or school or whatever for many years, and you find yourself . . .
back in that setting of having that experience of being part of something else,
then it’s kind of a surprise. Most people appreciate that [sense of community in
a] society that works towards privatization and individualization.

One indicator of TSD solidarity was that students would greet each other,
“Tang Soo!” whenever they met each other outside of class. The children, in
particular, enjoyed the opportunity to socialize and to make new friends.
When a student had a birthday party, she would invite the whole children’s
class.

Mark Wituk (white male, forty-eight), a black belt student in the Chicago
suburb of Batavia, stressed the themes of individual betterment and commu-
nal solidarity. He was trained by Master Mike Neil (black male), an older,
senior master in ITF.

Tang Soo Do has benefited me, it has helped me, it has brought a calmness over
me. The pressures of the outside world, you can sit there and put everything off.
You take all the stress that you got outside, you bring it here and you just blow
it all away. You bring yourself down to a nice, calm serenity. That’s the main
thing that helped me. I love working with the kids, because I get to see them
grow. It’s like my family. I am 48 now, most of my kids are grown up. Now I
got my TSD family. I watched kids grow from little guys . . . [now] they are get-
ting their drivers license. A couple more years, I am going to watch students that
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I started with, when they were just six years old, they are going to be graduat-
ing [from high school]. It’s like a second family.

I am an assistant instructor for Master Neil, so I run classes also. I am getting
ready here, hopefully this fall, to open up another school. Like I said, TSD is not
just work in the martial arts, this is a family. These are like my second kids, my
brothers and sisters.

TSD builds [a sense of] responsibility. On children, it focuses their attention,
their concentration. When they are listening to the instructor’s command, it
teaches them to focus, to hold still and listen, pay attention, which is going to help
them in regular school. As an activity, we teach them responsibility, not just re-
sponsibility of doing things, but taking responsibilities for their own actions. So
you are going to have less trouble with the kids, the things we see on the streets,
the kids standing on corners, nothing to do, shoplifting, messing around, that type
of stuff. We help instill honesty and responsibility that keeps them from doing that.

In a plural context, the “traditional” values of TSD were interpreted to
mean treating other people with respect. Robert, sixty-eight, a retired textiles
worker, enrolled his grandson Matthew, eight, in FTSD for the past two years.

I learned that [Tang Soo Do] teaches the kids self-discipline, self-respect, and
respect for others. Living together as human beings and not as animals toward
each other. This is something, I might add, that a lot of adults can learn.

In addition, Matthew has made lots of friends [in class]. It’s a mixture of dif-
ferent people, and they learn that really everybody is the same. It’s really no dif-
ference in people, they just look different. And he’s learned that. And it’s a good
thing.

For Christy (white female, red belt), martial arts meant self-empowerment
for women. “We [women] don’t learn how to fight and defend ourselves as
we grow up. Naturally, we learn how to punch and fight and defend ourselves
[through martial arts], but there is [also] a greater self-confidence that we
learn from being able to defend ourselves, and our awareness and focus is in-
creased and enhanced.”

The martial arts also united people of diverse backgrounds. “[FTSD] is so
diverse, from all ages, backgrounds, cultural diversity, and even people
speaking different languages. . . . You wouldn’t find [such diversity] in work,
or of course college sports [which are divided by age and gender].”

FINDING COMMUNITY IN THE LIBERAL MARKETPLACE

Although hierarchical and ritualistic, membership in martial arts schools is
also voluntary. They operate in a competitive, unregulated marketplace,
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where the burden is upon potential students and parents to shop around for the
right instructors. Rob Colasanti, vice president of the National Association of
Professional Martial Artists, encouraged parents to shop around: “You
shouldn’t be too concerned with the [martial arts] style but with how the in-
structor works with children.”15 The best instructors combine formal rules
and authority with encouragement and empathy.

FTSD received a daily stream of visitors and newcomers interested in tak-
ing martial arts, especially during the summer months. Fitzpatrick contrasted
traditional Tang Soo Do with more sports-oriented programs, such as some
Taekwondo schools that focus on sparring and tournament competitions. The
cooperative, noncompetitive orientation of FTSD appealed to Andy (red belt,
white male, twelve). According to his father, Ronald, three years ago,

Andy and I looked at several Taekwondo programs in the Northside, but Andy
did not like them, they were too rough. At one school, the kids piled up on each
other. It was too much about fighting, winning, not a good environment for
Andy. Andy checked out FTSD, and liked it much better. Fitzpatrick has a really
good program, and it has been great for Andy’s personal development, self-esteem
and self-defense. Previously, Andy was afraid of getting beaten up, but now he
feels a great deal of self-confidence, as a red belt.

The public knowledge of, and demand for, martial arts is significantly
shaped by the popular media. Mainstream movies, from Enter the Dragon
(1973) to Kung Fu Panda (2008), incorporate martial arts into the popular
culture and foster certain shared understandings and expectations. In partic-
ular, The Karate Kid (1984) introduced a more “caring” approach to instruc-
tion that appealed to women and children. The Karate Kid contrasted the
gentle fisherman Mr. Miyagi with the combative, “no mercy,” ex-military in-
structor (Cobra Kai’s John Kreese). The educated, progressive parents in
South Park preferred a compassionate yet firm, Miyagi-style instruction,
which they saw at FTSD.

The presence of white and Asian students at FTSD, in turn, sent a useful
signal to black parents that it was a quality program that appealed to all
races. Parents and guardians, such as Robert, praised FTSD for its racial di-
versity. Without necessarily verbalizing it, they perceived that institutions
that attract diverse races, as opposed to just one, equal greater opportunity in
a plural society.

The most popular reason for starting martial arts was physical exercise or
fighting prowess; moreover, one picked a particular school because of phys-
ical proximity or social connection (e.g., friend or family at the school). But
people’s views changed with long-term training: for senior students, the
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greater motive was to master the art and to teach it to new generations of stu-
dents. Aikido instructor (and University of Chicago sociology professor)
Donald Levine writes:

When I ask persons who have progressed rather deeply into the study of the
martial arts why they are doing it, I get an answer that is typically different from
what brings people to training in the first place. The reasons why people begin
martial arts training are . . . for self-defense, or to cure an ailment, or as an out-
let for aggression, or because of social inducements. Once they have been train-
ing for a while, their motivations usually undergo some subtle change. By the
time one has been actively training for a year or two, the reasons tend to con-
verge on a single rationale: I’m training to perfect my masters’ of the art. What
emerges is the sense of a lifelong quest for perfection, wherein each moment is
intrinsically satisfying, but the experience is framed as a part of an unlimited
pursuit of growth and improved expression.16

The art also provided a fixed moral and social center in a fluid, changing
world. Ken W. (black male, fifty), black belt, discussed his original (1998) and
current (2008) reasons for studying Tang Soo Do. (In 2004, Ken became the
new TSD instructor at the South Park Neighborhood Club.)

I joined FTSD in December 1998. I heard about the school because my kids
went to the South Park Neighborhood Club and my son was taking it. Of course
at the time I lived across the street so getting to and from was not an issue. I
originally joined because I needed to have consistent exercise. I had begun to
get the forty year old man’s expansion (gut etc.). . . . I was forty one when I be-
gan training in Tang Soo Do.

My motivation to stick with it has evolved from exercise to teaching four days
a week [at the South Park Neighborhood Club]; I currently have one student and
another following in the spring that will be testing for Chodan (dark blue/black
belt level). I have worked with a number of kids that have tested and attained
Chodan, but the next two will be mine from start to finish.

I have learned discipline and practice usually make positive results! Some-
time you have to make adjustments (more practice) and maintain focus to
achieve certain goals, but it usually boils down to a combination of those two.

The master student relationship is in many ways similar to a parent/child or
uncle nephew relationship. You obviously spend a significant amount of time to-
gether (about 3 days a week over ten years). Life outside the dojang also goes
on. For example kids get older, job changes, relatives have ups and downs. The
dojang remains very consistent. Often times it provides structure and a respite
from the hectic pace of life.

I have some fellow students that have become good friends because we had
many things in common, mainly kids in the program and we were parents tak-
ing a martial arts class at a later stage in life!
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ADAPTING ASIAN TRADITIONS IN AMERICA

It seems paradoxical that the mostly non-Korean members of FTSD would
embrace the hierarchical principles of Korea, such as obedience to one’s su-
periors, when many Korean Americans, especially the second-generation off-
spring, reject these traditions as irrelevant to modern, liberal mores. I argue
that it is oftentimes easier to remake and modify longstanding ethnic tradi-
tions with persons outside of the original group. Older Korean immigrants are
accustomed to uncritical obedience to tradition, and cannot relate to the ra-
tionalist questioning and independence of the American-raised, younger gen-
eration. It is difficult for the second-generation offspring to question certain
practices without appearing to challenge the authority of their elders. If a
young woman challenges the precepts of gender or age inequality, her father
may view this as a personal act of rebellion against him.

In contrast, non-Koreans, that is, “wae-guk-in” (foreigners) or “mi-guk sa-
ram” (Americans), were never under the original authority of the Confucian
system, so their inquiries do not imply fundamental challenge to tradition. In
fact, older Koreans express surprise and gratitude that outsiders would like to
learn about their culture. The process of diffusing and adapting particular eth-
nic traditions to a plural society, in turn, infuses American liberal mores to
members of historically insular ethnic groups.

Older Korean masters, such as C. S. Kim (ITF founder), wish to share the
martial art tradition with the larger American society. They do not assume un-
critical obedience from potential members, and realize the need to explain,
modify, and make relevant the martial arts to American society. The ITF elab-
orated on the practical and philosophical benefits of Tang Soo Do in Ameri-
can society.

We help to instill confidence and self-respect in the student as well as aiding the
student in attaining a heightened level of mental discipline. For younger stu-
dents, this results in a more focused approach to schoolwork and the ability to
resist peer pressure. Training in Tang Soo Do helps adults cope with the stress
accumulated in daily life and helps to create peace-of-mind.17

Anyone can benefit from and rise up the ladder in Tang Soo Do, including
women who have been historically excluded. Mr. Fitzpatrick remarked on the
dramatic increase in the number of female practitioners.

When I started martial arts back in 1988, very few women trained. Martial arts
schools were not places women went. People don’t believe that anymore, and
women are very prominent figures in the martial arts community.
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At the national, ITF-sponsored “All-Martial Arts Tournament” in Pitts-
burgh, 2000, women made up more than a quarter of the black belts, a dra-
matic increase from only five black belts just ten years ago. Fitzpatrick
specifically praised a female master from Michigan as an exemplar of student
fidelity to Grandmaster Kim. C. S. Kim endorsed the influx of a variety of
students, including women and senior citizens.

I researched myself, why, so many women? Because they want to exercise,
number one, and number two, they want self-defense. They go exercise, they
pay same amount of money [as men]. They come to the Tang Soo Do school,
they pay same amount, they have more benefit [than the men]! I am very happy
for that. Because more ladies, seniors. Even 74-year-old man come training.

In the perspective of Fitzpatrick and Kim, since women pay the same
amount of money and work as hard as men, they should have as much right
to become black belts and instructors. They do not mention another relevant
factor, which is that these women will exercise positions of authority over
mostly non-Korean males. In the prevailing ethos of older Korean immi-
grants, it is problematic for women (especially younger women) to exert au-
thority over men. But these historic biases mean little to American students,
who have sparse knowledge of Asian history or culture. With the recent genre
of female-themed movies, such as Crouching Tiger, Hidden Dragon (2000),
much of the American public can imagine that martial art has always included
females. American men accept women black belts and instructors as an in-
herent part of the martial art experience, even if they resist the idea of women
on the football field or the basketball court.

Ethnic traditionalists are more open to experimenting and adapting their in-
stitutions with persons outside of the original ethnic group. Conversely, non-
ethnics are less compelled to “rebel” from and challenge the hierarchical tra-
ditions of older Korean immigrants. Persons outside the original ethnic group
do not carry the baggage of being heirs to a particular tradition. With a rela-
tively open mind, they can learn about and incorporate elements of traditional
Korean culture into their daily lives.

CRITIQUING AMERICAN SOCIETY

Martial arts provided a platform for people to experiment in moral commu-
nity, to discuss the challenges of contemporary families, and to critique the
larger society. Many Americans embraced the “traditional” martial arts to
compensate for the perceived erosion of morality and community in the
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United States. According to Hairston V. (white female, forty-seven), a black
belt at the ITF school in Batavia (Chicago suburb):

I think a large portion of our society, not everybody, but good chunks of it, is fo-
cused on what can they get for them. “I am going to get mine and then I am out
of here.” And it’s not community—what can we do to make our town better, and
what can we do even though I may not see the benefit right away. I think Tang
Soo Do has enough of the Asian influence where what you do for the commu-
nity is much more emphasized than American culture.

Mr. Fitzpatrick criticized how Americans raise their children and foster a
permissive, unfocused youth culture. At a typical day care center, the teach-
ers do not do anything productive with the children. “The kids crap, sleep, do
a bit of reading or other junk, eat some snacks, crap again, and then go home.
In Tang Soo Do class, the kids learn real skills.” Moreover, Fitzpatrick com-
plained,

Kids today have no respect for authority. They think, “My parents paid for this
program, so I want to be entertained.” Well, I say, “Your parents paid for me.
But I am not going to take that attitude. You learn real respect in Tang Soo Do!”

At the 1999 ITF national tournament, martial artist and business entre-
preneur Tae Yun Kim (Korean American female, fifty-three) stressed the
role of the martial arts in instilling morality and self-discipline, especially
in light of the recent school shootings in Columbine, Colorado, and other
localities.

It’s not only Colorado, we are talking about Arkansas, we are talking about Ore-
gon. Teenagers! Teenagers should be celebrating life. My mission is that I really
want to tell parents, youngsters, young and old, we have to ask, why? What went
wrong? I truly believe that people are so busy, and we [have] forgotten to ex-
press and communicate, develop relationships. Everything is instant results, fast
food, fast everything. But the martial arts teach that we cannot have instant re-
sults. Martial arts develop self-loving, self-respect, self-esteem, self-image. So I
recommend martial arts to everyone, so we can prevent like what happened to
Colorado.

Ms. Natasha Byus (black female), the tournament women’s sparring cham-
pion, said:

Unfortunately, martial arts is not as popular as it should be. It’s popular, but not
as much as it should be. Because I think a lot of kids could benefit from that. If
they don’t have the discipline at home, they can find it in the dojo [martial arts
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school]. If they don’t have the discipline in school, they can find it in the dojo,
and from there they can take it home, they can take it to the school.

Yotom (white Jewish male, fifteen, green belt), a sophomore at South Park
Academy, said he found the martial arts to be “extremely fun, it’s even better
than going to a movie, you completely escape the rest of the world.” Yotom
felt that a martial art like Tang Soo Do offered a clear structure and sense of
purpose, which is particularly attractive to young kids alienated from the pub-
lic school bureaucracy.

Tang Soo Do [is] clear, it’s not bureaucratic. It’s not red tape, it’s not obscure,
it’s not ambiguous. It’s very clear what you are supposed to do there, there is al-
ways something you can improve and that you are working on, you are never
just there for nothing. There is a clear structure and a purpose . . . a goal, and
things are moderately fair.

The karate school provided a natural outlet for young children to yell and
break things (i.e., boards), which would not be allowed in many public
schools.

[Kids] get to break stuff, they are supposed to break stuff. They get to yell, they
are supposed to yell. In the public school, you bring in a “hacky sack,” and the
school considers it a weapon. In public school, they try to have this rigidness,
and since it doesn’t work, people lose faith completely at whatever the system
throws at them.

One mother expressed frustration that the public elementary schools did
not motivate and challenge their students, like her son Christian (black male).

Chris really loves TSD. He keeps all the old belts and broken boards at home.
I think TSD really builds character. I see a lot more discipline in Chris. If he
doesn’t do something I want, I just tell him, “Don’t you want to go to TSD?”
and he would do it right away. Chris liked TSD so much that he would go to
class five times a week. He would spend more time on TSD than [public el-
ementary] school! He was yelling so much that he was beginning to get
hoarse, so we cut his class to three times a week, Thursday to Saturday. I re-
ally like the structure, the levels that you can go up in TSD. There is clear
path of advancement that you see, white belt, yellow, and so forth. During
testing, all the parents and friends come out, and the students are so excited
to break the boards and go up in belt, it gives them a real good feeling [of ac-
complishment].

Why don’t kids get similar excitement when they go up grade-level in [pub-
lic] school? Why don’t kids get excited over school? I wish the schools have
more things to motivate students, like spelling bee or math contest. Why can’t
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students challenge for best speller or math person? I wish we could transfer the
qualities of this martial arts school to our schools.

Serious Tang Soo Do practitioners claimed to study and reflect on the spiri-
tual and ethical principles, such as the proper relations between juniors and
seniors. For Master Malinda Holler (white female), the instructor at C. S. Kim
Karate in Greentree, PA, one key lesson for Americans is loyalty.

We read and recite the Articles of Faith almost everyday, our further reflection
will reveal a much deeper meaning. First, we should understand that loyalty is
not defined exclusively in terms of loyalty to one’s country. Loyalty should be
practiced in and throughout every aspect of our lives. Second, loyalty can and
should be applied to all the Articles of Faith. . . .

Ponder for a moment where our [American] civilization would be without
loyalty. If one understands the fullest sense of the term loyalty, then one must
understand that loyalty carries with it integrity, initiative, courage, discernment,
and most importantly humility. . . .

We are very fortunate here at Greentree to have such dedicated students to
Kwan Jang Nim and Tang Soo Do. Further, because of this dedication, we have
recently promoted five of our most senior students to Cho Dan.

Many people say that Americans today lack the ability to make a commit-
ment. I do not believe that commitment is the crux of the problem; we simply
lack the ability to be loyal. Whether it is loyalty to our country, parents, leaders,
or to God, it is evident that our civilization is greatly lacking loyalty.18

EXPANDING PYRAMID OF TEACHERS AND STUDENTS

In the martial arts, each cohort of teachers trains another cohort to become
practitioners, an expanding pyramid-like network of teachers and students. In
the ITF, the pyramid starts with the founder C. S. Kim, and the descending
levels of teachers and students pledge loyalty to his philosophy of Tang Soo
Do. As the pyramid expands to different geographic areas and populations, it
includes persons from a variety of racial and socioeconomic backgrounds.

To illustrate, Mr. Fitzpatrick (white male) trained with Master Murtaugh
(white male) and later with Mike Neil (black male) and Grandmaster C. S.
Kim (Korean male). In turn, Fitzpatrick taught to mostly African American
youth in Chicago. His suburban counterpart, Master Mike Neil, was African
American, but trained predominantly white students around the Chicago sub-
urb of Batavia.

In 2003, Fitzpatrick had more than forty students (out of 180 total) as red
belts and seven as black belts.19 In general, students required two to three
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years to become red belt, plus two years for black belt (Cho Dan) and an ad-
ditional ten years of study to achieve the status of master (Sa Bom Nim).
Every Saturday afternoon (12:30 to 2 pm), Fitzpatrick taught a special class
for the red and black belts. Not surprisingly, the higher belts were more likely
to express a sense of camaraderie and commitment to TSD than the lower
belts. The red belts and above had trained together for two or more years, and
were entrusted with responsibilities to train the lower belts. Two adult stu-
dents, Ken (black male) and Jody (black female), were among the senior stu-
dents who led the class during Fitzpatrick’s absence.

FTSD was the most racially diverse karate school in the Southside, largely
because of its location in South Park. Still, karate schools in more homoge-
neous neighborhoods had opportunities to meet practitioners of all races in
competitive tournaments, from Truman City College in the Chicago Northside
(50 participants) to the international All Martial Arts Tournament at the Uni-
versity of Pittsburgh (2,000 participants). FTSD brought twenty to thirty stu-
dents to the annual ITF-sponsored Pittsburgh tournament, where they could
meet other ITF schools and the legendary founder C. S. Kim. It also brought a
few students to smaller tournaments sponsored by individual ITF schools, such
as in Batavia, IL (Mike Neil Martial Arts), northern Indiana and Detroit, MI.

Since Americans largely lacked prior knowledge of Korean tradition, they
were dependent on their seniors and masters to enunciate and personalize it
for them. For ITF students, their inspiring symbol and leader was Kwan Jang
Nim (grandmaster) C. S. Kim. As described in FTSD’s website:

In the early spring of 1984, the International Tang Soo Do Federation was
founded by Kwan Jang Nim Chun Sik Kim. The founding goal of the I.T.F. was
to maintain the high standards of authentic Tang Soo Do. Teaching this martial
art in its original form gave much needed roots to many thousands of Tang Soo
Do practitioners worldwide. To achieve this goal, Kwan Jang Nim C. S. Kim has
dedicated a lifetime of training to create a standardization of instruction. With
unending dedication, time and patience, Kwan Jang Nim Chun Sik Kim has
brought the peace and harmony of traditional Tang Soo Do into the lives of thou-
sands of practitioners.

Master Kim first visited FTSD on October 23, 1999, to celebrate the open-
ing of the new school and to offer a special training seminar ($50 fee per stu-
dent). More than eighty people packed the dojang, including thirty-seven stu-
dent participants from FTSD and nearby ITF schools. They listened with rapt
attention as Master Kim gave a brief speech (excerpt below):

I am sorry that I did not come earlier, when you first opened school. But I have
a schedule, I visit schools across U.S., Europe, Latin America. I come to every
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school, see all of you, and also the parents. Mr. Fitzpatrick’s instructor is Mas-
ter Marcus Murtaugh. [Murtaugh] is an honorable man. But most of all, he is a
great person.

Let me tell you a story about Master Murtaugh. His next neighbor, old gen-
tleman, physically cannot do many things. Master Murtaugh help the old man
and grab something for him. But Master Murtaugh does not expect anything.
[Helping others] comes from his “spirit.” One day, this man very sick and old in
hospital, he died. The old man left a note and thousands of dollars to Master
Murtaugh—fifteen, twenty thousand dollars. Master Murtaugh asked me, “What
should I do with the money?” I replied, “I am your instructor, I am very proud
of you, not because of money, but because of your attitude. I taught you the right
way, about [the true spirit of] Tang Soo Do. You should spend money in good
way.”

[Master Murtaugh] is a very honorable man. Fifteen schools in Pittsburgh, but
no letter of complaint against Master Murtaugh. His students always do good
job in tournament, in TSD spirit. That is more important than trophies. Master
Murtaugh is Mr. Fitzpatrick’s instructor. I am so glad that you train under won-
derful instructor, Mr. Fitzpatrick. I am so proud of all my students, future in-
structors. They teach not only physical skills, but with spirit. Mr. Fitzpatrick was
very worried about opening private school. Mr. Neil and I said don’t worry. You
have so many wonderful students. Send me letter if your instructor [Fitzpatrick]
has attitude problem, I will kick his butt for you. [Audience laughs.]

Another good thing about Tang Soo Do is respect. Modern forms like Tae
Kwon Do miss traditional forms. Up to 1960, 1970s, all the Korean martial arts
used to practice the same forms. Tang Soo Do came from thousand years ago.
Until Tae Kwon Do, we [Korean martial artists] all practice same forms. This
form came thousand years ago. I don’t hesitate to discuss history. We practice
traditional martial arts; Tae Kwon Do is not traditional martial arts. Don’t lose
this opportunity. Learn with your heart. This is not sport, it’s martial art. Let’s all
take picture at the end of seminar. This is a big class[room], bigger than the
[headquarter] school in Pittsburgh.

At the end of the speech, Master Kim asked the students to applaud Fitz-
patrick. The whole school gave him big applause, lasting twenty seconds.
Master Kim also introduced the other black belt instructors, such as Mr.
Wituk (“he has a big heart!”). During the seminar, Master Kim shouted,
“When you bow, give 100 percent, deep bow! Turn around, correct uniform.
Young people: who says you are not smart? I want to see you many, many
years. Easy may be good for me, but it’s not good for you. . . . Adults, you are
different ages. But to me, you are all the same. . . . Don’t get big head, you
cannot get off mat.”

In closing, Mr. Fitzpatrick presented Master Kim with a special commem-
orative statue of a lion. As Kim raised the lion above his head, the audience
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gave another thunderous (twenty seconds) applause. The students then each
received a special certificate of seminar completion, and personally shook
hands with Master Kim and the other instructors.

The seminar had the students and audience buzzing with energy. Master
Kim did not speak in fluent English, but his words were considered pearls of
wisdom for the students to memorize and study. Grandfather Robert said, “I
really liked Master Kim’s message. It was about obeying your parents, re-
specting other people.” A prevailing theme was the loyalty between master
and student, such as from Master Kim to Master Murtaugh to Mr. Fitzpatrick,
which transcended imagined barriers of race, age, and culture. They were part
of a long chain of martial artists that started centuries ago in Korea.20

THE ECONOMIC LIMITS OF THE MARTIAL
ARTS COMMUNITY

Mr. Fitzpatrick and the leading members of FTSD saw themselves as an in-
clusive, authoritative community that welcomed diverse persons. Still, this
inclusive ideal was limited by several key factors. The most important was
the absence of mechanisms to redistribute resources from higher-income to
lower-income students (e.g., sliding payment scale), or from wealthy, subur-
ban schools to modest, inner-city ones. In most karate schools, a student has
to pay regular monthly tuition, ranging from $30 to $90. The monthly fee at
FTSD was initially $60/month at the neighborhood club, and then $80/month
after opening its own building. While the tuition was not a problem for most
middle-class participants, it was a serious obstacle for some people, espe-
cially children whose adult guardians were unable or unwilling to pay.

Robert said that most Southside residents could not afford tuition for
FTSD. “The cost is just too much for the average person living in this urban
setting that we are in. South Park is a higher income class of people than the
other [Southside] neighborhoods. People could not just come up with the
money. $60 a month can buy a lot of groceries for some people.”

Initially, FTSD attracted many curious onlookers at the new commercial
location. One group of (black) children used to look through the window sev-
eral evenings, but Fitzpatrick turned them away since he did not want the dis-
traction during class. One evening, six neighborhood boys pressed their faces
on the glass door, looking at the class fervently. After a few minutes, Fitz-
patrick walked up to the door and shooed them off. He opened the door and
said, “You cannot come here without your parents. I will give you a brochure
if you are interested.”
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Several kids asked for and got the brochure. The incident did not elicit
comment from any of the regular students or the adult guardians in the audi-
ence. I was struck by the contrast between the two groups. Those outside
looking in were children running around after dark without adult supervision.
At FTSD, no child was allowed to leave the dojang without a parent, grand-
parent, or another responsible adult. The adult guardians were not necessarily
higher-income professionals: some were single mothers and fathers working
blue-collar jobs (e.g., UPS delivery, office janitor). However, they found the
time and money to take their children to FTSD on a regular basis.

Centralized, hierarchical churches (e.g., Catholic, ICOC, Mormons) redis-
tribute resources from wealthy members and local branches to their less-
advantaged counterparts worldwide. They develop accountability structures
to ensure that the resources are used according to uniform guidelines. In con-
trast, martial arts federations lack such income redistribution or financial reg-
ulations for local chapters.

The member schools of ITF were generally run autonomously. Oversight
was limited to brief, weekly phone calls from the grandmaster, and one-day
certification training for masters in Pittsburgh twice a year. There was no
higher up to regularly check that the instructor was coming to class on time
or behaving in the appropriate manner. One former student complained that
Fitzpatrick admonished students to come to the dojang on time, but he was
frequently late (ten to thirty minutes) in starting and, therefore, in ending
class. This was frustrating for busy university students, who had to delay their
study and eating schedules because of the erratic starting and ending times. A
related complaint was that Mr. Fitzpatrick could sometimes be a bit aloof and
arrogant. He only expressed deference to his superiors in the ITF, such as
Master Murtaugh and C. S. Kim. Finally, as FTSD became larger, Master
Fitzpatrick could offer less time and energy for new students.

Still, these were fairly minor complaints compared to other potential of-
fenses. Taekwondo artists Karen Eden and Keith Yates warn against overly
aggressive teachers (“hard-core, full-contact schools . . . geared more towards
adults with criminal records”), and those who simply take students’ money
without real concern for their personal development.21 Other writers criticized
teachers who run their schools like a personality cult, or even date their stu-
dents.22

In the next chapter, some of these limitations are partly offset by the dy-
namic partnership between martial arts and key societal institutions, from
churches to colleges. The complex, multitiered engagement of martial arts
with our plural society makes it a unique platform to bridge persons of differ-
ent backgrounds and to facilitate their participation in mainstream institutions.
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NOTES

1. Bruce Lee, “To Pearl Tso, September 1962,” Letters of the Dragon, Discover-
ing America (1958–1963): An Anthology of BL’s Correspondence with Family,
Friends and Fans, ed. John Little (Boston: Charles E. Tuttle Co. Inc., 1998), 29–30.

2. The “martial arts” are defined as follows: “various forms of self-defense, usu-
ally weaponless, based on techniques developed in ancient China, India, and Tibet. In
modern times they have come into wide use for self-protection, as competitive sports,
and for exercise. Jujitsu teaches skills that enable one to overcome a bigger, stronger
opponent. A popular style of jujitsu is aikido, which uses wrist, elbow, and shoulder
twists and graceful falls; it is noncompetitive and incorporates various spiritual con-
cepts. Judo, a Japanese sport created in 1882, makes use of jujitsu principles. Other
popular forms of martial arts include kung fu, karate, and taekwondo, all of which 
emphasize blows with the feet and the side of the hand, and kendo, in which leather-
covered bamboo ‘swords’ are used.

“The traditional Asian martial arts emphasize allowing ki (cosmic energy; also
known as chi) to flow through one’s body. This belief in ki connects the martial arts
with t’ai chi ch’uan, a meditation-like discipline that emphasizes slow, graceful body
movements. The most popular form of individual exercise in China, t’ai chi is often
performed publicly in large groups; it has been claimed to reduce stress and lower
blood pressure” (Columbia Encyclopedia, 6th ed., 2003).

3. 2002 census statistics in Renee Tawa, “A Kick, a Jab and a ‘Ki-up,’” L.A.
Times, August 11, 2003, 1(F), http://pqasb.pqarchiver.com/latimes/access/383041081
.html (accessed May 27, 2008)

4. In 2000, the National Karate-do Federation estimated 15 percent annual
growth among young martial-arts students (under twelve) during the past five years.
Susan H. Greenberg, “The Karate Generation,” Newsweek, August 28, 2000, http://
www.newsweek.com/id/85866 (accessed May 22, 2008).

5. A mail-in survey by Taekwondo Times (U.S.) found that less than 40 percent of
its readers were college graduates (2000).

6. Editor of Taekwondo Times, interview with author, July 1999. This figure ap-
pears to include many lapsed practitioners. A more likely estimate would be a million
students, or about 20 percent of the 5.4 million Americans who reported participating
in the martial arts more than once a year (2002 census).

7. For a brief history of TSD, see http://www.northamericankarateandfitness.com
(accessed 1999).

8. C. S. Kim, interview with author, May 6, 2000.
9. I first met Mr. Fitzpatrick in 1999, when he was certified ITF instructor (pre-

master). In 2002, he tested for the rank of master at the ITF global tournament in
Panama.

10. Literal Korean translation: Be just in killing.
11. Gilbert Rozman (ed., The East Asian Region: Confucian Heritage and Its Mod-

ern Adaptation [Princeton, NJ: Princeton University Press, 1991]) uses the term
“Confucianism” to describe the traditional worldview of East Asia, characterized by
a social hierarchy of well-defined groups. The Confucian tradition stresses the “link-
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age between nature and human society: balance and harmony in the former serve as
a model for the latter. The Way represents an idealized view of how things should be
set right when conditions are less satisfactory than usual” (23).

Confucianism emphasizes five primary, hierarchical social relationships: father-
son, husband-wife, elder–younger brother, ruler-subject, master-student. David I.
Steinberg writes: “Age is equated with superiority, and age and higher authority are
evidence of greater moral virtue, with the highest such virtue residing with the ruler”
(The Republic of Korea: Economic Transformation and Social Change [Boulder, CO:
Westview Press, 1989], 93). The status of women, in particular, was historically low:
women were essentially servants within the family compound and rarely ventured
outside, except for low-ranking kisaeng (equivalent of geisha women). They gained
identity insofar as they had children, particularly sons. Even today, a woman is com-
monly described as “so-and-so’s mother” (77).

12. ITF manual, 1999, p. 24.
13. Unless stated otherwise, all FTSD participants interviewed are African Amer-

icans.
14. “Authoritative communities . . . are groups of people who are committed to 

one another over time and who model and pass on at least part of what it means to be
a good person and live a good life” (Hardwired to Connect: The Scientific Case for
Authoritative Communities, 2003, http://www.americanvalues.org/ExSumm-print.pdf
[accessed November 19, 2008]).

15. Quoted in Susan H. Greenberg, “The Karate Generation.”
16. Donald N. Levine, “The Liberal Arts and the Martial Arts,” Liberal Education

70, no. 3 (1984), http://www.aiki-extensions.org/pubs/liberal_martial_arts.pdf (ac-
cessed July 18, 2008).

17. The official ITF website: http://www.cskimkarate.com/philosophy.htm (ac-
cessed 2000).

18. Quoted in Traditional Tang Soo Do Times, 1999. Master Holler and her stu-
dents also captured the peculiar mix of Confucian tradition and American-style di-
versity. She represented one of the rising number of women instructors; moreover, the
five students that she promoted to Cho Dan (black belt) included one white female,
one black male, and three white males.

19. The black belts included three blacks, three whites, and one Asian. Specifi-
cally, black male (child), black male (teen/university student), black female (adult),
Chinese male (teen), white male (boy), white male (teen), and white female (adult).

20. According to Master Joe Bruno (Pittsburgh), Grandmaster C. S. Kim “still
practices every day and seeks the advice of his Sa Bom Nim Grandmaster Song Ki
Kim [in Korea].” He added, “I have a second father in Master Kim who watches out
for me, encourages me and, when necessary, yells at me. I am very fortunate to have
my Sa Bom Nim. He is truly a member of my family” (interviewed in Taekwondo
Times, January 2001, 34).

21. Karen Eden and Keith Yates, Idiot’s Guide to TKD (Indianapolis, IN: Alpha
Books. 1998), 56.

22. A final complication is the somewhat inevitable tension between the ideals of
durable community and individual choice in a liberal society. When members are
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bound by tight loyalties, with high sanctions for exit, they are more likely to invest
the time and energies for sustained engagement with each other. The converse is that
“drop-outs” are more likely to be ostracized as lacking personal discipline and other
social virtues. In traditional Korea, students often gave an oath of lifelong loyalty to
their masters, and did not question their authority.

Fitzpatrick wished to emulate the traditional ideals of master-student loyalty. But
in the United States, generally only 1 percent of white belts become black belts, and
1 percent of black belts become masters. Fitzpatrick expressed great disappointment
when students dropped out from Tang Soo Do. In one case, a young girl fell into tears
after receiving such admonishment. The author himself could not easily exit FTSD,
not even a with lack of money for tuition. The only legitimate reason for leaving
FTSD was moving far away (in the author’s case, from Chicago to Southern Califor-
nia), and in that case the student was expected to find the nearest Tang Soo Do school
affiliated with the ITF.
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127

To understand the role of karate in America, I use the concept of cultural
framing, specifically how a particular group is framed in a social context. Or-
ganizations and institutions associated with the historic white, Christian ma-
jority are framed as irrelevant or even antithetical to post-1960 progressive,
plural values. Samuel Huntington claims that a “deconstructionist” coalition
of “political, intellectual and institutional elites” seeks to remove Christian-
themed symbols from the public sphere; in June 2002, the Ninth Circuit Court
of Appeals (California) voided the words “under God” in the Pledge of Alle-
giance as unconstitutional.1 Local governments (e.g., New York, Philadel-
phia, Berkeley) have expelled the culturally conservative Boy Scouts from
public facilities for its ban on gay leaders.

Conversely, traditions and symbols associated with historically victimized
minorities are off-limits for appropriation by the white majority. In 2003, civil
rights activists persuaded the national board of the YMCA (Young Men’s
Christian Association) to abolish the venerable “Indian Guides” program and
to remove all references to American Indians from guidebooks and activities.2

Activists also criticized college and professional sports teams for using Na-
tive American themes and mascots.

In contrast, recently transplanted institutions such as Korean-style martial
arts are neither associated with the historically dominant majority nor with
victimized minorities. Practitioners insist that the religious and cultural tradi-
tions of Asia, such as martial arts, yoga, and Buddhism, are open to all races.
Non-Asian practitioners, such as Chuck Norris and Billy Blanks, have revised
and popularized the arts in the United States.3

The Asian martial arts share some similarities with western Christian reli-
gions, such as disciplined structure and conception of supernatural cosmic
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energy (“chi/ki”). By not being framed as a religion, however, they avoid po-
tential opposition to their participation in American society. In fact, practi-
tioners insist on not being labeled a religion, lest they risk alienating poten-
tial participants and mainstream sponsors.

Untarnished by American history, recently transplanted groups, from Bud-
dhism to Brazilian Capoera, exercise opportunities to creatively engage with,
and to demonstrate their contributions to, state and society. The various mar-
tial arts have grown in popularity as mechanisms of healthy exercise, self-
defense and wholesome family values. They offer many of the benefits, such
as traditional morals and supernatural energy, without the controversies asso-
ciated with American Christianity.

KARATE AND MAINSTREAM AMERICA

The growth of martial arts in the United States has been shaped by key
mainstream institutions, starting with the armed forces. U.S. military bases
in East Asia exposed soldiers to the Asian martial arts, and helped create
the first generation of American martial arts instructors. In postwar Japan,
the U.S. Air Force incorporated Okinawa-originated Karate in the training
of long-range bomber crews, and sponsored tours of the most proficient
Japanese judo, aikido, and karate experts to air bases in the United States.
Japanese-style martial arts grew in popularity in the 1950s and 1960s, es-
pecially among young males and military veterans.4 Similarly, the Korean-
style martial arts gained a significant following after U.S. intervention in
the Korean War.

The various martial arts, especially “hard,” combat-oriented ones such as
Japanese Karate and Korean Taekwondo (TKD), would seem to have a natu-
ral affinity with young males. However, a recent trend has been the partici-
pation of women, children, disabled people, and other groups historically mar-
ginal to the martial arts. A critical institution for diffusing the martial arts
participation is Hollywood. The movie and television industry has used karate
as a vehicle for stories of personal redemption and maturity. In particular, The
Karate Kid (1984) attracted children and parents alike with its inspirational
tale of a teenage boy (Daniel LaRusso) and his firm but gentle instructor, Mr.
Miyagi.

In our politically correct era, mainstream Hollywood is less likely to pro-
duce movies that valorize white, Judeo-Christian males, such as a Ben-Hur or
John Wayne. With the decline of traditional western heroes, role models rep-
resenting alternative traditions, such as the Dalai Lama and the fictional Mr.
Miyagi, fill some of the moral void.5
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Prestigious media, such as Newsweek and the Los Angeles Times, highlight
martial arts as vehicles of self-empowerment; they place martial arts articles
in sections such as health, sports, and fitness that do not suggest culture-war
controversies. Many mainstream journalists and commentators are enthusias-
tic practitioners themselves.6 Pundits may heatedly disagree on the role of
(Christian) religious practice, such as prayer, in our public schools and hos-
pitals, but there is less controversy over the benefits of Asian-influenced ex-
ercise and meditation.

The martial art is an especially popular vehicle to promote traditional
morality and discipline among the youth. Under the frame of health and ex-
ercise, martial arts have become a regular part of the curriculum in park dis-
tricts and public schools. Milwaukee mayor John Norquist said that his city
sponsored Taichi classes for youth. “The kids think that Taichi is about fight-
ing, but it’s really about giving them focus and discipline in life.”

CHALLENGES AND OPPORTUNITIES OF ENGAGEMENT

Martial arts practitioners do not see themselves as an embattled group, like
the Falun Dafa in China or some Christian groups in the United States. They
do not feel the need to impose artificial unity over their internal variety. They
are eager to eager to learn from each other, develop “best practices,” and con-
tribute to the needs of American society. Instructors such as John Graden, ex-
ecutive director of the National Association of Professional Martial Artists
(NAPMA), have developed national instructor education programs to dis-
seminate high, professional standards among martial arts schools.7

C. M. Griffin (black male), a New York–based master of Hwarando, dis-
cussed the opportunities and challenges of studying martial arts in a dynamic,
individualist society.8 In the “old” days (pre-1980), serious students were ex-
pected to swear loyalty to a particular style and master. Students today tend
to explore and learn from different traditions and schools. It has gotten to the
point that it is difficult to tell the particular styles of tournament participants.

In the 1960s and 70s, you could look at this guy and say, “Oh, this is guy is
Shotokan [Karate] fighter, this guy is a Go-Ju fighter, or this guy is a Taekwondo
fighter.” You go to a tournament now, and you really can’t say that. You can’t
tell who’s who, and what’s what. Except if you look at their patch. That’s be-
cause of a lot of their teachers have trained, and cross-trained. Everybody cross-
trains. So you have, like here in New York, you have guys who are Go-Ju, who
every now and then will work out with guys in Jujitsu. You have guys who work
out with Mr. Powell, who is a Jujitsu man, and they [themselves] are Shotokan
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or Taekwondo. So, they will play with each other, so to speak. And that’s how
they improve their knowledge.

Griffin said it is good to learn from different styles and masters. At the
same time, however, many students lose the insights and beauty of learning a
particular style. Instead of devoting themselves to a particular tradition, such
as Taekwondo, students jump around to different styles and rush to get any
black belt.

A lot of people in this upcoming generation, lot of people coming up in their
teens now, they want to jump and get their black belts in, like, two years because
they jump from here to here to here. “I know how to do a sidekick, I know how
to do a jumping, turning, stand on the wall one kick.” And they think, “O.K.,
now I can get my black belt, since I spent some time with this one, and I spent
some time with that one.” Not understanding what is the true power, beauty and
joy of being in one martial arts system, and getting the full package. Its like, you
jump from, you learn French, and in the middle of learning French, you learn
Japanese, and the middle of learning Japanese, you are going to learn Spanish?
You miss out on all the beauty and joy and intricacies of that particular language,
because you are busy jumping around!

Every upcoming generation is going to try something new. But somebody has
got to be able to say, in that generation, “Wait a minute, maybe I should take this
full package first. Get my degree. Let me get my degree in engineering, before
I decide to go on into biomechanics.”

In addition, Griffin expressed the concern that students were focused on
winning tournaments, and were losing out on the true beauty and spirit of the
martial arts.

I’ve seen too many tournaments where—not to be derogatory towards any tour-
nament, organization, or person—where people are more concerned about get-
ting the points they need so they can get their sponsorship, so they can go to this
tournament and that tournament. Meanwhile, completely missing out on the rea-
son why you got into the martial arts. More concerned with winning this trophy,
and winning this particular tournament . . . and join some national team. That’s
not the predominant reason for the [martial] arts.

Another concern to traditionalists such as Griffin was American-style com-
mercialism. Taking advantage of the positive cultural frame, the martial arts
have become big business in the United States. In the process, many teachers
emulate the sales tactics of conventional health clubs (e.g., 24 Hour Fitness,
Bally Total Fitness). They entice parents of prospective students with the ben-
efits associated with martial arts, such as individual discipline and family val-
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ues. To start training, the parents have to sign contracts of varying lengths,
from six months to four years, with discounts for longer contracts. Some
teachers pressure the parents to sign the longer contracts (e.g., four years, un-
til black belt) to show their commitment. However, more than half the stu-
dents lose interest and drop out of the school within one year, and only 1 per-
cent of beginners stick around to earn their black belts. Parents are still
obligated to pay off the rest of the contract.

Another method of generating revenue is the fees for belt testing. In the
1950s, Taekwondo teachers and tournaments recognized only four belt col-
ors: white, green, brown, and black. Moreover, the teacher would test only
when he felt that the student was ready. Recently, the number of colors has
proliferated to include yellow, gold, orange, purple, red, and variations in be-
tween, and students test for a higher belt every two or three months.9 Since
children do not want the stigma of falling behind while their peers move
ahead, parents are pressured to pay the numerous testing fees (e.g., $50 in the
ITF). Finally, the larger federations encourage their students to participate in
the annual tournaments, where entry fees can run hundreds of dollars.

PARTNERSHIPS FOR PUBLIC PARTICIPATION

The business model of many martial arts schools, especially those affiliated
with the large, international federations, practically excludes many lower-
income families. According to Griffin, the “big associations see martial arts
as way of making money” and do not bother opening up schools in the inner
city. Still, the problems associated with engagement with the larger society
(e.g., commercialization) are partly countered through further engagement,
that is, partnerships with governmental, civic, and religious institutions.

Two of the more important agencies for diffusing the martial arts to 
all races and classes are the military and law enforcement. Tens of thou-
sands of African Americans served overseas (e.g., Japan, Korea, Vi e t n a m )
and received first-hand exposure to Asian-style martial arts. The veterans
later found jobs in the police, corrections, animal control, and other law-
enforcement agencies.

The three African American founders of Karoshi-Do, an inner-city Tang
Soo Do federation, were Vietnam-era veterans and law enforcement officers.
They could not find support from the Japanese Karate Association or the Ju-
jitsu Association, as the major federations did not think they could open prof-
itable schools in the inner city. “So they got together and formed their own.
Karoshi-Do now got schools in New York, Atlanta, Chicago. They are in five
states that I know of.”10
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To build the new federation, the founders utilized their personal ties with
law enforcement and corrections agencies. As described by Griffin,

The three founding members [of Karoshi-Do] are law enforcement officers.
They got their base by teaching correction officers and law enforcement offi-
cers. So when they expanded out into wherever they went, you had these type
of people who were in law enforcement or corrections.

In urban areas, elected politicians and law enforcement officers supported
martial arts as proactive programs to deter antisocial behavior among the
youth. In Cincinnati, the leaders of the National Black Belt Association (Tang
Soo Do) were in corrections or law enforcement agencies. They started a pi-
lot program (Project Succeed), where law enforcement officers would men-
tor and teach martial arts to at-risk children.

[The officer] would be their mentor, and he would come to training with them,
and go up to the ranks with them. So they can see, well, that cop down the block
is not always your enemy.11

The idea of law enforcement officers teaching martial arts to children was
catching on in other cities as well. Taekwondo Times reports:

Ohio police officer Roger Haines, a sergeant with the Woodlawn Police Depart-
ment and Grandmaster Steve Allen are fighting inner city crime with the help of
the SWAT (Special Winning Attitude Team). Haines reports that he arms the
youth with self-esteem, self-discipline and achievement. The program is de-
signed to help end youth violence, neighborhood crime and drug use. The elite
martial art team has brought home over 600 trophies. . . . The group travels to
over thirty cities each year to compete and to give its participants the opportu-
nity to interact with other martial artists through the country.12

From Griffin’s perspective, the founders of the Karoshi-Do and the Na-
tional Black Belt Karate Association exemplified the true martial arts spirit.
These African American masters were open to different styles, but remained
firmly rooted in one (Tang Soo Do). Moreover, by building schools in the in-
ner city, they were committed to the ideal that martial arts should be open to
all.

Griffin himself trained with different masters, but stressed his ultimate loy-
alty to the World Hwarangdo Association, under Grandmaster Jubang Lee. He
considered Lee to be his martial arts “father.” In turn, Griffin boasted about
the loyalty of his mostly black and Hispanic students. They may not have a
lot of money for tuition, but they show true martial art spirit.
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Big associations see martial arts as way of making money. For me, martial arts
is just something I do. So I don’t mind coming, teaching in the Bronx, or teach-
ing here in Queens, because I get good, strong powerful students who will be
loyal. My students will chew through a tree if I told them to. They understand
what it means to have hard times, to walk through hell and be able to spit in the
devil’s eye and be able to walk away.

Karate in the Park: Black Community Empowerment

The city park district offered another popular, low-cost alternative to expen-
sive private schools. One example was the Dragons of the Martial Arts Acad-
emy in Chicago’s “President” Park district, which served an economically
disadvantaged area west of South Park. Master Calvin (black male, late for-
ties) and a number of black belts taught a combination of Okinawan Karate,
jujitsu, and other styles every Tuesday and Thursday, 6 to 8 pm.

Calvin said that he started martial arts at the age of twelve, with a Korean
Taekwondo master. He was “fortunate to have a very educated master,” who
taught him all about Himayana and Mahayana Buddhism. The experience
stimulated him to search for his own family’s ethno-religious origins, which
turned out to be part Israeli-Jewish.

I was fortunate to have a living grandmother, and two great-aunts. My grand-
mother’s side of the family is black, but the other side came from Jews. My
great-aunts knew songs in Hebrew, although they did not know what they meant,
but simply passed on some family [oral] traditions. [Eventually] I learned what
those words meant, it’s Hebrew!13

Calvin worked for the city’s “animal control” department. For example, if
the police encounter pit bulls, which are popular with drug dealers, they call
his department. “Pretty much anything dealing with animals, they bring us
in.” He said the martial arts training comes in handy, in terms of disciplining
the mind for difficult, stressful jobs. In addition, Calvin volunteered as the 
executive director of Henry H Association (HHA), a self-help, community-
empowerment group for black men, which had 1,500 members and ten paid
staff.

Calvin taught karate in the Chicago park district for more than eleven
years. In April 2001, a typical class had six to seven advanced students and
six to seven beginners, who were predominantly black males. The beginners
were almost all children. In one class, a white male adult (yellow belt) led the
group of young beginners in jumping jacks and warming up exercises. Calvin
said that the Dragons of the Martial Arts Academy did not advertise itself; it
was basically all “word of mouth.” Still, as a park district program, it was
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listed in the annual brochure that the city sent to residents. Interested area res-
idents could easily call the park district to get information on the class.

Calvin was assisted by five or six adult black belts and senior belts, who
also trained in the advanced class (7 to 8 pm). According to Willie J. (black
belt), none of the instructors received salaries. They only received the free
weekly use of the gymnasium.

The park district offered us a salary, but Master Calvin declined. We are all vol-
unteers, to give back to the community. The only thing we require for students
is to buy their own uniforms. We used to buy students’ uniforms from our own
pockets, but that was costing us thousands of dollars.

As a small, nonprofit operation, the Dragons Academy emulated the tradi-
tional ethos of intense master-student relationships. In the beginner class,
Calvin led the students in various leg stretches, forty to fifty push-ups, and
sit-ups with hands hitting our stomachs. Willie ordered us to run back and
forth in the large basketball gymnasium, plus rabbit jumps and assorted other
exercises. We then proceeded with various punch and kick exercises (e.g.,
front stretch kick). At the end of class, Calvin delivered a short speech that
stressed discipline and commitment:

It’s not how good you are, but your attitude. I want you to be strong and think
for yourself, not follow the peer group, the crowd. As a black man in society,
you don’t get too many chances.

One or more members of the President Park city staff often observed the
martial arts class. They did not object when the assistant instructors inflicted
corporal punishment on a teenage student for repeatedly skipping class. The
park staff sought reputable martial arts instructors and did standard criminal
background checks, but otherwise gave substantial leeway to the teachers. As
long as the student voluntarily accepted corporal punishment, the staff did not
intrude.

The Chicago Park District offered martial arts at many locations, within a
reasonable driving distance for city residents. The parks brochure did not pro-
vide more than rudimentary information about the classes, and it was up to
interested parents and students to seek them out. For low-income residents,
the Dragons Academy provided a cherished opportunity to train in the ancient
art of martial arts. One mother (black female) claimed that she brought her
three sons to class. “They love it here!”

Some children came on their own initiative. One senior belt, Gary (black
male, twelve), regularly took the bus (half-hour) to President Park without any
involvement from his parents. He trained hard and discreetly, without telling
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anybody from his public school. (He did not want it to be known that he was
a martial arts student, lest other kids in school try to start fights with him.)

As an ostensibly nonprofit operation, the Dragon academy evoked an ear-
lier, pre-commercial era, when masters offered low-cost training to small
groups of students, in return for the students’ personal dedication and loyalty.
At the same time, Calvin sought to proactively meet the pressing needs of mi-
norities in American society. For these dual tasks, the Chicago Park district
was an invaluable partner by offering a publicly recognized site for low-cost
instruction.

City College Tournament

The public parks and city colleges hosted various karate demonstrations and
tournaments throughout the year, oftentimes as part of multicultural festivi-
ties. The annual “Unity Festival” at Truman City College (Northside) in-
cluded a karate tournament for students from all over Chicago (July 14,
2001). It was organized by the Southside-based Mount Carmel Martial Arts
Academy (“A Program based on spiritual principles to help develop dedi-
cated, strong young minds and bodies through the Martial Arts”).

The tournament attracted approximately fifty participants and a slightly
larger number of spectators. The competitors were divided along the follow-
ing lines: (1) belt: black, brown and red, green, white, and orange; (2) age:
adults, juniors, peewee, mini-peewee; and (3) gender: men and women. They
paid a $2 entrance fee and a $25 participant fee, which included all three
events (sparring, kata, weapons). In comparison, the ITF tournament in Pitts-
burgh charged a $15 entrance fee, and $25 for each event.

According to tournament organizer Master Clifton Truman Daniel (Mt.
Carmel), Truman College offered the free use of its gym, saving at least $400,
which was reflected in the low fees for participants. It was one of hundreds
of publicly subsidized, low-cost tournaments in Chicago and nearby cities.
They provided exciting opportunities for practitioners to hone their skills, to
make new friends, and to experience different areas of the city. For example,
Bryant Jessup, thirty-nine, a teacher in the Chicago public schools, competed
with his two sons, Bryant Jessup Jr., fifteen, and Norman Jessup, fourteen.
Bryant junior boasted, “I attended fifteen tournaments past year. Sometimes
three or four in a particular month.”

Christians and Feminists

Because of their outsider, “nonreligious” frame, the martial arts could partner
with a wide variety of social groups, including conservative Christians, who
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are often portrayed as parochial and hostile to foreign cultures. At the 2000
All-Martial Arts Tournament in Pittsburgh, one participant was Kevin (white
male, thirty-eight). From his home in nearby McKees Rocks, PA, Kevin has
operated the Christian Martial Arts Academy for fifteen years. He received
two “associate” degrees from junior colleges, and worked as an avionics fore-
man at U.S. Airways. “I basically guide the mechanics on trouble-shooting,
and basically oversee the operations.”

Kevin has been practicing martial arts for about eighteen years, since the
age of twenty. “I always wanted to do it. The martial arts movies and the
morals and everything . . . were really close to the way I felt. I felt that it was
a good thing to start, so that’s what I did.” From his training, Kevin learned
“self-discipline, moral, being humble.”14

Respect of others, respect for myself, respect for my life. . . . It has actually
helped guide my focus through life. I am always learning something new, even
though, even as I train by myself. You always learn something. So if you never
learn something, you are not trying hard enough.

Kevin also had the opportunity to meet different kinds of people and make
new friends. “Almost all my friends are martial artists. If not, they will be
soon—I get them into it! [laugh]” Kevin was committed to the idea that mar-
tial arts should be open to all, and he ran a low-cost club in his basement 
(30 3 30 square footage).

It is a school-club. It is an open school. I teach about 7 different arts, and I mix
it. Traveling through the years [as an avionics foreman], I have gone to differ-
ent places, and actually studied under different masters, and mixed certain
things.

[The Christian Martial Arts Academy] has been in effect for about 15 years.
Basement of my house. Very low income, no overhead. It was basically free for
the first 10 years. It’s just last year, we had to start charging $10/month, just for
equipment replacement. Heavy bags, pads, everything, they wear out.

I want to offer [martial arts] to people that can’t really afford the $55 to a hun-
dred-and-something dollar class. The teaching is still quality. It’s a great way to
build especially the young minds, and the old. It can reform them, without it be-
ing so costly that it burns a hole in their pocket.

The academy had twelve to fifteen students, ranging from six to forty-five
years old. The students could come “when they need to come, or when they
can come.” The school was open three times a week: Monday and Thursday,
5:30 to 6:30 pm; and Saturday, 3:30 to 5:30 pm. The students were mostly
Caucasians, reflecting the surrounding neighborhood, plus one girl of Asian
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Indian background. But Kevin emphasized that the school “is open to any-
body!” Because of limited space, he could accommodate only a certain num-
ber of students. For interested callers, he referred them to other quality in-
structors in the area.

The academy’s goal was “to pass along the teachings and the moral issues
of the art. Hopefully build character in other people.” In addition, “We do
study [Bible] scripture and we talk about it in an open forum. It just helps us
understand Christ a lot better and understand the scriptures.” Kevin empha-
sized the connection between Asian-style martial arts and American Chris-
tianity. Serious practitioners were expected to follow a strict code of ethics
and to enthusiastically share (evangelize) the gospel with other people.

The way that you treat other people are the same. You are very giving, you are
very humble, you are very kind. You protect the weak, you stand up for justice,
and you spread the word and you spread the teachings.

Ideally, through martial arts training, kids would learn to resist negative
peer pressure and to develop their own individuality, that is, “a leader instead
of a follower.” “[Martial arts] builds strength, character, motivation. A lot of
self-discipline. You have to say no every once in a while.” Kevin asked his
students to be “self-sufficient,” and “just to be the most that they can be.”

Kevin was one of many self-identified Christians who practiced and taught
the martial arts. The Christian duty to serve and to share the gospel motivated
these teachers to offer low-cost instruction, often at home and church base-
ments. Conservative churches (e.g., Southern Baptist, LDS/Mormons) spon-
sored youth organizations, such as the Boy Scouts, which included martial
arts in their sports curriculums. Christians may frown on classes for Bud-
dhism, Hinduism, or even yoga, but relatively few expressed qualms about
karate.15

At the other end of the ideological spectrum were feminist and gay/lesbian-
friendly martial art schools, such as Thousand Waves in Chicago. As de-
scribed by Sharon Guthrie, “the dojo is owned and operated by two lesbian
feminists who team teach approximately 160 students,” primarily in seido
karate.16 The school encourages social and political involvement in the com-
munity: “for example, students demonstrate their martial arts skills in the Gay
Rights Parade and ‘take back the night’ marches, and are actively involved in
International Women’s Day and the Chicago Women’s Cancer Project.”17

Thousand Waves participants would likely see little commonality with the
Christian Martial Arts A c a d e m y. However, both the Christian and feminist-
themed schools reinforced the traditional, communal strains in martial arts and
countered the increasingly competitive, commercialist strain. They emphasized
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“self growth and cooperation with others, rather than competition and win-
ning tournaments.”18 They also provided safe, affordable places for student to
develop proficiency in martial arts and to participate in larger, socially mixed
settings, such as tournaments.

BROADENING IDENTITIES

Some people criticize multiracial organizations as assimilation into the white
cultural majority. Some blacks, for example, consider any church where
blacks make up a minority to be culturally “white/honorary white.”19 How-
ever, Emerson finds, “far from integration leading to assimilation, integration
helped people grow more secure in and proud of their cultural identities.”

The experience of being with people of a variety of backgrounds thus helps lead
those in multiracial congregations to place a positive value on people’s distinc-
tiveness; to use those differences as part of the process of working toward a
higher goal; to desire the differences, too, as a way of enriching themselves; and
. . . to learn how to live in a multiracial and multicultural group.20

As an outsider, transplanted institution, the martial art was particularly
compatible with a wide variety of groups in American society. Blacks who
would not attend a racially mixed church had no problems attending a mixed
karate school. It served as a “tabula rasa” (blank slate), in which different
groups channeled their particular identities and aspirations. For conservative,
white Christians such as Kevin (Pittsburgh), karate was an excellent vehicle
to introduce and explain the teachings of Christ. For college-educated femi-
nists or urban blacks, karate was an ideal mechanism for their respective com-
munities to empower themselves physically and spiritually.

The larger tournaments and public festivals, in turn, brought together par-
ticipants from a wide array of karate schools. By empowering students to par-
ticipate in larger, socially mixed settings, the evangelical Christian, black,
feminist, and gay/lesbian-themed schools helped strengthen universal and
mainstream aspirations. One could identify with a particular ethno-racial, re-
ligious, or sexual group and still aspire to participate in the mainstream of
American life.

For Hyun (Korean American female, twenty), the martial art (Jundokan
Karate) allowed her to grow as a unique individual in a strict, yet caring, het-
erogeneous community. Hyun contrasted her karate class with the pattern of
racial insularity and separation at Jesuit University. Located in mostly rural,
eastern Washington, the predominantly white faculty and students seemed
aloof from her and from other, foreign-looking students. In response, minor-
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ity and international students retreated to homogeneous enclaves, and some
embraced the political mantle of victimhood.

As a Korean-American, in a Las Vegas high school, the only evidence of my mi-
nority status was statistics and graphs on paper. Diversity was never an issue and
acknowledging one’s self as a racist made you an instant outcast. Political top-
ics dealing with minorities in schools and the workplace seemed almost unreal,
if not, slightly exaggerated. It was not until I enrolled in Jesuit University that I
felt the effects of being a minority. My classes were predominately made up of
Caucasian students with Caucasian teachers; language classes and a few others
were an exception.

In some of my classes, I was the only Asian present; that alone made me feel
mentally isolated and heavily reinforced my minority status. I have always been
aware of my background and heritage, but such a drastic diversity change
heightened my awareness to the point I started to feel self-conscious. Not only
were my Korean features a striking contrast to that of my classmates but so was
my name. I dreaded role call; I had a very traditional Korean name and most of
the professors never correctly pronounced it. I have encountered teachers who
struggle with my name in high school. However, they always gave me the re-
spect of putting forth an effort; when their efforts failed, I received an apologetic
look. Unfortunately, college was different. Most of my professors barely took
the time, if any at all, to correct themselves. They simply opted to use the wrong
pronunciation in front of my peers. This was not a simple matter of embarrass-
ment. The professors made my name sound ugly and foreign even to me. It is
possible I might not have felt so disrespected if I attended a large university with
class population reaching the hundred but my largest class had thirty students.

I joined the International Student Union and found students that were of all
different races but yet were so much like me. I was comfortable talking about
my culture and enjoyed listening to theirs. I talked to a couple of study abroad
students who experienced incidences of isolationism in their classes. One girl
claimed many of the students did not bother to strike up a conversation, assum-
ing her English was poor. Though this might be understandable, since the study
abroad students’ English is accented and sometimes slightly broken, the offen-
sive part was the questioning her intelligence. Not speaking perfect English does
not equal ignorance and stupidity. However, during group projects, the Korean
student told me her group mates did not trust her with major work and gave her
remedial tasks. In a separate case, another Korean study abroad student was not
allowed to contribute any work in a group project at all. It is incidences like
these that encourage international students to find comfort among their own
kind. My initial interest in joining a school club was trying to find others like
me. Since there was no Korean club on campus, I joined ISU. It almost feels as
if the club went from trying to introduce different cultures to the Jesuit Univer-
sity community to a exclusive social for foreign students.

My karate class proved different from all my others. The students enrolled were
a diverse mix or predominately Caucasian varying from semester to semester.
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However, we understood all of us were on the same level and learning some-
thing new and foreign. As class went on, there was no question about our abil-
ity or intelligence based on race. Each of us could see the progress and capabil-
ities of every student; each of us had our own strength and weaknesses. The
class demanded respect for each other and everyone complied. We all had a
common love of karate and bonded through our physical and mental hardships
of the martial arts. The class was almost like a family. I got to know every stu-
dent. I felt at this point, regardless of their race, background, or political views,
it would not change the positive qualities of these individuals I had personally
observed.

Jesuit University is in no way a discriminating school and emphasizes diver-
sity as much as possible. In order to not judge another culture by its looks and
clear any mistrust that may occur, looking beyond the skin and socially inter-
acting is key as shown by my karate class. Ignorance of the other culture some-
times leads to feelings of offense but spending too much time being offended
leads to more isolation. It almost feels someone or some group is always being
offended and voicing an angry voice on the news. For example, a Hispanic
woman is angrily talking to the media and behind her is a large Hispanic group
with picket signs and posters. All are concentrated so heavily on being offended
that I do not feel they understand how much they are isolating themselves; how
much they are making themselves a minority and how much of “the world
against us” attitude they have taken on. In the recent presidential elections, Mc-
Cain and even Obama have to constantly emphasize and convince the voters,
they are one of the people. One man has to convince the country he is an advo-
cate for everybody’s interests. If you had the mindset of the study abroad stu-
dents I encountered, you would think it was impossible. If you had the mindset
of myself and the students in my karate class, it might be hard to believe but
very possible. Everyone can share a common bond that unites them regardless
of a person’s background, race, or political view.21

FITZPATRICK’S TANG SOO DO: 
CRITICAL ENGAGEMENT IN THE SOUTHSIDE

In South Park, FTSD illustrated the positive framing of the martial arts, and
the various opportunities for engagement with mainstream institutions. At the
South Park Neighborhood Club (SPNC), FTSD was the most popular youth
program in 1999, with nearly a hundred students, including the children of uni-
versity faculty and staff. Fitzpatrick privately expressed criticism of other pro-
grams at the SPNC for lacking proper discipline. In the aerobics program, the
instructor would eat junk food (e.g., potato chips, soda) after class. “That’s not
treating your body in a healthy way.” In other youth-oriented classes (e.g., bas-
ketball), the instructors just let the kids run wild. “I do not tolerate such action
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in my class.” Fitzpatrick wished to leave the neighborhood club as soon as
possible, so he could open his own school and instruct his students the true
TSD way, without the negative influence of other park programs.

Still, after successfully opening up his own building, Fitzpatrick publicly
expressed gratitude to the neighborhood club. “It was a nice home for us, be-
fore we were ready to move in here.” While believing that martial arts, specif-
ically Tang Soo Do, had a superior set of ethics compared to conventional
youth organizations, he appreciated the opportunities to participate in the civic
and commercial life of South Park. High-quality martial arts were popular at-
tractions at public events. Every year, Fitzpatrick and his students, thirty-three
to forty strong, marched in the South Park Independence Day (July 4) Parade.
FTSD claimed more participants than any other organized group, including the
marching band. “The only larger group were the kids on bikes!”

University Multicultural Festival

Moreover, as an “Asian” martial art, FTSD was invited to the annual “Festi-
val of Nations” at the University International House. As described by the stu-
dent organizer Grace, a graduate student from China:

The festival of nations is going to be held at May 20th from 2 to 5 pm. It is a
celebration that promotes awareness and appreciation of our culturally diverse
world. The Festival is a showcase of many countries where students staff booths
of food, drink or ethnic crafts, as well as present traditional music, dance, the-
atre and films.

Grace estimated twenty booths, twenty performance groups, and about two
thousand people during the course of the three-hour event.

For the 2001 festival, FTSD brought more than twenty students, evenly di-
vided between adults and children. Tang Soo Do was one of the most popu-
lar demonstrations, with over a hundred spectators packed around the main
lounge. FTSD was the only group to break boards, and the children and
women students received special applause. The red belt children got to do fly-
ing kicks, and the last one jumped over five other children to do so.

Using a microphone, Fitzpatrick enthusiastically introduced TSD to the
mostly university-affiliated audience. He stressed that the classes were highly
traditional and closely followed the style of Tang Soo Do as it has been taught
in Korea for generations.

We are fortunate to have as our head [ITF founder] Master Kim, who teaches us
Tang Soo Do as taught in Korea. A few students are actually going to Korea next
month [to train with Master Kim]. In ITF, we have a systematic program, instead
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of personal whims of the instructor—it’s like learning addition and subtraction
in math.

Although not mentioned by Fitzpatrick, the festival was also an opportu-
nity to bring neighborhood residents to the university. FTSD was the largest
community-based group from South Park, since the other festival groups
were either university student organizations or from other parts of the city,
such as a Mexican dance troupe from the Pilsen neighborhood. FTSD was the
only group to bring a large contingent of neighborhood children, and their
friends and family. (One professor in the audience remarked, “All those chil-
dren!”) Except for those working at the university, the FTSD families had
never set foot inside I-House, or any other university building. For example,
Ken W.’s family had lived in South Park for more than ten years, and just a
few blocks away from I-House, but they had never entered the building until
the 2001 festival.

University facilities (e.g., library, dormitories) had a strict policy of check-
ing identification cards and of excluding those not affiliated. For most FTSD
members, Midwestern University was an exclusive, alien zone. Conversely,
most university students at I-House were from outside Chicago, many from
foreign countries, and were wary about interacting with the urban neighbor-
hood. Some were simply scared to go out at night. I-House resident and grad-
uate student Linda (Korean female) said that she avoided close proximity
with black residents when jogging outside.

FTSD participation at the I-House festival provided an opportunity for uni-
versity students to interact with neighborhood families, especially the chil-
dren, in a safe, easy-going manner. The TSD children were easily recognized
by their uniforms as they checked out the different booths and activities.
Linda and her mostly Asian friends said they loved interacting with the chil-
dren. The international students at the Japanese booth made free origami for
the children. The Korean table offered official tourist maps of Korea. One
TSD child (black male) received the map with enthusiasm, since Korea was
the ancestral home of Tang Soo Do.

I-House program officer Catherine said that the group’s performance was
a great success. She asked FTSD to come back every year, and invited the
members to operate one of the community booths at the fall orientation fair
for international students (September 18, 2001). She allowed the author to
take a Festival of Nations official poster (worth $10), free of charge, to dis-
play at the school. As of 2003, Fitzpatrick still had the poster displayed next
to the changing rooms.

The Monday after the festival, Fitzpatrick told the youth class, “You all
did a fantastic job!” In private, he said that the audience seemed to like the
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TSD demonstration, although not many spoke to the teacher about actually
joining. Still, it was a great opportunity to advertise FTSD to the larger uni-
versity and South Park community. For Fitzpatrick and the TSD students, the
festival performance offered a sense of validation and legitimacy for their
years of training. The children, in particular, had worked hard on their forms
and board-breaks, and were excited to do them well in front of a big, sup-
portive audience.

August W. (black female, nine) said that she liked the various cultural
foods (“uhmm . . .”) and the “Queen of Australia,” that is, an Australian male
student dressed up like the queen of England. “A man dressed as a woman,
that was funny!” She also complimented the beautiful Japanese origami.
Adult practitioner Jody (black female) said that she was very impressed with
the event. She would like to get her local Buddhist musical group (Soka
Gakkai) involved next time.

FTSD became a regular part of the annual I-House festival, and was in-
cluded in the festival media releases and posters. Adult practitioners such as
Jody, in turn, put up advertising posters for the festival in their neighborhood
businesses (e.g., health shop). The annual event exposed FTSD families to the
cultural diversity of Midwestern University, and vice versa, and eased the
sense of separation between the neighborhood and the university. It expanded
the range of community stakeholders in the I-House, and by extension the
larger university. Conversely, for I-House residents and university students,
the event helped put a human face to the larger Southside—that it was a place
with real families and children doing all sorts of interesting things, such as
martial arts.

Since the multicultural festival, FTSD has deepened its involvement with
Midwestern University and the South Park community. In 2002, black belt
student Mr. Mintz started a TSD student club at Midwestern University; and
in 2004, Ken started low-cost instruction at the old South Park Neighborhood
Club for residents. In 2001, Master Fitzpatrick also started teaching the after-
school martial arts program at a MU-founded, urban charter school, which
educated lower-income, neighborhood students.

Ken said that Tang Soo Do provided one of the few popular opportunities
for interaction in South Park: “I would not characterize the university and
neighborhood as completely socially separated, but the interaction between
the two is pretty much confined to neighborhood shopping (i.e., sundries and
groceries), elementary schools, and sports programs. The latter consists of
sports camp, soccer and tang soo.”

As discussed in chapter 2, many university students volunteered at the
public schools, but they did not meaningfully interact with the children’s
families. Moreover, religion was not a significant bridging institution: most
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university students and faculty were either irreligious or attended mostly
white (progressive Jewish or Christian) congregations, while black residents
attended predominantly black ones. The various martial arts clubs in South
Park, from Aikido to Tang Soo Do, were among the most popular platforms
for university members to form intimate ties with neighborhood residents, es-
pecially with young, black males.

POLITICS OF BRIDGING

The large martial art federations avoided discussing divisive social issues,
such as race. When I inquired about the racial and ethnic composition of their
students, the officers at the Taekwondo and Tang Soo Do federations sternly
replied, “The race of our students does not matter!” and “We don’t ask for
such information from students!” When I included questions on affirmative
action or the 2008 presidential election in an e-mail survey to Spokane and
Chicago area martial artists, most respondents simply skipped the questions.
They did not see the relevance of race or party, which are inherently divisive
categories, to their martial art practice, which is open to all individuals. One
replied: “I’m not comfortable answering the above questions as I fail to see
their purpose within the greater context of your original questions regarding
Martial Arts and the individual.”

Master Fitzgerald occasionally aired complaints about the ineffectiveness
of city youth programs or the exclusivity of Midwestern University; these
were common complaints among neighborhood residents. Still, in his racially
and ideologically mixed school, he did not publicly discuss national issues,
including the 2008 presidential election.

Our school has every background and political views. Instructors are not sup-
posed to get into political debates; it’s not appropriate. Even if most like Obama,
some will be opposed. I am sure people discuss among themselves [after class].
People in South Park are very opinionated!22

Even when karate schools did not directly address racial and partisan pol-
itics, they had a subtle, indirect impact by serving as platforms for persons of
varying backgrounds to interact: law enforcement and youth, whites and
blacks, gays and straights, rural residents and university students. Unlike
evangelical churches, karate clubs regularly brought together religious social
conservatives and progressives. For example, Beth T. (white female, English
professor) trained in Shotokan Karate while a doctoral student at the Univer-
sity of Nebraska. The karate dojo attracted progressive-minded professors,
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graduate students, and “artistic” types associated with the Lincoln campus;
and military, law-enforcement, and other security-oriented personnel from the
surrounding Lincoln area. The two groups espoused different political views;
but through karate, Beth said, “I became friends with everybody.”

Beth’s diverse karate club did not openly discuss politics; but, scholars ar-
gue, the initial absence of political discourse actually facilitates ties among
people of opposed views. In heterogeneous settings, the ideal sequence of
events is for people to “get to know each other as individuals, and only later
[to] recognize each other as members of disliked groups. . . . Thus a person
may easily develop a liking for another person long before discovering their
differences of political opinion.”23

In the partisan, political arena, evangelical Christians are often stereotyped
as dogmatic and secular progressives as amoral. But in the small, intimate set-
ting of martial arts clubs, people learn to go beyond simple stereotypes and to
know each other as unique, complex individuals. Anna M. (white female,
psychology professor, forty-three), formerly Catholic and currently atheist,
described her unlikely friendship with Brad, a white evangelical Christian, at
a small judo club (thirty members) in an economically challenged, Spokane
neighborhood.

It was about a month after [Brad] had started with the club that he heard me say
that I was an atheist. It wasn’t so much we didn’t talk to each other . . . it just
seemed that he was avoiding me (for drills etc). When we finally did start talk-
ing again, he seemed to warm up . . . he had started helping a lot with the kids
that came to practice and he and I were working with them one night (he’s great
with kids). After practice, I was saying how I thought judo was great for these
kids—gave them exposure to nice adults in a structured environment where they
could succeed and how I thought it was more helpful to these kids than therapy
(some of the kids had had behavioral issues at schools and their moms had been
advised to get them into counseling). Brad then told me that for him it was a way
of being of service to god (or something like that) and that he thought a lot about
Brett (my husband) and I and how we seemed to care about the people in the
club—then he asked me if he had heard right that I didn’t really have a belief . . .
and the conversation turned to how it was the problem of suffering that killed
my faith in a benevolent god, and he invited me to come to his church for fel-
lowship where they could understand how people would have problems with be-
lieving, given the misery in the world. He was really nice about it, and I was
equally nice and appreciative but declined, which he seemed/seems fine with.
We seem to share a goal of providing a good experience for kids who might have
little otherwise.

Anna described another “odd couple” friendship between Jason and Chuck
(white males), two black belts who have trained at the judo club for over six
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years. Jason has bachelor’s and some postgrad education, works in a white-
collar position in the health field, and holds progressive/left-leaning views
about the Iraq war. Chuck has a high school education, is an Iraq war veteran,
and works as a guard at the county jail.

Chuck had a barbecue and invited Jason and some of his friends (Jason’s) over.
It was actually Chuck who mentioned [to me] that he appreciated Jason trying
to understand where he was coming from, and Chuck who admitted he could see
some of Jason’s concerns about the Iraq war. This was striking to me because
Chuck earlier told me of an incident where he stopped talking to a (non-judo)
friend of his because she was so critical of administration policy and he felt she
had no idea what she was talking about.24

Bryan W. (Irish/American Indian male, law attorney, forty-six) studied
Kenpo Karate in a predominantly white, working-class area of Spokane for
ten years. Even in such a socially homogenous, conservative environment,
Bryan was able to interact with diverse populations, including blacks and les-
bians.

My former [Karate] school, where I attended for ten years, was typically
Spokane. We had about 6 black students during that entire time. The school is
actually in an economically depressed neighborhood, so lots of kids from nearby
attended. Most of the adult students are employed as laborers, mechanics or in
retail sales. About 20 percent of the enrollment is female. There have been some
women that I know personally are gay that attended, one is a very close friend
of mine. I know of no [gay] men, which doesn’t mean anything. Given that my
instructor was a red neck rube from Idaho, it was the most open and welcoming
place I’ve ever seen.

Bryan W. eventually started his own, tight-knit judo club in Spokane. In a
small, intimate environment, he and his students felt free to discuss anything,
including the 2008 elections.

We spent the entire evening last Monday [November 10, 2008] discussing the
recent elections and how they would/wouldn’t change things. With people from
different walks of life gathered in a safe environment, where they can express
themselves and not be ridiculed if others don’t agree with them, how could you
not have fun?25

The sense of unity among diversity fostered a healthy skepticism of stereo-
types and a grounded, realistic view of the many peoples in the United States.
Master Fitzpatrick said, “What I learned is to never judge a person, whatever
his race, religion or culture . . . unless based on personal relationship.” For
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Michael P. (white male), studying Go-Ju Ryu at Sensei Villa (Spokane) for
three years provided a window into human nature.

One thing I learned a great deal about at Sensei Villa’s was human nature—the
adult classes at Sensei Villa’s were remarkably diverse (ok, diverse for
Spokane)—people came to classes for a lot of different reasons—some just
looking for a work-out; some wanting to feel competent and confident in a
frightening world; some just wanted to be Bruce Lee (or who they thought
Bruce Lee was); and some, like me, were looking for some identity and integrity
work, a way to better understand the inside by training the outside—know what
I mean? I learned a lot about human behavior—how the unique human spirit
manifests in the world and how we submit to, or fight with that spirit. To watch
a young man try to control and channel his anger when being taught a lesson on
humility by an older student—or to watch well known cardiac doctor earn his
black belt and treat it as the most important thing he had ever done in his life—
to see my Sensei come into the do-jo with a black-eye one Monday morning and
have him break down in tears of humiliation while telling the story of not han-
dling a confrontation well (nonviolently).26

People were free to try different styles and masters, to create new combi-
nations, to triumph and to fail, and to engage the larger, plural society, with-
out the burdens and controversies associated with domestic Christian
churches. The freedom to create and to combine in myriad ways fostered
unique individuality; it also contributed to the project of a shared, mixed
(mestizaje) American culture, which continually expands and is remade as
new groups join it.27 In the concluding chapter, I discuss the theoretical and
policy implications of a many-stranded model of pluralism. In the next chap-
ter, I generalize some key findings on religious participation and race rela-
tions from the General Social Survey (1972–1998). 
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Chapter 8 generalizes some key findings through national survey data on re-
ligious participation and race relations. Until recently, the prevailing literature
criticized theologically conservative churches as politically reactionary and
socially insular. Religious conservatism among whites was linked to racially
segregated worship1 and opposition to government assistance to blacks.2 In
contrast, organizations influenced by the progressive, multicultural ethos,
such as liberal mainline churches, stress outreach to all races and antiracism
education.3

Recent research offers a more complex view of religious conservatism and
racial interaction. According to the Multiracial Congregations Project (2002),
the historic, mainline Protestant churches are the least likely to be racially in-
tegrated (defined as no more than 80 percent one race)—only 2 to 3 percent
on average—despite the racially progressive views of mainline leaders. Inte-
grated Protestant churches tend to be theologically conservative and outside
of the mainline denominations; they are relatively new, large churches that at-
tract younger, committed adherents of all races.

A core membership with common theology, lifestyle or upwardly mobile values,
especially in the same generation—usually people in their 20s and 30s. A com-
mon evangelical identity often overcomes racial differences. Liberal churches
may celebrate varieties in theology that enhance cooperation at the institutional
level . . . [but they are not] well integrated at the individual or social level.4

Congregations with shared culture and purpose generate both in-group sol-
idarity (bonding social capital) and ties across different races (bridging): this
is more typical of theologically conservative churches than liberal ones.5

Some liberal, denominational leaders attempt to diversify predominantly
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white congregations by bringing in minority-race pastors, staff, and members;
however, the older, white members resist these top-down efforts at racial in-
tegration.6

THEORETICAL FRAMEWORK: 
AUTHORITATIVE COMMUNITY, OUTSIDER STATUS

Building on the recent literature, I develop a theoretical framework and clas-
sification scheme for religious participation and race relations. Some
churches combine religiously conservative doctrines and prescriptions with
interracial outreach, and their members are more likely to attend worship and
to interact with other races than the members of other churches. The combi-
nation of religious bonding and racial bridging, in turn, is more likely with
new or “outsider” churches, which are less connected to the racially segre-
gated, Protestant establishment.

In the United States, the historically major (“old-line”) Protestant estab-
lishment includes six major groupings: Episcopal, Presbyterian, Methodist,
Lutheran, Baptist, and United Church of Christ/Congregational. They defined
American religious life for much of the nineteenth and early twentieth cen-
turies, including the pattern of separate worship for whites and blacks. In the
southern states, blacks and whites historically attended separate Baptist
churches; this racial legacy colors Baptist churches today, including the
white-dominated Southern Baptist Convention (SBC). Analogous to the
Catholic Church (see chapter 3), the SBC-affiliated churches are more likely
to remake their traditional image and to create new, interracial patterns in
“frontier,” geographic contexts outside the south, especially in the western
states:7 Rick Warren’s 22,000-member, California-based Saddleback Church
is the most famous example.

In addition, an increasing number of Americans attend religious organiza-
tions outside of the major, old-line denominational groupings, such as Apos-
tolic Faith (Pentecostal), Seventh Day Adventists, and Jehovah’s Witnesses.
As outsiders to the old religious establishment, these historically minor
(“new-line”) Protestant churches have more flexibility to combine religious
conservatism with racial bridging.

Many Catholic parishes also combine elements of religious bonding and
racial bridging. The Catholic Church is historically an outsider to the Ameri-
can Protestant establishment. Moreover, in contrast to multiple, competing
Protestant churches, a unified church hierarchy organizes all participating
Catholics within a particular geographic area. As historically white ethnic
neighborhoods see an influx of Catholic immigrants from Africa, Asia, and
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Latin America, and with the conversion of native-born blacks and whites, the
local parish hosts an increasingly diverse set of believers. For African Amer-
icans, Catholicism provides opportunities to transcend the racial separation of
the entrenched Baptist and Methodist churches.

I posit that self-identified members of Catholic and “new-line” conserva-
tive Protestant churches are more likely to attend interracial worship than par-
ticipants of old-line conservative (e.g., Southern Baptist) or moderate-liberal
Protestant churches (e.g., United Methodist). Participation in interracial
churches, in turn, influences blacks and whites to build relations of mutual
trust (e.g., interracial dinner) and to moderate their views on race-oriented
politics (e.g., government aid to blacks).

GENERAL SOCIAL SURVEY

I assess key propositions with combined (pooled) data from the General So-
cial Survey (1972–1998). The GSS provides exceptionally detailed, annual
data on American religious participation. It lists nearly 200 Protestant orga-
nizations, and codes the doctrinal beliefs of each church in a fundamentalist-
moderate-liberal continuum: for example, Southern Baptist, National Baptist
Convention–USA, Lutheran–Missouri Synod, Other Methodists (not United
Methodist), and all Pentecostal groups as fundamentalists; African Methodist
Episcopal and the Evangelical Lutheran Church in America (ELCA) as mod-
erates; and Episcopalians, United Methodists, and most Presbyterians as lib-
erals. GSS-coded “fundamentalist,” that is, theologically conservative,
churches are more likely to stress biblical authority and prescriptions on
member behavior than are the moderate-liberal ones.8

I designate respondents who affiliate with “old-line” (denominational), reli-
giously conservative Protestant churches (e.g., Southern Baptist,
Lutheran–Missouri Synod) as old-line fundamentalist (OLD FUND). Respon-
dents who belong to other (“new-line”), religiously conservative Protestant
churches (e.g., Jehovah’s Witness, LDS-Mormon, Apostolic Faith, Seventh
Day Adventist) are designated new-line fundamentalist (NEW FUND). The
NEW FUND churches are more religiously conservative than the moderate-
liberal churches, and are outside of the historically major denominational
groupings (Episcopal, Presbyterian, Methodist, Lutheran, Baptist, United
Church of Christ/Congregational).

I posit that churches that combine religiously conservative (“fundamental-
ist”) beliefs with outsider (“new-line”) status are more likely to have high lev-
els of membership attendance and racial interaction than churches without
such combinations. Therefore, among Protestants, new-line fundamentalists

Religious Participation and Race Relations 155

09_154_Ch08_pt3.qxd  5/14/09  3:18 PM  Page 155



(e.g., Pentecostals) are more likely to regularly attend church and claim in-
terracial worship than the old-line fundamentalists (e.g., Southern Baptist) or
the moderate-liberal Protestants (e.g., United Methodists).

In summary, I analyze four major religious categories: Catholic, NEW
FUND (e.g., Jehovah’s Witness, Pentecostal), OLD FUND (e.g., Southern
Baptist, Lutheran–Missouri Synod), and the moderate-liberal Protestants
(e.g., Episcopal, Presbyterian, United Methodist, Unitarian).

The GSS also includes three key indicators of race relations: interracial
worship, interracial dinner, and government aid to blacks. Interracial worship
is indicated by whether the respondent attends a church that has visible mem-
ber(s) of the opposite race:

Do Blacks/Negroes/African Americans attend the church that you, yourself,
attend most often? (Question for white/non-black respondents)

Do Whites attend the church that you, yourself, attend most often? (For black
respondents)

A church with black and white members does not necessarily imply interra-
cial social capital, that is, relations of trust and cooperation across the races.
Members of different races may worship inside the same church building, but
not actually interact on an individual basis. Still, compared to a monoracial
church, an interracial church provides greater opportunities to interact across
racial cleavages. I conceptualize interracial worship as more of an organization-
level tie that, depending on other factors, contributes to positive inter-group at-
titudes and social ties at the personal level (bridging social capital). A partial
indicator of bridging capital is interracial dinner at home:

During the last few years has anyone in your family brought a friend who was
a (Negro/Black/African American) home for dinner? (Question for non-
black respondents)

For most Americans, dinner at home is an intimate, small group activity.
Sharing dinner with a person of another race suggests a degree of social com-
fort and trust.

Finally, I expect participation in interracial churches to influence modera-
tion on racial politics, specifically government aid to blacks:

Some people think that (Blacks/Negroes/African Americans) have been discrim-
inated against for so long that the government has a special obligation to help
improve their living standards. Others believe that the government should not
be giving special treatment to (Blacks/Negroes/African Americans).
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Most whites strongly oppose government aid to blacks, while most blacks fa-
vor such aid. In the spirit of compromise and moderation, I expect participa-
tion in an interracial church to increase white support for government aid to
blacks. Conversely, I expect blacks in an interracial church to be less sup-
portive of special treatment for blacks. In other words, I expect a relative con-
vergence in views between blacks and whites in interracial churches.

GROWTH OF INTERRACIAL WORSHIP: TWO VIEWS

The GSS shows significant growth in interracial worship among whites and
blacks. The percentage of white churchgoers reporting interracial worship in-
creased from 34 percent (1978) to 45.6 percent (1990–1994), while blacks in-
creased from 36 percent in 1978 to 46–49 percent in later periods. The per-
centage for whites is artificially depressed because many live in rural areas
(e.g., Montana) or towns with few blacks. In large cities (pop. over 250,000),
more than half of blacks (52 percent) and whites (58 percent) attended inter-
racial worship in 1990–1994. (See table B.1; all GSS tables are listed in ap-
pendix B.)

One has to assess the meaning and reliability of the response of interracial
worship. What does it mean when a respondent claims to have member(s) of
the opposite race in her church? Unfortunately, the GSS does not ask the re-
spondent about the numbers or percentage of the opposite race in her church.
Roof and McKinney suggest that the interracial worship data in the GSS
“probably . . . represents the presence of a small number of upwardly mobile
blacks attending predominantly white churches rather than anything ap-
proaching genuine integration.”9 The thesis of minimal interaction is but-
tressed by surveys of local congregations. In a 1998 survey, 15.5 percent of
American churchgoers (or 11 percent of white churchgoers) said that they at-
tended congregations where less than 80 percent of the congregation was of
their race; these “multiracial” congregations made up only 7 percent of the
nation’s total congregations.10 Emerson argues that for racial interaction to
have a meaningful impact, “more than 20 percent of the congregation must be
racially different than the largest racial group.”11

The alternative view is that interracial and multiracial worship is mean-
ingful and growing. The GSS shows a ten-point increase in interracial wor-
ship over nearly two decades (1978–1994). A 2006 national survey by Put-
nam et al. specifically asks churchgoers about the composition of their local
place of worship.12 The survey showed that 47 percent of American church-
goers claimed to attend congregations where 75 percent or less of the mem-
bers was of their race or ethnicity: 45.3 percent of (non-Hispanic) whites,
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44.4 percent of (non-Hispanic) blacks, 51 percent of Hispanics, and 66.6 per-
cent of Asians claimed to attend such diverse congregations. (These percent-
ages are similar to the GSS data for interracial worship.)

How can we explain the discrepancy between the two competing sets of
data? One minor factor may be that the percentage of Americans in multira-
cial congregations grew significantly from the earlier 1998 (Multiracial Con-
gregations Project) to the 2006 sample (Putnam et al.). A more substantial
factor may be respondent bias (social desirability), as respondents overesti-
mate the level of diversity in their congregations.13 In other words, the re-
spondent estimated that her congregation was 75 percent her race, when it
was actually closer to 80 percent.

If we adjust for respondent bias and only look at respondents who claimed
their congregations were 50 percent or less their race, then 21.3 percent of
churchgoers attended such racially mixed congregations: this includes 17.7
percent of (non-Hispanic) whites, 26.5 percent of (non-Hispanic) blacks, 36.1
percent of Hispanics, and 61.9 percent of Asians.14 Still, the adjusted figure
for the 2006 survey is a significant increase from the 1998 survey finding,
when 15.5 percent of churchgoers reported multiracial congregations.

Moreover, I shall demonstrate that even a “token” number of opposite race
in one’s place of worship has a significant, positive impact on inter-group ties
and attitudes, such as indicated by interracial dinner and support for govern-
ment aid to blacks.15 For this chapter, I use the GSS variable interracial wor-
ship, which does not imply any particular mix beyond one person of another
race. I assess the significance of interracial worship by measuring its correla-
tion with other key variables.

BONDING RELIGION, BRIDGING RACE: 
CATHOLICS AND NEW FUND

Among Protestants, new-line fundamentalists are the most likely to claim
weekly church attendance and interracial worship (combined GSS data).
More than half of new-line fundamentalists (black and white) attend church
at least once a week, which is nearly twice that of old-line fundamentalists
(table B.2). Moreover, 48 percent of white and 65 percent of black new-line
fundamentalists report interracial worship, compared to 39 percent of white
and 52 percent of black religious moderates (table B.3).

Catholics also report high levels of attendance and interracial worship. A
third of white Catholics and a quarter of black Catholics claim to attend church
every week or more. In addition, Catholics are the most likely religious cate-
gory to claim interracial worship: 55 percent of whites and 80 percent of blacks.
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The Catholic and new-line fundamentalist categories are important because
of their large numbers of adherents. Collectively, they make up nearly a ma-
jority of all whites and a third of all blacks that attend interracial worship
(table B.3a, column 2, “Percent within Interracial Worship Category”). They
attract especially high percentages of respondents who have less than a high
school education (table B.3b). New-line fundamentalists and Catholics col-
lectively represent a solid majority of less-educated whites and more than a
fourth of less-educated blacks who attend interracial worship. New-line fun-
damentalists alone represent a fifth of less-educated whites and blacks in in-
terracial worship, which is higher than Protestant liberals and moderates com-
bined.

I elaborate on these general categories with examples from specific Protes-
tant churches and groupings (table B.4). Respondents from NEW FUND
churches, such as Pentecostals and Seventh Day Adventists, display high lev-
els of weekly attendance and interracial worship. The exemplar of religious
bonding and racial bridging is the Jehovah’s Witnesses: 65 percent of mem-
bers claim to attend church at least once a week and 86 percent report inter-
racial worship.16

In contrast, liberal churches lack this combination of bonding and bridging.
Among Unitarians, 65 percent claim interracial worship, but only 16 percent
report weekly attendance. Among Episcopalians, 58 percent report interracial
worship, but only 19 percent weekly attendance.

The members of the historically segregated Methodist, Baptist, and
Lutheran churches report the lowest levels of interracial worship.

COUNTERING LOCAL HOMOGENEITY

The racial homogeneity of most local congregations partly reflects that of
their surrounding neighborhoods. For example, the South Region of the
Chicago (International) Church of Christ only had ten whites among their
predominantly black, 250-plus members. Large, proselytizing organizations,
such as the ICOC, counter the homogeneity of local neighborhood chapters
by regularly connecting members to metropolitan, state, and national confer-
ences. The racial composition of the church body at the state and national lev-
els, therefore, influences opportunities for racial interaction among the local
members.

The pooled GSS data allows us to gauge the racial and educational diversity
of select churches at the national level (table B.5). Racial self-identification is ar-
guably less vulnerable to respondent bias or error than claims of interracial wor-
ship.17 The select national churches include the United Methodist, Episcopal,
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Unitarian, Assembly of God, Jehovah’s Witness Seventh Day Adventist, and
Apostolic Faith Church. For comparison purposes, I also include Catholics,
Mormons, Southern Baptists, and Pentecostals (generic). While Southern
Baptist is an important category, I cannot distinguish between members of the
Southern Baptist Convention and that of the numerous, independent Baptist
churches from the Southern states. The percentage of blacks in the SBC na-
tionally is likely between 5 to 8 percent, not the 19 percent reported in the
GSS survey.18 Similarly, the generic category of Pentecostals does not spec-
ify any one church.

Although 65 percent of Unitarians claim to attend interracial worship, less
than one percent of Unitarian respondents identify as nonwhite.19 The Episco-
palians are more diverse, with 7 percent nonwhite. The Assembly of God (94
percent white) and the LDS-Mormons (96 percent) are also predominantly
white, which reflect their early histories of racial exclusion. The racial compo-
sition of the above churches is consistent with the Roof and McKinney thesis
of a “small number of upwardly mobile blacks attending predominantly white
churches.” A highly homogeneous membership implies that even large regional
gatherings would not offer many opportunities to experience racial diversity.

In contrast, other new-line, conservative churches suggest a stronger model
of racial diversity: the Jehovah’s Witnesses are 62 percent white, 30 percent
black, and 8 percent other races; Seventh Day Adventists are 32.5 percent
nonwhite. Many fast-growing Pentecostal groups are also racially diverse:
among respondents from the Apostolic Faith Church, 69 percent claim inter-
racial worship (sample size N � 13), and the percentage of whites (48 per-
cent) equals that of blacks (N � 27). Although Steensland et al. categorize the
Apostolic Faith Church as “Black Protestant,”20 the AFC website proudly de-
clares itself to be a multinational, multiracial church, with portraits of racially
diverse members from Asia, Africa, Europe, and the Americas.21

Despite their inclusive ideals, the Unitarians and other liberal-moderate
groups tend to be homogeneous in terms of race and educational status, that
is, better-educated whites. The religiously conservative groups attract large
numbers of less-educated persons; and those that combine religious conser-
vatism with outsider status (e.g., Apostolic Faith, Seventh Day Adventists)
show high levels of educational and racial diversity. They illustrate what I
term a “concurrent” model of social capital, whereby bonding (on religion)
and bridging (on race and education) reinforce each other. Among significant
religious groups (at least thirty respondents in the GSS combined data), the
exemplar of bonding and bridging is the Jehovah’s Witnesses, with the high-
est percentage of interracial worship, the most balanced racial composition
(i.e., equal percentages of white and nonwhite members), and one of the high-
est weekly attendance.22
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KEY PREDICTORS OF INTERRACIAL WORSHIP:
CATHOLICISM, NEW-LINE 

FUNDAMENTALISM, ATTENDANCE

Multivariate regression models confirm that affiliation as Catholic or NEW
FUND is strongly correlated with interracial worship (table B.6). Among
whites, Catholics are nearly twice (1.865 times) as likely as non-Catholics to
attend interracial worship; in other words, Catholic affiliation is associated
with 85.6 percent higher odds of attending interracial church. Among blacks,
Catholics are over five times (5.828) as likely as non-Catholics to attend in-
terracial worship. In comparison, three additional years of formal education
(e.g., from high school to some college) increases the odds of interracial wor-
ship by only 14.9 percent for whites and 8.3 percent for blacks (table B.6,
model 1).

The conventional view is that Protestant fundamentalism is associated with
racial segregation. Interestingly, this thesis only holds for blacks. For whites,
affiliation with a religiously conservative (fundamentalist) church has a sta-
tistically insignificant, albeit positive, correlation with interracial worship.
For blacks, however, fundamentalist church significantly decreases the odds
of interracial worship by 31.3 percent. In other words, black fundamentalists
are a third less likely to attend interracial church than are moderates and lib-
erals (table B.6, model 2).

However, the negative correlation between Protestant fundamentalism and
interracial worship only holds for old-line fundamentalists. In model 3, I
break down fundamentalism into old-line and new-line components. Among
blacks, old-line fundamentalists have 45.4 percent lower odds of attending in-
terracial church, compared with the reference category of liberal-moderate
Protestants; however, new-line fundamentalists are almost twice (1.594) as
likely to attend interracial church than liberal-moderate Protestants. Similarly,
old and new-line fundamentalists have opposite correlations for whites: OLD
FUND is associated with 13 percent lower odds of interracial worship, while
NEW FUND has 60 percent higher odds.

Moreover, religious bonding and racial bridging reinforce each other: re-
spondents who claim to attend church regularly are also more likely to wor-
ship with another race. The bivariate correlation between church attendance
and interracial worship is positive and significant for both white and black
Protestants (analysis not shown). Multivariate regression confirms that
church attendance has a significant, positive correlation with interracial wor-
ship (table B.6, model 4): this is consistent with reports that the most active,
fastest-growing congregations (e.g., megachurches) are also the most racially
integrated.23
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Among Catholics, the bivariate correlation between church attendance and
interracial worship is positive for whites and blacks, but significant only for
whites. This suggests that parishes with active white members also attract
nonwhites; and that black Catholics generally report interracial worship,
whatever their personal level of attendance.

FROM INTERRACIAL WORSHIP TO DINNER

Catholic, new-line fundamentalist, and church attendance are highly signifi-
cant predictors of interracial worship. Interracial worship, in turn, contributes
to positive inter-group attitudes and relations of trust (social capital), which
is indicated by sharing dinner with another race.

Similar to interracial worship, the percentage of respondents having inter-
racial dinner is substantial and has steadily increased for whites. In the most
recent data (1990–1996), a third of whites and half of blacks claimed a fam-
ily member invited the opposite race home for dinner (table B.7).

Among blacks, Catholics are 1.450 times more likely to report interracial
dinner than non-Catholics; among whites, Catholics are slightly less likely
(albeit not statistically significant) (table B.8, model 1). Among both blacks
and whites, new-line fundamentalists are more likely to report interracial din-
ner than moderate-liberal Protestants, while old-line fundamentalists are less
likely (table B.8, model 2). (The correlation is only significant for white new-
line fundamentalist.)

The positive, significant impact of Catholicism (for blacks) and new-line
fundamentalist (for whites) is primarily because of their association with inter-
racial worship (table B.8, model 3). A person attending interracial church has
more than twice the odds ratio as a person attending racially homogeneous
church to experience interracial dinner (2.245 odds ratio for whites, 2.643 for
blacks). In other words, interracial church is associated with 124.5 percent
higher odds of interracial dinner for whites, and 164.3 percent higher odds for
blacks. In contrast, three additional years of formal education only increases the
odds of interracial dinner 18.4 percent for whites and 41.3 percent for blacks.

Specific Churches and Groups

I elaborate on these correlations with general religious categories and with
examples from specific churches and groups (tables B.9, B.10). The groups
with more interracial worship or better-educated members have more interra-
cial dinner among their members. Overall, Catholics are more likely to report
interracial dinner than Protestants. New-line fundamentalists are more likely
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to report interracial dinner than moderate-liberal Protestants, while old-line
fundamentalists are less likely.

Among whites, the Pentecostals (generic) and Seventh Day Adventists
match the interracial dinner rate of the better-educated Episcopalians. The ex-
emplar is again the Jehovah’s Witnesses: white Witnesses are more likely than
white Episcopalians to claim interracial dinner, and black Witnesses match
the dinner rate of black Episcopalians.

These percentages arguably underestimate the impact of NEW FUND
churches on interracial dinner. Members of liberal churches (e.g., Episco-
palian, Unitarian) tend to be better-educated, and better-educated persons
have more opportunities to participate in a variety of organizational settings
(e.g., school, work, civic, and political organizations) and to meet different
kinds of people than the less-educated.24 The small percentage of blacks in
Episcopal (6 percent) and Unitarian churches (1 percent) suggests that their
predominantly white, better-educated members experience interracial dinner
with people from outside their church.

NEW FUND churches have greater percentages of less-educated whites,
who have fewer organizational and civic options. They are more likely to
experience interracial dinner with fellow church members than are better-
educated whites in the liberal churches.

Self-Selection and Causality

Interracial worship is strongly correlated with interracial dinner. However, we
have to account for self-selection and the direction of causation. People who
are already predisposed to racial interaction or who have other-race friends
may be more likely to attend interracial church: they self-select themselves
into the church. In this scenario, interracial worship does not contribute to in-
terracial dinner; they are both symptoms of people who already have, or who
are interested in building, interracial social capital.

Careful empirical analysis and logic reduce the likelihood of self-selection.
My control variables include educational status and political ideology. Better-
educated and politically liberal individuals are more likely to espouse racial
interaction; and better-educated persons have more organizational and civic
options. Nonetheless, even less-educated, politically conservative persons
have higher odds of interracial worship, if they affiliate as Catholic or NEW
FUND; and higher odds of interracial dinner, if they attend interracial church.
In addition, churches with robust racial interaction are disproportionately, re-
ligiously disciplined organizations with detailed rules, such as regular tithing.
It seems unlikely that many people join Saddleback, Apostolic Faith, or the
Jehovah’s Witnesses primarily to interact with other races.
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The causal relations between interracial church and dinner theoretically run
both ways. People invite fellow church members to dinner; people also invite
their dinner guests (and other friends) to church. Again, practical experience
and logic suggest that the former is a more common mechanism than the lat-
ter, especially for strong religious conservatives. Because of the strict rules
and demands of highly conservative churches, it takes much time and energy
to persuade outsiders to join.25 However, once newcomers join a religiously
disciplined, conservative church, they are more likely to be invited by fellow
members to home dinner, Bible study, and other social activities than are the
members of liberal churches.

POLITICS OF INTERRACIAL WORSHIP

Finally, I posit that interracial worship influences blacks and whites to be
more racially inclusive and to moderate their views on race-oriented politics,
such as government aid to blacks.

Some people think that (Blacks/Negroes/African Americans) have been dis-
criminated against for so long that the government has a special obliga-
tion to help improve their living standards. Others believe that the gov-
ernment should not be giving special treatment to (Blacks/Negroes/African
Americans).

Since the question was first asked in 1975, there has been a fluctuating
but significant decrease in white and black support for government aid
blacks (table B.11a). However, this does not mean an increase for the con-
trary position of “no special treatment to blacks,” which has remained
steady at 58 percent for white respondents and average around 14 percent
for black respondents. Rather, the former supporters of black aid have
moderated their views and have taken the middle position between support
and opposition. Furthermore, the decline in government aid to blacks ap-
pears to reflect a more general decline in support for government inter-
vention (table B.11b).

Whites who attend interracial church have 44.6 percent higher odds of sup-
porting black aid than whites in monoracial church (table B.12, model 2). In
contrast, blacks that attend interracial church have 22.3 percent lower odds of
supporting black aid than blacks in monoracial church. This is a small but sig-
nificant convergence of views between blacks and whites. Whites with high
levels of interracial contact are more aware of the structural barriers faced by
blacks, such as inferior education and racial discrimination,26 and are more
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likely to support government aid to blacks than are whites with low levels of
interracial contact.27 Conversely, blacks with interracial friendships are less
likely to perceive racial discrimination and feel less distant from whites than
are isolated blacks.28 In a diverse, intimate church (e.g., ICOC, Jehovah’s
Witnesses, Apostolic Faith), blacks see whites from all walks of life, from
business executives to former meth addicts. They may realize that whites also
experience socioeconomic distress, and become less likely to support gov-
ernment aid just to blacks.29

Among whites, because of the history of racial division among old-line
churches (e.g., Baptists), new-line fundamentalists are more supportive of
government aid to blacks than are old-line fundamentalists. Compared to
moderate-liberal Protestants, old-line fundamentalists have 19.7 percent
lower odds of supporting government aid to blacks (table B.12, model 1).
Even after controlling for interracial worship, old-line fundamentalists have
21.5 percent lower odds of supporting black aid than moderate-liberal Protes-
tants (table B.12, model 2). In contrast, new-line fundamentalists have 10.6
percent higher odds of supporting government aid to blacks than moderate-
liberal Protestants (albeit not statistically significant) (table B.12, model 1).
In other words, religious conservatism among whites is not uniformly associ-
ated with opposition to black aid: an important intervening variable is
whether the religious conservatism is expressed through the old-line or new-
line churches.

Finally, among whites, higher church attendance significantly increases the
odds of supporting government aid to blacks; among blacks, it slightly low-
ers the odds (table B.12, model 3). For most whites and blacks, religious par-
ticipation, especially in interracial church, has a moderating influence on
racial politics.

Interracial Worship, Black Aid, and Government Welfare

Among whites, the positive correlation between interracial worship and gov-
ernment aid to blacks is all the more striking because church attendance gen-
erally reduces support for government intervention. Among whites who at-
tend interracial church, the most active (e.g., attend every week or more) are
7.8 percent less likely than the least active (once a year or less) to support
general government intervention (19.6 percent vs. 27.4 percent); however,
they are 3 percent more likely to support black aid (15.5 percent vs. 12.5 per-
cent). Among blacks, participation in interracial church lowers support for
both general government intervention and specific aid to blacks: the most ac-
tive are about 11 percent less likely than the least active to support black aid
and government welfare (table B.13).
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White Support for “Black Aid,” 
by Specific Denominations and Churches

Among white respondents, Southern Baptists are the least likely to support
government aid to blacks (6.8 percent) and the most likely to oppose (68.5
percent). In contrast, new-line, religious conservatives are generally twice as
likely (12.3 percent to 14.7 percent) to support black aid. With the exception
of the white-dominated Assembly of God, members of the more interracial
Pentecostal, Adventist, and Jehovah’s Witness churches have substantially
less opposition to black aid (44 percent to 54 percent) than the Southern Bap-
tists; in fact, they are less likely to oppose black aid than the United
Methodists, the largest liberal, old-line group. White Jehovah’s Witnesses
show the greatest moderation, with 43.1 percent expressing mixed views on
government aid to blacks; Witnesses are also less likely to oppose black aid
(44.6 percent) than United Methodists (58.3 percent) or Episcopalians (53.5
percent). Only the Unitarians (40.8 percent) are less opposed to government
aid to blacks (table B.14).

White Southern Support for “Black Aid,” by Religious Categories

Religiously conservative Southern whites are considered the strongest oppo-
nents of government aid to blacks. However, a critical intervening variable is
whether the religious affiliation is of the old-line or new-line variety. Overall,
10.6 percent of Southern whites support black aid. New-line conservatives
(11.1 percent) are nearly twice as likely as old-line conservatives (6.8 per-
cent) to support black aid, and slightly more likely than liberals or moderates
(table B.15, column A).

In addition, conservative Protestants (old- and new-line) make up a third
(33.4 percent), and Catholics over 20 percent, of all Southern whites that sup-
port government aid to blacks (table B.15, column B). Although only a tenth
of Southern whites explicitly support black aid, the majority (55 percent) of
this proactive group is either self-identified Catholic or conservative Protes-
tant. These findings suggest that political coalitions on behalf of racial equal-
ity would benefit from recruiting Catholics and conservative Protestants, es-
pecially the new-line varieties.

DISCUSSION

The GSS analysis, and my ethnographic case studies, highlights a person’s or-
ganizational affiliation and participation, rather than her stated beliefs and at-
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titudes, as the critical variable shaping her relations with other races and
classes. One may espouse the ideals of racial integration, but it is difficult to
practice these ideals without collective institutions that sustain personal rela-
tionships. Organizations that combine dense, reciprocal ties with outreach to
different races, such as some churches and karate schools, are more likely to
generate positive racial interaction than are organizations that mainly cele-
brate diversity.

The conventional literature minimizes the scope and significance of racial
interaction in churches. According to Emerson and Smith, Protestant congre-
gations generally reflect and reinforce the prevailing racial and economic
cleavages in American society. In a religious marketplace, individuals choose
highly homogeneous congregations, “made up of people from similar geo-
graphic locations, similar socioeconomic statuses, similar ethnicities, and,
perhaps first and foremost, predominantly the same race.”30 People generally
stick to what they know, the familiar, the status quo. In a racially segmented
society, the market niche for mixed-race congregations will remain small.31

Emerson argues that for racial interaction to have a meaningful impact,
“more than 20 percent of the congregation must be racially different than the
largest racial group. . . . At this percentage, the proportion is high enough to
have its presence felt and filtered throughout a system or organization. In fact,
at a 20 percent mix . . . the probably of contact with someone of another race
is .99.”32 Socializing with a few token blacks does not challenge the prevail-
ing racial views of whites; in fact, it simply gives whites a “license to believe
whatever they wish to” about blacks.33

I suggest that the market niche for interracial worship is growing and has a
significant, positive impact. Younger, educated, urban Christians, in particu-
lar, attend interracial, global-minded churches that reflect both the universal
message of Christ and the egalitarian ethos of the younger generation. The
larger churches counter the homogeneity of local, neighborhood units with
large, regional gatherings. Interracial worship is especially common at
Catholic parishes, megachurches,34 and historically outsider, “new-line”
Protestant groups.

Moreover, even if the actual number of interracial ties in a church is small,
the recognition that such relationships exist has a significant, positive impact
on racial attitudes and interaction, such as indicated by interracial dinner and
support for government aid to blacks. It may not lead whites to support radi-
cal, black candidates (e.g., Jesse Jackson) or extensive government interven-
tion; however, it arguably furthers white openness to moderately progressive,
black candidates (e.g., Barack Obama) and policies.

Finally, I stress the potential contributions of Catholic and religiously con-
servative Protestant churches to the politics of racial cooperation. If scholars
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discuss the positive role of religion, they generally mention the religiously
liberal mainline or the historically black churches, which make up the politi-
cally progressive National Council of Churches.35 While theologically liberal
churches support affirmative action and other policies favorable to racial mi-
norities, they are less likely than the Catholic and the (especially new-line)
conservative Protestant churches to build personal ties across racial bound-
aries. The politics of inclusion ultimately depends on institutions that do the
hard, grassroots work of forming friendship and trust across racial and eco-
nomic boundaries.

In the concluding chapter, I summarize and discuss the broader implica-
tions of my research for American democracy. I develop a many-stranded per-
spective that discusses how different groups can contribute to the mainstream
of American life.
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Alexis de Tocqueville warned that a society influenced by the liberal-
individualist ethos had a powerful tendency to fragment communities and to
isolate individuals from one another. Until the mid-twentieth century, the ten-
dency to isolation was moderated by the determined efforts of political, eco-
nomic, and intellectual elites to connect and educate people to republican cit-
izenship. The task of shared citizenship was especially urgent during times of
rapid industrial transformation and large-scale immigration. Political leaders
supported civic rituals, such as the pledge of allegiance, to unite native-born
and immigrant Americans. President Franklin D. Roosevelt promoted the Boy
Scouts as an instrument of national unity, and provided official recognition
and resources for its first national Jamboree in 1937.

Vast economic restructuring and global migration are again changing the
face of American society. However, our leading citizens lack the early confi-
dence that we can transcend our differences and find common ground. In
South Park, university students dream of great personal accomplishments;
however, most do not sustain meaningful conversations with their urban
neighbors, let alone envision how disparate persons can create a more safe
and prosperous community. In the absence of meaningful cooperation, people
withdraw from the diverse, public sphere and retreat to narrow, privatized 
enclaves—sometimes as narrow as alone in front of a television set. Indiffer-
ence seems the prevailing pattern in South Park and, as Putnam reports, in di-
verse communities across the United States.

Over time, the pattern of division and indifference challenges the very no-
tion of shared citizenship and democracy. Revitalizing American democracy
requires a certain level of faith that different people can cooperate and find
common ground. It also requires an intellectual paradigm to ground this faith
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in reality. I advance a “many-stranded” model of liberal-plural democracy,
which fosters and benefits from multiple group affiliations and types of en-
gagement.

A wide variety of collectivist-hierarchical organizations, representing do-
mestic and foreign traditions, bring together people that would not interact in
conventional settings. Extensive, even conflict-laden, engagements with
mainstream institutions reduce the tendency of collectivist organizations to
isolate their members and enhance their capacity to recruit diverse, new ones.
Bridging organizations, in turn, contribute to key liberal, cosmopolitan
virtues, such as empathy, cooperation, and creativity across differences.

DOUBLE-EDGED CHRISTIANITY: 
UNITING, DIVIDING AMERICANS

Francis Fukuyama argues that “democracy and capitalism work best when
they are leavened with cultural traditions that arise from nonliberal sources.”1

Since the nation’s founding, scholars from Tocqueville to Putnam have ar-
gued for the centrality of religious, predominantly Christian, organizations to
American civic and political life. Religious congregations are the leading
source of social capital, mutual assistance, and civic assistance to the poor.2

Moreover, an increasing number of churches, such as the ICOC, Jehovah’s
Witnesses, and some Pentecostals, combine religious community (bonding
social capital) with outreach to all races (bridging). They affirm that the bond-
ing and bridging dimensions of social capital reinforce each other: organiza-
tions that generate a sense of belonging and intimacy are more likely to build
trust across races and classes than are those that simply celebrate diversity;
groups that recruit new, heterogeneous members are more likely to boast
committed practitioners than are insular groups. These “bonding-bridging”
organizations reflect and contribute to a post-racial culture that sees people as
individuals, not as representatives of disliked groups, and that embraces the
mestizaje mixing of peoples. This emerging America was dramatized by the
2008 election of President Barack Obama, adopted son of the Chicago South-
side.

If 2008 symbolized the partial eclipse of racial divisions, it also showcased
another, potentially more salient division. In California, people of all races
and religions voted for Barack Obama and for Proposition 8, which amended
the state constitution to reverse the California Supreme Court decision legal-
izing same-sex marriages. Traditional marriage proponents were critiqued by
the progressive, political, media, educational, and business establishment as
either ignorant or modern-day bigots. Same-sex marriage is the most visible
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issue to divide religious conservatives, including the ICOC, from the leading,
progressive institutions of American society.

BEYOND THE CULTURE WARS

Disagreement is part of the democratic process. However, democracy also re-
lies on “cross-cutting” institutions that connect people across partisan divides
and that remind us, “Everyone can share a common bond that unites them re-
gardless [of] a person’s background, race, or political view.”

This book highlights the emergence of new and “outsider” actors, such as
Asian-style martial arts. Persons of diverse backgrounds, including conserva-
tive Christians and progressive intellectuals, feel drawn to the sense of disci-
pline and community embodied by traditional martial arts. Practitioners do
not see themselves as embattled victims, and do not feel the need to impose
artificial unity over their internal variety. They creatively adapt Confucian
(e.g., master-student hierarchy) and Buddhist-influenced precepts (cosmic
energy) to the needs of American society.

The martial arts suggest the potential attractions and contributions of or-
ganizations informed by authoritative traditions to a plural, predominantly
liberal society. To paraphrase Tocqueville’s description of Catholicism, if
conservative Christians could escape from culture war animosities, and their
images as embattled victims or bigoted oppressors, they can attract many
more adherents and generate more positive contributions to American society
than currently imagined. Transcending the culture wars, in turn, requires that
different groups practice the democratic habits of civil dialogue and public
accountability.

CIVIL, CRITICAL ENGAGEMENT: 
“DELIBERATIVE DEMOCRACY”

In the past half-century, the civil rights and evangelical movements have pro-
foundly shaped American politics in their pursuit of racial and religious lib-
erty. But over time, key actors from each grouping have become insulated
from meaningful dialogue with their critics. Racial advocates benefit from
race-conscious policies among universities, corporations, and governments;
but they dismiss opponents of these controversial policies as biased or igno-
rant.3 Religious, predominantly Christian, groups also benefit from preferen-
tial policies: state, local, and national legislatures earmark funds with little
public scrutiny, and exempt the activities of religious organizations (e.g., day
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care, nursing homes) from the regulations and taxes to which secular organi-
zations submit.4 Christian advocates dismiss public questioning of these poli-
cies as motivated by religious bias.

In contrast, a critical, many-stranded perspective acknowledges the poten-
tial validity and contributions of opposing views. It seeks to understand and
answer the disagreeable other, rather than to simply dismiss her. To the extent
that their views are meaningfully considered, particular groups develop re-
spect for the decisions of government, universities, and other mainstream in-
stitutions, even if the outcome is adverse to their immediate goals.5 An ex-
ample is the university student seminar with the ICOC and the Mormons: the
religious missionaries appreciated the respectful and cordial discussion with
the university students, even if nobody converted to their religions.

A civil, critical approach to diversity allows various groups to engage the
larger state and society, and to demonstrate their potential contributions, with-
out the burden of preconceptions. At the same time, it places their claims un-
der public scrutiny. It recognizes that no group has a monopoly on the truth,
and stresses the need to examine the claims of different groups, especially
those that impact the general public. Ideally, mainstream institutions provide
recognition and resources to organizations exemplifying different religious
and cultural traditions, if such policies generate measurable benefits to the
larger public.

Taxpayer-funded karate classes and school vouchers are useful examples.
Karate is a popular option in the park recreation district; the park staff duly
checks the backgrounds and reputations of potential instructors, and monitors
the classes for student and parental satisfaction. Some local governments
(e.g., Milwaukee, Cleveland) provide vouchers for students to attend
Catholic, Lutheran, and other parochial schools; the controversial voucher
programs are subject to empirical scrutiny and public debate to assess
whether they generate educational outcomes that are equal to or better than
comparable public schools, such as measured by standardized tests and grad-
uation rates.6

Organizations exemplifying different traditions benefit from dialogue with
predominantly liberal, mainstream institutions (e.g., city parks, colleges, me-
dia). Religious and cultural groups often isolate their members from the
larger, plural society, which is viewed as alien and corrupt. Sustained en-
gagement with mainstream institutions encourages groups to look outward, to
persuade the larger society of their merits and to seek new converts, instead
of simply insulating their members.

Some progressives resist the participation of evangelical Christian groups
at university venues, including the multicultural festival. They fear that ac-
cepting Christian participation would imply legitimacy of their regressive
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beliefs or disrupt the ecumenical, multicultural harmony of the festival. I
would balance these concerns with the social and political benefits of draw-
ing Christians into a long-term, institutionalized engagement with the life of
the academy.

Institutionalized connections ease the sense of separation between Chris-
tians and the academy, and expose Christian groups to other persons and per-
spectives. They expand the range of stakeholders in the university, and attract
persons to university events who might otherwise not be interested. Local
ICOC churches participate in municipal civic activities, such as the Chicago
and Spokane marathons7; these activities help bring this highly disciplined,
enthusiastic religious group to the mainstream of civic life.

FINDING COMMON GROUND: CREATIVE, VITAL CENTERS

For deliberative democracy to work, people need to go beyond the feel-good
rhetoric of “getting along,” and to find common ground on contentious issues,
such as abortion and affirmative action. Most Americans dislike conflict, and
either congregate with like-minded others or avoid politics altogether.8 But
the long-term solution is not to simply ignore divisive issues, but to more vig-
orously and creatively contest them. Even emotional, tumultuous disagree-
ments in the public arena push particular groups to refine their arguments and
to persuade the larger public; over time, this process may lead to areas of
compromise and cooperation, and to perspectives that creatively synthesize
different arguments and causes.

For example, abortion has been a focal point of the culture wars since the
1973 Roe vs. Wade decision. Some claim that abortion is murder and should
be completely banned, while others morally equate abortion to extracting
one’s tooth or tonsils. However, the “vast majority” of Americans have come
to a rough consensus that abortions should be “safe, legal and rare.”9 Femi-
nists for Life and other pro-life groups promote practical measures, such as
sex education, birth control, and aid to single mothers, to reduce the number
of unwanted pregnancies and ultimately abortions.

Pro-choice activists are also warming to the majority view that reducing
the number of abortions is a moral good. In 2005, New York Democratic Sen-
ator Hillary Clinton declared that supporters and critics of abortion rights, in-
cluding religious conservatives, can come together on “common ground” to
reduce the number of “unwanted pregnancies” and ultimately abortions,
which she called a “sad, even tragic choice to many, many women.”10

The emergence of centrist perspectives (e.g., “safe, legal, rare”) in the
abortion debate fosters pragmatic, empirically informed discussion on what
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sorts of measures best reduce the number of voluntary abortions. It preserves
the legal choices of women, but also honors childbirth and motherhood. It
mobilizes people to the shared civic cause of providing welcome alternatives
(i.e., adoptions) for unwanted babies. The creative synthesis of choice and life
is exemplified in popular movies, such as Juno (2007), in which an intelli-
gent, independent young woman chooses adoption over abortion. It also con-
tributes to two positive trends that cheer pro-life and pro-choice activists
alike: in 2005, acts of violence against abortion providers and facilities in
North America were the lowest since 1994,11 and abortion rates were the low-
est in three decades.12 In 2006 and 2008, voters defeated measures that would
have nearly terminated the legal right to abortion in South Dakota: the proce-
dure remains rare, but legal in the culturally conservative state.

Measures to address racial inequality are another polarizing issue. To en-
courage the integration of minorities at school and work, some promote di-
versity training for “racist” whites; others disagree with the premise that most
whites are racist. Instead of a contentious, ideological debate on white racism,
most Americans would prefer a pragmatic, empirically informed discussion
on whether particular policies enhance opportunity for different races. Recent
research finds that most corporate diversity training, which is mandatory and
highlights (white/male) managerial bias, fosters white resentments and shows
little positive impact on the promotion of minorities and women to manage-
ment.13 The most effective diversity programs connect specific individuals of
different groups and assign real responsibilities and feedback for minority
promotion: examples include mentoring and diversity task forces.14

Charles C. Moskos and John Sibley Butler argue for supply-side affirmative
action, which focuses on increasing and upgrading the pool of qualified black
candidates and achieving high, universal standards.15 Younger, black elected
leaders, such as former Tennessee congressman Harold Ford; Newark, New
Jersey, mayor Cory Booker; and Washington, DC, mayor Adrian Fenty, pro-
mote policies that upgrade the skills of all races, especially the disadvan-
taged.16 In 2007, Fenty appointed the first non-black chancellor in forty years,
a Korean American woman, to overhaul the troubled DC public school system.
Presidential candidate Barack Obama suggested a subtle shift from policies
considering race to socioeconomic needs; his economically privileged daugh-
ters, for example, should not be favored over poor whites.17

Debates on abortion, affirmative action, same-sex marriage, and other con-
tentious issues are far from resolved. Still, heated disagreement does not nec-
essarily mean permanent divisions; it also provokes creative policies and po-
litical entrepreneurs that transcend old divides. This underlies the need for
“cross-cutting” institutions to connect people across partisan lines, to ex-
change ideas and to confirm each other’s shared humanity. Same-sex and tra-
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ditional-marriage advocates may battle at the courts and the ballot box; but at
the end of the week, they also need shared institutions—if not churches, then
karate schools and tournaments—to relax, to combat (ritually), and to social-
ize with the vast complexity of American society.

REVITALIZING AMERICAN TRADITIONS

Many Americans worry that large-scale immigration will hasten the decline of
our nation’s core religious, civic, and cultural traditions.18 I argue that the influx
of “outsider” persons, religions, and cultures can also help revitalize our do-
mestic traditions. When old-line churches are historically divided between
blacks and whites, it is difficult for any one church to recruit the other race. It
is easier for Southern Baptists to recruit Asians, Latinos, and recent black mi-
grants (e.g., Caribbean, African), who are less burdened by the American legacy
of racial segregation. Younger blacks, in turn, are more likely to join churches
that include various ethnic groups, such as the ICOC, than predominantly white
ones. A racially mixed church has more human resources to evangelize the
world. Other longstanding, domestic organizations, such as the Boy Scouts,
Amway, and the army, also benefit from diverse, enthusiastic participants.

Moreover, the influx of outsider traditions provides additional venues for
Christians to engage the larger society. Conservative Christians are often por-
trayed as intellectually parochial and shallow.19 Thoughtful Christian writers,
such as Michael Scott Horton, exhort fellow believers to respectfully engage
the larger society.

We must recover the art of persuasion. The reason that America is so secularized
today is not because of public policy, but because of public belief. We must win
arguments, not just cases. We must be willing and ready to give an answer as
never before, and this means we will have to become better listeners-humbler
and more (dare I use this much-abused term?) tolerant of other people’s points
of view. We do not have to agree, but we do have to understand; otherwise, there
can be no persuasion.20

The emergence of broad, cross-cutting institutions, such as martial arts, al-
lows Christians to interact with and learn from different peoples and tradi-
tions. Karate provides a platform for Christians to befriend non-Christians;
and such relations of trust are initial steps to invite others to one’s religion.21

The real danger to religious tradition is not hostility, but public indiffer-
ence. Christians benefit from genuine, even critical, dialogue with main-
stream institutions, and this task is easier when educated people have a
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grounded understanding of diverse traditions in a plural democracy. Many
progressives are not critical of religion or tradition, per se, but specifically of
the many biases and prejudices associated with the American past. They are
more receptive to religions and cultures that do not carry the historical bag-
gage of American Christianity.

In fact, a growing number of intellectuals and journalists, or their children,
immerse themselves in outside traditions, such as Tibetan Buddhism, Indian
yoga, or the Confucian-oriented martial arts. These grounded intellectuals
and writers appreciate that institutions representing various moral traditions
present both critical challenges to and essential opportunities for a society an-
imated by liberal, plural values. They respect and are open to the possibility
of dialogue and cooperation with persons of different faith commitments, in-
cluding evangelical Christians.

Educated progressives, such as the opponents of Proposition 8, would also
benefit from platforms to interact with the religiously conservative, mass pub-
lic. They espouse liberal-democratic values, but often resort to measures, such
as judicial intervention, that remove decision-making from ordinary citizens.
Andrew Sullivan forcefully reminds us that liberal democracy depends on con-
tinuous, relentless persuasion, not judicial fiat.22 Through regular interactions
and relations of trust, progressive activists learn to speak in a language that is
respectful and sensitive to the concerns of the religiously conservative other.

BEYOND MULTICULTURALISM: 
MANY-STRANDED AMERICA

This book highlights the complex, contradictory nature of groups represent-
ing different religious, ethnic, and cultural traditions in the United States. Ko-
reans are a historically insular immigrant community, and most of their or-
ganizations are closed to outsiders;23 but through the martial arts, Koreans
share their cultural traditions with the rest of American society. Some con-
servative Christians are hostile to racial and ideological differences; other,
similarly orthodox, Christians bridge deep racial and class divides, and pro-
mote dialogue and common ground with erstwhile opponents.

Predominantly liberal, mainstream institutions influence whether and how
particular groups engage the public sphere. State health agencies partner with
faith-based organizations to provide services to low-income families; city
parks sponsor karate classes for urban youth. By recognizing the complex,
contradictory nature of group affiliations, and the critical influence of main-
stream institutions, we can better deliberate on how to maximize the benefits
and minimize the costs of diversity to liberal, democratic values.
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Many Americans express skepticism about the prospects for unity and co-
operation in an increasingly diverse society. This skepticism is reflected in
prevailing, public philosophies, such as procedural liberalism and multicul-
tural pluralism, that stress the autonomy of individuals and groups to do what
they wish and that refuse to imagine substantive, moral projects that could
mobilize diverse persons.

The many-stranded perspective builds on the liberal and multicultural re-
spect for autonomy and diversity; but it also recognizes that many, if not
most, persons do wish to engage each other, to work together, and to partici-
pate in shared institutions. People are not content to preserve old cultures and
commitments; they also wish to create new ones. The robust exercise of lib-
eral autonomy leads to the dynamic erosion of (some) old commitments and
the creation of new ones, including civic projects that mobilize diverse per-
sons. A wide variety of bridging organizations, in turn, collectively foster key
virtues for a liberal-plural society, such as empathy, cooperation, compro-
mises, and creativity.

The many-stranded project seeks to challenge and empower particular
groups to help shape the mainstream of American life. The task of engaging
differences and finding common ground is fraught with obstacles. Still, I ar-
gue that there is much more room for productive dialogue and interaction
than the conventional imagination. Beyond black and white, Christian and
non-Christian, we are human beings with complex affiliations, beliefs, and
experiences. We also live in a country animated (and haunted) by the prom-
ises of liberty, equality and democracy. By learning how to involve ourselves
in one another, we embark on the long, tortured road of renewing American
democracy. 

NOTES

1. “While liberalism arose historically out of an effort to exclude religion from
public life, most liberal theorists have thought that religious beliefs could not, and
should not, be eliminated from social life. While not necessarily believers themselves,
virtually all of the American Founding Fathers believed that a vigorous religious life,
with its belief in divine rewards and punishments, was important to the success of
American democracy” (Francis Fukuyama, Trust: Social Virtues and the Creation of
Prosperity [New York: Free Press, 1995], 351).

2. Michael O. Emerson with Rodney M. Woo, People of the Dream: Multiracial Con-
gregations in the United States (Princeton, NJ: Princeton University Press, 2006), 7.

3. In the 1990s, President Clinton’s Commission on Race illustrated the tendency
of progressive academics and affirmative action advocates to dismiss opponents. The
commission chairman, the prominent black historian John Hope Franklin, declared
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that opponents of affirmative action would not be invited for panel discussion. Har-
vard Law professor Christopher Edley Jr., a White House consultant to the race ini-
tiative, reputedly called a book critical of affirmative action as a “crime against hu-
manity” (John F. Harris, “Clinton Charms Affirmative Action Foes: White House
Meeting Offers Little Agreement, Lots of Cordiality,” Washington Post, December 20,
1997. http://pqasb.pqarchiver.com/washingtonpost/access/24026144.html [accessed
May 30, 2008]).

4. Diana B. Henriques, “As Exemptions Grow, Religion Outweighs Regulation,”
New York Times, October 8, 2006, http://www.nytimes.com/2006/10/08/business/
08religious.html (accessed May 30, 2008).

5. The perspective is similar to Elshtain’s argument for democratic civility (De-
mocracy on Trial, 2, 62); and Obama’s deliberative democracy. “[Obama advisor
Cass] Sunstein suggested as the governing philosophy of an Obama Presidency the
idea of ‘deliberative democracy.’ The phrase appears in ‘The Audacity of Hope,’
where it denotes a conversation among adults who listen to one another, who attempt
to persuade one another by means of argument and evidence, and who remain open
to the possibility that they could be wrong” (George Packer, “The New Liberalism:
How the Economic Crisis Can Help Obama Redefine the Democrats,” The New
Yorker, November 17, 2008).

6. See William G. Howell, Patrick J. Wolf, Paul E. Peterson, and David E. Camp-
bell, “Effects of School Vouchers on Student Test Scores,” in Charters, Vouchers, and
Public Education, ed. Paul E. Peterson and David Campbell (Washington, DC:
Brookings Institution Press, 2001). For a skeptical review of vouchers, see the Na-
tional Education Association, http://www.nea.org/vouchers/02voutrack.html; for a
positive view, see the School Choices website, http://www.schoolchoices.org (ac-
cessed April 16, 2008).

7. The Spokane ICOC affiliate organized a rock band to entertain runners and
spectators at the 2008 Bloomsday run.

8. Diana Mutz shows that discussing politics with people of opposing views damp-
ens political participation: “Having friends and associates of opposing political views
makes it less likely that a person will vote. . . . The greater the cross-cutting exposure
in the person’s network, the more likely he or she is to abstain from voting. Cross-
cutting exposure also demonstrated a negative influence on an index of six participa-
tion items . . . such as donating money to candidates and putting up signs” (Hearing
the Other Side: Deliberative versus Participatory Democracy [New York: Cambridge
University Press, 2006], 112).

David Brooks writes that bitter, partisan divisions alienate much of the public from
the political process: “These days most of us don’t want to get involved in national
politics because it seems so partisan and ugly. And as a result, most Americans have
become detached from public life and have come to look on everything that does not
immediately touch them with an indifference that is laced with contempt” (Bobos in
Paradise [New York: Simon & Schuster, 2000], 271).

9. Nancy Gibbs, “Why Have Abortion Rates Fallen?” January 21, 2008.
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10. Patrick D. Healy, “Senator Clinton Speaks of ‘Common Ground’ on Abor-
tion,” New York Times, January 24, 2005, http://www.nytimes.com/2005/01/24/politics/
25cnd-clinton.html (accessed April 26, 2008).

11. “Actual acts of violence against abortion providers and facilities in North
America have largely subsided following a peak in the mid-1990s. The National
Clinic Violence Survey, conducted by the pro-choice Feminist Majority Foundation,
reports that severe violence now affects only 18.4% of abortion providers and facili-
ties, a figure lower than at any time since 1994” (Wikipedia, http://en.wikipedia.org/
wiki/Pro-life, accessed April 26, 2008).

Also see 2005 National Clinic Violence Survey (Feminist Majority Foundation),
http://www.feminist.org/research/cvsurveys/clinic_survey2005.pdf (accessed April
26, 2008).

12. “According to the Guttmacher Institute’s 2005 survey of abortion providers,
the abortion rate fell 9% in five years, to 19.4 abortions for every 1,000 women be-
tween the ages of 15 and 44; the 1.2 million abortions performed in 2005 numbered
25% fewer than the high of 1.6 million in 1990” (Gibbs, “Why Have Abortion Rates
Fallen?”).

13. Alexandra Kalev, Frank Dobbin, and Erin Kelly, “Best Practices or Best
Guesses? Assessing the Efficacy of Corporate Affirmative Action and Diversity Poli-
cies,” American Sociological Review 71 (2006): 589–661. In addition, social net-
working for underrepresented groups boosts opportunities for white women, but shows
negative impact for black men; race and ethnic-based organizations within companies
may separate blacks from whites.

14. The findings of Kalev, Dobbin, and Kelly (“Best Practices or Best Guesses”)
are consistent with my research that direct personal interactions and teamwork, such
as seen among some churches and karate schools, are more likely to generate trust and
cooperation than antiracist rhetoric or education.

15. Charles C. Moskos and John Sibley Butler, All That We Can Be: Black Lead-
ership and Racial Integration the Army Way (New York: Basic Books, 1996), 137.

16. Terence Samuel, “Young, Black, and Post–Civil Rights,” American Prospect,
September 4, 2007, http://www.prospect.org/cs/articles?article=young_black_and
_postcivil_rights (accessed October 9, 2008).

17. David Paul Kuhn, “Obama Shifts Affirmative Action Rhetoric,” Politico,
http://www.politico.com/news/stories/0808/12421.html (accessed November 23,
2008).

Obama’s 2008 campaign stressed ambitious policies to benefit all Americans, such
as health care and renewable energy, which evoked a symbolic return to New
Deal–style, universal progressivism. Packer, “The New Liberalism.”

18. Samuel P. Huntington argues that uncontrolled, large-scale immigration threat-
ens a nation’s “societal security,” defined as “the ability of a society to persist in its
essential character under changing conditions and possible or actual threats” (Who
Are We? The Challenges to America’s Identity [New York: Simon & Schuster, 2004],
180).
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19. Michael O. Emerson and Christian Smith summarize: “As [evangelical histo-
rian] Mark Noll puts it, ‘The evangelical ethos is activistic, populist, pragmatic, and
utilitarian. It allows little space for broader or deeper intellectual effort because it is
dominated by the urgencies of the moment.’ Likewise N.K. Clifford argues: ‘The
Evangelical Protestant mind has never relished complexity. Indeed its crusading ge-
nius, whether in religion or politics, has always tended toward an oversimplification
of issues and the substitution of inspiration and zeal for critical analysis and series re-
flection’” (Divided by Faith: Evangelical Religion and the Problem of Race in Amer-
ica [New York: Oxford University Press, 2001], 171).

20. Michael Scott Horton, Beyond Culture Wars (Chicago: Moody Press, 1994),
http://www.amazon.com/Beyond-Culture-Wars-America-Battlefield/dp/0802408931
(accessed November 27, 2008).

21. Rodney Stark and Laurence Iannaccone observe that “people rarely convert,
unless or until they form close personal relationships with persons who already be-
long . . . To a considerable extent, conversion occurs when people align their religious
behavior with that of their friends” (“Why Jehovah’s Witnesses Grow So Rapidly: A
Theoretical Application,” Journal of Contemporary Religion 12, no. 2 [1997]: 151).

22. “[We] need patience and relentlessness in explaining our lives. And how human
they are. It’s not fair; we should have it all already. But we don’t. And in a democracy,
that means persuasion, not fiat” (Andrew Sullivan, The Daily Dish, November 7, 2008,
http://andrewsullivan.theatlantic.com/the_daily_dish/2008/11/prop-8-chill.html).

“I favor continuing the work in educating people about marriage equality, about
gay couples, and the good, integrative effect of allowing this reform. And I think the
greatest way to do this will not be lawsuits but the witness and example of thousands
of legally married couples in California. That’s how fears of miscegenation abated in
time: seeing inter-racial couples live and breathe defused the opposition” (Andrew
Sullivan, The Daily Dish, November 6, 2008, http://andrewsullivan.theatlantic.com/
the_daily_dish/2008/11/the-prop-8-lega.html, accessed November 22, 2008).

23. Pyong Gap Min, “Korean Americans,” in Asian Americans: Contemporary
Trends and Issues, ed. Pyong Gap Min (Thousand Oaks, CA: Westview Press, 1995),
214; and Pyong Gap Min, Caught in the Middle: Korean Merchants in America’s
Multiethnic Cities (Berkeley, CA: University of California Press, 1996).
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BACKGROUND

Since 1994, the Chicago Southside, specifically the neighborhood of “South
Park,” has crystallized my ideas on identity, community, and integration in a
plural society. Like most students of race and ethnicity, I started with a spe-
cific ethnic group, that is, first- and second-generation Korean American as-
sociations in Chicago and Los Angeles.1 For comparative purposes, I also
looked at “second-generation” associations of Asian Indians, pan-Asians, and
Hispanics who welcomed persons of different races and represented a more
liberal, symbolic model of ethnicity.2 However, I realized the limitations of
the liberal, symbolic model in terms of connecting persons of different ages
and economic backgrounds. In particular, liberal organizations did little to
connect mostly affluent, white and Asian university students with the mostly
low-income, black residents in the Chicago Southside.

In summer 1998, a young Chinese American man at an Asian American so-
cial function (Asian Exchange) invited me to a small-group meeting of the
Buddhist organization Soka Gakkai International (SGI). I was surprised at the
racial and economic diversity of the Chicago members, more than 50 percent
African Americans, who actively embraced and spread the Buddhist faith. I
looked for other organizations and social movements that attracted and “em-
powered” persons of diverse backgrounds.

In the fall of 1998, a white male recruiter (Steve D.) in South Park intro-
duced me to World Marketing Association (WMA), a networking marketing
or direct selling organization (DSO). Described by Biggart (1989) as “charis-
matic capitalism,” DSOs draw people from middle- and working-class back-
grounds to highly enthusiastic networks of distributors, from housewares to
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herbal medicine. Interested in DSOs, I joined the largest one of them all,
Amway, and participated in its weekly and monthly planning and motiva-
tional activities. I realized that “non-religious” organizations potentially
share many of the charismatic and collectivist qualities of “religious” or-
ganizations.

I also read several newspaper columns and articles about the role of mar-
tial arts schools in the inner city. In February 1999, I stumbled into the largest
martial arts school in the Southside, FTSD, while distributing campaign fliers
for a local alderman. Finally, in April 1999, I was invited by mutual friends
to a Sunday service of the Chicago (International) Church of Christ.

RESEARCH DESIGN

This book follows the “grounded theory” (inductive) approach in which ex-
tensive fieldwork and literature review generate key propositions, which are
then assessed through qualitative and quantitative data. I recorded more than
a hundred semi-structured interviews in ethnic associations, churches, karate
schools, universities, and other organizational settings, mostly in Chicago but
also in Los Angeles, Pittsburgh, and Spokane.

Part I, chapter 2 (theory of liberal indifference) builds on participant-
observations and interviews in South Park, especially at Midwestern Univer-
sity (October 1994 to April 2003). I participated in a variety of roles and set-
tings, such as teaching assistant, library staff, student dormitory, donut shop,
and community volunteer. The chapter is also informed by personal observa-
tions and interviews at campuses in Berkeley, California (1989–1993); Or-
ange County, California (2005); Oberlin, Ohio (2005–2006); and Spokane,
Washington (2006–2008).

Part II, chapters 4–5 build on personal observations and interviews at the
Chicago Church of Christ (April 1999 to April 2003). I regularly participated in
formal and informal activities of the CCC, especially the campus, singles, and
Southside ministry, for over a year (June 1999 to October 2000). I switched
from the Downtown to the South Side Region (January 23, 2000) at Evangelist
Tony’s request, to help build the Southside campus ministry. I attended nearly
every Sunday service (initially Downtown, then South Region) and Thursday
Bible talk for campus and singles at Tony’s house. I attended the Friday all-
campus ministry twice a month; and informally visited the apartments of disci-
ples (esp. Jose, Tom, and Milton) every Friday or Saturday to “hang out” with
the brothers. After I was married in October 2000, I spent most Sundays at my
wife’s Korean church, but I still attended Thursday Bible talk and some
Wednesday midweek and Friday campus ministry services until April 2003.
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The Southside pastor strongly encouraged the idea of engaging the church
with Midwestern University, and I initiated several projects along this line. I
wrote up my interviews and observations of different religious groups for a
university newspaper article (May 2000). I invited representatives of the
Chicago Church of Christ and other religious organizations to speak to uni-
versity students (2000–2002). Finally, I assisted church efforts to participate
formally as a Registered Student Organization and at the I-House multicul-
tural festival.

The direct observations and interviews were supplemented by the available
academic and popular literature on proselytizing churches, and the ICOC in
particular. These included a master’s thesis, several in-house publications,
and critical narratives from ex-members. I had an extended interview with
one high-ranking, ex-member (Elder Isaiah P.). After leaving South Park in
2003, I received updates on the Chicago Church of Christ, and the evolving
ICOC movement, through disciple websites, phone, and e-mail communica-
tions, and annual visits to Chicago (2004–2007), especially with disciples
Jose and Ted. I also visited local ICOC churches in Los Angeles, Fullerton
(California State University), Durham (North Carolina), Cleveland, and
Spokane. In 2008, I received a supplemental interview from Ted, which in-
formed chapters 2, 4, and 5. In 1999, Ted (born 1976) was a graduate student
at the Midwestern Public Policy School. In 2007–2008, he was a lecturer in
government at the Chicago city colleges.

Chapter 5 includes informants from other, active religious groups in South
Park, including the Mormons, Jehovah’s Witnesses, Soka Gakkai, and the
pastoral advisor for the MU Graduate Christian and Intervarsity Fellowships.
It also includes observations and interviews from a loose network of evan-
gelical students and activists in different cities, including the Jesus Awaken-
ing Movement for America (2006 Anaheim conference); and Thomas Kim,
student and officer of the evangelical student association (Reformed Univer-
sity Fellowship) at Brown University (May–June 2007).

Chapters 6 and 7 build on participant-observation and interviews at the
Fitzpatrick’s Tang Soo Do (February 1999 to April 2003). I paid monthly tu-
ition and attended classes two or three times a week, and rose to red belt (two
stripes). I had formal interviews and informal discussions with instructors and
students at FTSD, at Mike Neil’s Traditional Martial Arts (Batavia, Illinois),
and at other ITF-related schools, and at the annual ITF tournaments (1999,
2000). The interviews lasted from five to sixty minutes. With the parents’ per-
mission, I also recorded five to ten minutes worth of comments from younger
children (age six to ten) about their experiences at the school and at the ITF
tournament. I also interviewed key informants and participants at non-ITF
clubs and tournaments, including Master C. M. Griffin in New York City.

Methodology 187

09_154_z1_AppA.qxd  5/14/09  3:25 PM  Page 187



After leaving South Park, I visited FTSD during brief, annual visits to
Chicago (2004–2007). I received a supplemental interview from Master Fitz-
patrick (phone interview, November 19, 2008) and Ken W. (e-mail, Novem-
ber 26, 2008). In November 2008, I also received detailed, written responses
from martial artists in Spokane who were contacted through personal and ac-
ademic networks. These ongoing interviews give a complex, balanced view
of martial arts in the United States.

Chapter 8 generalizes some key findings with respect to religion through
an original, quantitative analysis of the General Social Survey (1972–1998)
(N � 38,116), including separate analyses for whites (N � 32,450) and
blacks (N � 5183, over-sample). The GSS contains exceptionally detailed,
annual items on religious affiliations and activities, along with general polit-
ical and social items. It provides a more systematic test of key propositions,
and permits some generalized claims about the relationship between religious
institutions, race relations, and civic participation (see appendix B).

LIMITATIONS OF STUDY

This is the first in a series of books that explores the themes of diversity, com-
munity, and democracy in various organizational settings. The ethnographic
design focuses on an evangelical church and karate school in the Chicago
Southside community of “South Park.” The ethnography offers limited scope
for generalization (external validity). Every urban community is unique, but
South Park is extreme in terms of its racial, ethnic, and economic diversity.
Conversely, South Park demonstrates more vividly than most the challenges
of diversity and inequality in the United States, and how some organizations
meet such challenges. It shows the limits and benefit of studying outlier cases
in the social sciences.

Fitzpatrick’s Tang Soo Do and the Chicago Church of Christ are also
unique organizations. But they illustrate many of the internal dynamics and
external constraints that shape martial arts and evangelical Christian organi-
zations today. Long-term, in-depth participation in these two organizations
provided key insights to how members and leaders function and connect with
the larger society.

Another limitation of the qualitative design is internal validity, or the va-
lidity of causal inferences, with respect to the organizations studied (e.g.,
FTSD, CCC). To reduce selection bias, one would ideally implement system-
atic surveys on the members of the particular organizations, which would de-
tail the respondents’ social background, networks, other organizational and
civic affiliations, and political attitudes. A statistical analysis of the survey
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data could isolate the effects of the organization relative to factors such as ed-
ucation, occupation, and other civic affiliations. However, for my first book,
I felt that calling or distributing surveys to a large number of members would
be disruptive to the organization and my personal relationships; moreover, the
organizational leaders asked me to respect the privacy of members.

My interview sample mainly consists of those who had the time and incli-
nation to talk with me (i.e., combination of convenience and snowball sam-
ple). I widely and publicly advertised for members who would like to be in-
terviewed (openly or anonymously) for a series of articles on religion and
martial arts. (In Spokane, I e-mailed the entire faculty and staff list at Jesuit
University for interested respondents. My interviewees included both stu-
dents and faculty and their friends.)

I invested my limited time and resources to actively participate in the life
of the organizations and to develop trusting relations with key leaders and
members. I played a key role in several projects to connect the CCC and
FTSD with Midwestern University. I followed the role of a creative, reflec-
tive participant-observer, who learned from previous events and furthered
new ones. I encouraged my respective organizations to try new ideas and
projects, and to push the boundaries of what were permissible. The conse-
quence is limited but provocative data on the dynamics of diversity, commu-
nity, and mainstream engagement in the United States.

In the future, I hope to develop the research expertise, personal credibility,
and economic resources to collect more comprehensive data, including sys-
tematic surveys of organizational members and leaders.3

FIELD RESEARCH QUESTIONNAIRES

1999–2003 Interview Schedule: Karate Schools, 
Evangelical Churches, Ethnic Associations

The interview is semi-structured, open-ended, and addresses the following
items.

• How did you get involved in the (name of organization)?
• Experiences and perspectives on the organization.
• What difference, if any, has the organization (and its philosophy) made in

your (or your children’s) life?—such as personal attitudes (e.g., self-esteem,
discipline), academic performance, job performance, friends.

• What role, if any, does the organization (and the larger movement) play in
the larger community?
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• What are some major challenges facing American society (or your ethnic
community) today? What are the sources of these problems? How does
your organization address these issues?

• How do you assess the (name of organization)’s performance so far? Do
you have suggestions for future growth and development?

• Anything else you want to say?

Interviews with leaders would include these additional items.

• Please describe the mission (purpose), history, structure, and membership
of the organization.

• What are some major challenges and issues for the organization?—such as
membership recruitment and retention.

2008 Interview Schedule

1. Your Background: name, date of birth (age), ethnic/racial background,
current residence, education (school name), highest level of education
completed, current occupation (job). Is Spokane your hometown, or are
you from somewhere else?

Optional: You can also write about your children’s background and expe-
riences with martial arts.

2. Please discuss your martial arts training: when did you first start, how did
you get involved, what were your reasons/motives for starting martial
arts? Names of schools and instructors.

3. What are your reasons now for participating in martial arts? (Sometimes,
people start with one set of reasons, but continue for another.)

What kind of things have you learned from martial arts?
Please describe the master-student relationship; and what it means to you.
What difference, if any, has the [name of your martial art], made on your

(and your children’s) life? Attitudes (e.g., self-esteem, discipline)? Aca-
demic performance? Job performance? His or her friends?

How do you assess the school overall? Any constructive criticism? Do you
have suggestions for future growth and development?

If you are a martial arts instructor: Could you describe the martial arts
class that you are teaching? Reasons for starting, number and makeup
of students: Did your old master encourage you (and other black belts)
to start their own classes? Your goals for the students: what difference
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has it made among the students? Community at large: how is the school
different from other youth and adult programs in the city?

4. Diversity. Consider the people closest to you, for example, spouse, three best
friends. Please describe them briefly (first name, age, gender, race-ethnicity)?
How did you meet them? School, work, church, martial arts, etc.?

How diverse are the people at your martial arts school (e.g., ethnic, eco-
nomic, age, gender, sexual orientation)? Did you meet more diverse
people through your martial arts school than at work or school? Did you
meet diverse people at martial arts tournaments?

Do you think your martial arts school is open to anybody? All races? Eco-
nomic levels? Political ideology, sexual orientations?

Did you become more interested in other people’s cultures after joining
martial arts school? How about your own culture?

How do people get to know each other? Do they interact outside the
school, such as BBQ and birthday parties? Are children more likely to
make friends at martial arts school than the adults?

5. Urban Community. What are some challenges for young people growing
up today, such as in Spokane? (Optional: What are some potential causes
and solutions to these problems?)

What difference can your organization make, if any, to meet these chal-
lenges?

What role does the martial arts school play in the community?

6. Politics. How does interacting with different people reflect and shape your
social and political views?

Do you discuss current events or political issues with people at the martial
arts school? Please give a recent example.

Has martial arts influenced how you think about the world, society, or gov-
ernment? Please explain.

Optional: My book reviewers are interested in how participating in mul-
tiethnic settings (e.g. churches, martial arts schools) influence people’s
views on race and politics. Many students prefer not to answer, and you
are free to answer or not to answer: all answers are confidential.

A. “Some people think that (Blacks/Negroes/African-Americans) have
been discriminated against for so long that the government has a spe-
cial obligation to help improve their living standards. Others believe
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that the government should not be giving special treatment to (Blacks/
Negroes/African-Americans).”

Strongly agree/agree/both/disagree/strongly disagree? Please explain.

B. Your views on affirmative action? How do you define affirmative ac-
tion? Do you think it is valid for schools, governments, companies to
look at racial background; or should they look at other factors, such as
economic status?

C. Your views on the general role of government? Universal health care?

Optional: Did you vote for Barack Obama or John McCain? Some rea-
sons why or why not.

NOTES

1. According to the editors of a recent anthology, “group-by-group coverage . . .
remains the core of most major texts in the area of racial and ethnic relations, includ-
ing the best selling works in the genre” (Race and Ethnic Relations in the United
States: Readings for the 21st Century, ed. Christopher G. Ellison and W. Allen Mar-
tin [Los Angeles: Roxbury, 1999], xiv).

2. Yi 2004, esp. chapters 1–5; Joseph E. Yi, “Liberal Assimilation and the New Po-
litical Culture of Korean Americans in Los Angeles” (master’s thesis, Chicago, 1996,
unpublished); and Joseph E. Yi, “The Choices of a New Generation: The Formation
of Cosmopolitan Pluralism in the Indian and Korean American Communities” (qual-
ifying paper thesis, Chicago, 1997, unpublished).

3. See Michael Emerson and Rodney Woo, People of the Dream (Princeton, NJ:
Princeton University Press).
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I assess key propositions with an analysis of race and religion in the General
Social Survey (GSS), 1972–1998 (N � 38,116), including separate analyses
for whites (N�32,450) and blacks (N�5183, over-sample). (Blacks were
over-sampled in 1982 and 1987. When I analyze whites and blacks separately,
however, we do not need to weight the cases.) I do not have a separate analy-
sis of the “other” racial category (mostly Asians and Native Americans),
whose ethnic composition is more complicated and changes over time.

INSTITUTIONAL RELIGION: 
CATHOLIC, NEW FUND, OLD FUND

The GSS designates five broad categories of religious identification: Protes-
tant, Catholic, Jewish, Other Religion, and None (no religious affiliation).
Within the Protestant category, respondents designate their specific religious
organizations. The GSS lists the five major historic Protestant groupings
(Episcopal, Presbyterian, Methodist, Lutheran, Baptist) in the “denomina-
tional” category. Protestant groups outside of the major denominational
groupings (e.g., Jehovah’s Witness, Mormon, Pentecostal, Unitarian) are
listed in the “other” category.

The GSS also codes the doctrinal beliefs of the respondent’s affiliated
church in a fundamentalist-moderate-liberal continuum. (Respondents with
no religious preference are coded as liberals.) Therefore, I recode a GSS-
coded “fundamentalist” church in the “denominational” category (e.g.,
Southern Baptist, Lutheran–Missouri Synod) as OLD FUND; a GSS-coded
“fundamentalist” church in the “other” category as NEW FUND.
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The GSS codes fundamentalism as an ordinal variable (1 � liberal, 2 �
moderate, 3 � fundamentalist). For the logistic regression (Protestants only),
I construct a new FUNDT dichotomous variable (1 � fundamentalist, 0 �
liberal or moderate). Other religious variables are also recoded as dummy
variables: Catholicism (1 � yes, 0 � no), NEW FUND (1 � yes, 0 � no),
OLD FUND (1 � yes, 0 � no). (Missing cases, e.g., don’t know/not appli-
cable, in the GSS fund variable are also excluded in my FUNDT, NEW
FUND, and OLD FUND variables.)

DEPENDENT VARIABLES: INTERRACIAL WORSHIP,
INTERRACIAL DINNER, GOVERNMENT AID TO BLACKS

For regression analysis, I recode the dummy variables interracial worship and
interracial dinner in a positive direction (1 � yes, 0 � no).

Government aid to blacks is coded by GSS as five-tier ordinal variable;
for my regression models, I recode aid to blacks as a dichotomous variable
(1 � support government aid to blacks, 0 � not). Respondents coded as
one strongly support or moderately support the statement that government
has a special obligation to help improve the living standards of blacks. Re-
spondents coded zero have mixed views or oppose government aid to
blacks.

In multivariate regression, I control for key socioeconomic and demo-
graphic variables: education (highest degree), family income, age, race
(black), sex (female), respondent’s residential mobility, region (South), and
political ideology (conservative).

The analysis of many key variables is limited to the years 1984–1994. Be-
fore 1984, the major Protestant denominational groupings (e.g., Baptist) were
not broken down into specific denominations (e.g., Southern Baptist, Ameri-
can Baptist). The data for interracial worship is limited to the following years
(1978, 1980, 1983–1991, 1993–1994), as the GSS discontinued the question
after 1994. Consequently, my multivariate analysis focuses on a limited but
significant time period (1984–1994), when conservative Christians rose to
prominence in the social and political landscape.

The multivariate regression draws on pooled data to get a sufficient num-
ber of cases, especially for blacks. To account for the different time periods,
the model controls for the year that the sample was taken. For analyzing cat-
egorical variables (interracial church, dinner, government aid to blacks), a
multivariate, logistic regression is appropriate. In total, I have three sets of
multivariate models:
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Interracial Worship � Institutional Religion � Controls
Interracial Dinner � Interracial Worship � Institutional Religion � Controls
Government Aid to Blacks � Interracial Worship � Institutional Religion �

Controls

Institutional Religion: Catholic, NEW FUND, OLD FUND
Socioeconomic: education, family income, highest degree of education, age

of respondent, race, sex
Geographical: region (South), city size, residential mobility (since age six-

teen).
Political Ideology (liberal to conservative)
GSS Year

GSS FUND SCHEME AND ITS CRITICS

GSS director Tom Smith defined the categories of fundamentalist, liberal, and
moderate churches as follows:

In addition to their opposition to the growth of secular influence in society, the
Fundamentalists are distinguished by belief in (1) the inerrancy of the Bible (or
more technically in the verbal, plenary inspiration of the Bible), (2) personal sal-
vation by accepting Christ as their saviour in what is often called the born-again
experience, (3) the personal, pre-millennial imminent return of Christ, (4) an
evangelical or revivalist desire to reach out to save and convert others, and 
(5) acceptance of most traditional Protestant beliefs such as in Trinity, the Vir-
gin birth, and the existence of angels and devils.

The position of liberal denominations is perhaps less clear than that of the
Fundamentalists, but tends to (1) emphasize concerns about the nature and op-
eration of this world more than salvation in the next which leads to support for
social action and progressive reform, (2) accept secular change and science as
probably worthwhile and at least not as anti-religious, (3) have little faith in the
literal message of the Bible and particularly in Biblical miracles which are seen
as either questionable as historical facts or metaphorical in nature, and (4) be
non-adventist.

The large group of moderates between the two poles tends of course to reflect
varying elements of both the polar groups. They tend for example to reject the
extreme inerrancy and anti-science leanings of the Fundamentalists while shar-
ing with them many other traditional Christian beliefs. Likewise, they tend to
share the liberal acceptance of modernization and some of their leanings toward
humanitarian reform, but share less of the deism or even agnosticism that per-
vades some liberal faiths.1
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The FUND scheme has been criticized by other scholars as lacking theo-
retical and historic justification. Brian Steensland, Jerry Z. Park, Mark D.
Regnerus, Lynn D. Robinson, W. Bradford Wilcox, and Robert D. Woodberry
argue for an alternate approach that places religious organizations into one of
“seven categories grounded in the historical development of American reli-
gious traditions”:2 Mainline Protestant, Evangelical Protestant, Black Protes-
tant, Roman Catholic, Jewish, and Other (e.g., Jehovah’s Witness, Mormon,
Muslim, Hindu, Unitarian).3 They argue that the “RELTRAD” scheme yields
more meaningful interpretations and better predictions of religious, social,
and political variables than the GSS FUND classification.

The methodological debate is beyond the purview of this appendix. For the
purpose of analyzing race relations among Protestants, I find the FUND clas-
sification to be useful, especially after dividing conservative (“fundamental-
ist”) Protestant churches into old-line and new-line components (OLD
FUND, NEW FUND). The revised variables recognize that religiously con-
servative groups show sharply different patterns of race relations, depending
on their association with the historically segregated, Protestant establishment.

The RELTRAD scheme is less useful for these purposes. It divides (most)
white Protestants between “Mainline” and “Evangelical” Protestants, which
generally correspond to the GSS moderate-liberal and fundamentalist divide.
However, the racial composition of the historically major “Evangelical”
Protestant groupings (e.g., Southern Baptist, Lutheran–Missouri Synod) are
closer to that of the liberal “Mainline” churches (e.g., Methodist, Presbyter-
ian) than that of historically minor “Evangelical” groups (e.g., Pentecostal,
Salvation Army, Seventh Day Adventist).

In addition, the RELTRAD scheme marginalizes some numerically signif-
icant, religiously conservative Christian groups, such as the LDS and Jeho-
vah’s Witnesses, which they categorize as “other affiliations,” more specifi-
cally, “conservative nontraditional.” These groups self-identify as Christians
(followers of Jesus Christ) and some show high levels of racial and class di-
versity, similar to that of some historically minor, Evangelical Protestant
churches. To analyze the relationship between Christian conservatism and
race relations, it makes theoretical and empirical sense to divide conservative
churches between the historically major (OLD FUND) and the historically
minor (NEW FUND) categories, and to include the “conservative nontradi-
tional” churches in the latter category.

RELTRAD classification may be even less useful for blacks. It creates a
generic “Black Protestant” category, which assumes that the vast majority of
blacks attend predominantly Black Protestant churches and that other con-
gregations have negligible numbers of blacks. All blacks that identify with
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Southern Baptist Convention, for example, are automatically classified as
Black Protestant, that is, members of predominantly Black Protestant
churches. However, Putnam et al. (forthcoming) report that 44.4 percent of
blacks nationally attend congregations that are three-quarters or less black.
By creating a separate category for Black Protestants, RELTRAD marginal-
izes the religious participation of African Americans in the racially mixed
Catholic parishes, evangelical and Pentecostal megachurches, and the histor-
ically minor (new-line) groupings. These are some of the fastest-growing
groups in the country, and megachurches, in particular, spearhead the institu-
tional and racial transformation of American Christianity.

Still, the FUND scheme would be more useful if the GSS updated and cor-
rectly categorized the growing variety of Christian affiliations. A growing
number of churches, including influential megachurches, such as Willow
Creek and the Lakewood Church, are not formally affiliated with any major
denomination. The GSS includes all respondents from these “nondenomina-
tional” churches in a generic “no denomination/nondenominational” (DE-
NOM � 70) category, along with the “no-denomination” respondents who
did not list any denominational affiliation beyond generic Protestant. This
mixed group is uniformly coded as religious moderates in the FUND scheme.
Therefore, in my GSS analysis of conservative Protestant church members,
“nondenom” respondents are part of the reference category of Protestant lib-
eral and moderate churches.

However, a significant percentage of the no-denom/nondenom respon-
dents, specifically the nondenominational ones, should be reclassified as be-
longing to outsider, religiously conservative churches (NEW FUND). In fact,
34.7 percent of no-denom/nondenom respondents claim that the Bible is the
literal word of God, one of the key GSS indicators of fundamentalist churches
(sample N � 594, GSS 1972–98, weighted cases). Moreover, 53.9 percent of
these biblical literalists claim interracial worship, compared to 45.7 percent
of non-literalists (N�181, GSS 1978–1994, weighted cases). By coding all
no-denom/nondenom respondents as religious moderates, the GSS data
slightly underestimates the positive correlation between NEW FUND affilia-
tion and interracial worship. In future iterations, I argue for more precise
ways to classify the affiliations of the fast-growing, nondenominational re-
spondents.
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Table B.1. Relation of Race to Interracial Worship, by Time Period, Less than High
School Education, and Large City (pop�250k).

“Do (Blacks/Negroes/African Americans)/Whites attend the church that you, yourself,
attend most often?”

Urban
General Less Educated (pop�250k)

Whites Yes % Cases Yes Cases Yes Cases

1978 34.0 (1107) 26.6 (319) 52.1 (140)
1980–1984 39.6 (3342) 29.8 (887) 54.2 (478)
1985–1989 41.4 (3747) 32.3 (837) 58.8 (451)
1990–1994 45.6 (2366) 37.4 (425) 58 (255)

Total 41 (10562) 31.5 (2468) 56.3 (1324)

Blacks Yes % Cases Yes Cases Yes Cases

1978 36.7 (147) 32.8 (64) 36.8 (68)
1980–1984 49.1 (432) 40.9 (176) 57.3 (157)
1985–1989 47.8 (602) 42.3 (208) 49.4 (239)
1990–1994 46.7 (381) 34.3 (108) 52.2 (159)

Total 46.9 (1562) 39.2 (556) 50.7 (623)

Source: General Social Survey (1978–1994), weighted cases.

Table B.2. Relation of Religious Category to Regular Attendance

Attend Church Every Week or More N (cases)

Whites Blacks

Yes % Cases Yes % Cases

Lib Prot 21.0% (3,087) 26.3% (209)
Mod Prot 24.2% 2,389 33.6% 131
Old Fund 30.7% 3,480 27.5% 1,541
New Fund 53.6% 1,624 53.4% 367
Catholic 35.3% 4,862 23.3% 240
Jewish 8.9% 427 71.4% 7
Other Religion 23.5% 455 34.3% 99
None 1.1% 1,689 5.3% 190
Total 28.0% 18,013 29.9% 3,043

Source: General Social Survey (1984–1994), weighted cases.
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Table B.3a. Relation of Race to Interracial Worship, by Religious Category

“Do (Blacks/Negroes/African Americans)/Whites attend the church
that you, yourself, attend most often?”

Whites (N � 6850)
I. % within Religious Category II. % within Interracial Worship Category

Yes % N (cases) % of Yes % Total

Lib Prot 39.6 (1,283) Lib Prot 17.2 18.7
Mod Prot 39.1 958 Mod Prot 12.7 14.0
Old Fund 33.8 1,402 Old Fund 16.1 20.5
New Fund 48.4 773 New Fund 12.7 11.3
Catholic 55.3 1,970 Catholic 36.9 28.8
Jewish 19.3 140 Jewish 0.9 2.0
Other Religion 34.9 109 Other Religion 1.3 1.6
None 30.2 215 None 2.2 3.1
Total 43.1 (6,850) Total 100 100

Blacks (N � 1418)
I. % within Religious Category II. % within Interracial Worship Category

Yes % N (cases) % of Yes % Total

Lib Prot 61.4 (83) Lib Prot 7.4 5.9
Mod Prot 51.7 172 Mod Prot 12.8 12.1
Old Fund 38.9 763 Old Fund 64.3 53.8
New Fund 65.4 205 New Fund 19.3 14.5
Catholic 80.2 106 Catholic 12.3 7.5
Jewish 100.0 3 Jewish 0.4 0.2
Other Religion 48.6 37 Other Religion 2.6 2.6
None 32.7 49 None 2.3 3.5
Total 48.9 1418 Total 100.0 100.0

Note: Column I refers to the percentage of members attending interracial or mono-racial church, within each
religious category (e.g., old-line liberal, new-line fund). Therefore, the row percentages add up to 100 per-
cent. In contrast, column II shows how much each religious category contributed to the total pool of mem-
bers who attend interracial or mono-racial church. To illustrate, 61.4 percent of blacks in liberal churches
(e.g., Episcopal) attend interracial church; however, because of their small numbers, liberals make up 7.4
percent of all blacks that attend interracial church. In contrast, new-line fund (e.g., Pentecostals) make up
19.3 percent of all blacks in interracial worship, more than twice as much. In other words, blacks that at-
tend interracial church are twice as likely to be new-line fundamentalist (e.g., Pentecostal) than liberals.

Source: General Social Survey (1984–1994).
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Table B.3b. Relation of Race to Interracial Worship, for Less than High School
Education, by Religious Category 

Whites with less than high school education (N � 1461)

II. % within Interracial
I. % within Religious Category Worship Category

Yes % N (cases) % of Yes Total

Lib Prot 25.5 (184) Lib Prot 9.5 12.6
Mod Prot 28.7 174 Mod Prot 10.1 11.9
Old Fund 27.5 404 Old Fund 22.4 27.7
New Fund 41.1 241 New Fund 20.0 16.5
Catholic 45.7 372 Catholic 34.3 25.5
Jewish 15.4 13 Jewish 0.4 0.9
Other Religion 31.6 19 Other Religion 1.2 1.3
None 20.4 54 None 2.2 3.7
Total 33.9 (1,461) Total 100 100

Blacks with less than high school education (N � 465)

% within Interracial Worship
% within Religious Category Category (yes/no)

Yes % N (cases) % of Yes % Total

Lib Prot 70.6 (17) Lib Prot 6.2 1.8
Mod Prot 42.6 47 Mod Prot 10.4 9.9
Old Fund 33.7 288 Old Fund 50.3 61.9
New Fund 57.6 66 New Fund 19.7 14.2
Catholic 73.9 23 Catholic 8.8 4.9
Jewish 100.0 2 Jewish 1.0 0.4
Other Religion 60.0 5 Other Religion 1.6 1.1
None 23.5 17 None 2.1 3.7
Total 41.5 465 Total 100.0 100.0

Source: General Social Survey (1984–1994).
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Table B.4. Interracial Worship by Specific Church(/)Grouping

Liberal-Moderate %YES Cases % Attend Weekly (Cases)

United Methodist 33.5 (690) 23.0 (1,623)
Episcopal 58.0 300 19.0 932
United Presbyt. Church (US) 40.8 157 24.3 325

Congregationalist 41.8 79 15.9 264
United Church of Christ 36.8 76 35.6 194

Unitarian, Universalist 65.4 26 16.2 99
Christian; Central Christian 44.4 144 30.7 384

Old-Fund
Lutheran–MO Synod 34.1 176 29.5 421
Southern Baptist 33.0 873 31.6 2,036

New-Fund
Assembly of God 50.0 104 58.3 240
Pentecostal 59.8 164 54.1 453
Apostolic Faith Church 69.2 13 63.0 27
Jehovah’s Witnesses 85.6 90 65.3 236
LDS /Mormon 47.6 42 56 100
Mormon 51.6 64 41.4 152
Seventh Day Adventist 68.5 54 47.7 153

Note: General Social Survey (1978–1994), weighted cases. For Methodist, Presbyterian, Lutheran and Bap-
tist churches, the data comes from years 1984–1994. I used the larger pooled data for smaller, new-line
churches (e.g., SDA) to get greater sample size. If I limit myself to 1984–1994, the percentage interracial
worship rises slightly for most churches, but the sample size is smaller and reduces the confidence levels.
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Table B.6. Odds Ratios from Logistic Regression Models Predicting 
Interracial Worship

Whites Model 1 Model 2 Model 3 Model 4

Catholic 1.865***
Fundamentalist 1.098 (p�1.098)
Old Fund .869* 0.841**
New Fund 1.603*** 1.398***
Attendance 1.100***

Education 1.149*** 1.125*** 1.125*** 1.091***
Income 1.014 (p�.142) 1.017 1.022 (p�.131) 1.016
Sex (female) 0.994 0.970 0.967 0.916
Age(older) 0.999 0.996* (p�.064) 0.997 (p�.122) 0.995**
South 0.984 0.911 (p�.188) 0.982 0.945
CitySize(small) 0.854*** 0.842*** 0.842*** 0.838***
GeoMobility 1.264*** 1.231*** 1.217*** 1.218***
Pol Conserv 1.03 (p�.103) 1.030 1.021 0.997
GSS Year 1.02*** 1.021* 1.023** 1.023* (p�.051)
(Constant) 0*** 0* 0** 0**

�2 (Chi-Sq) 887.305 333.386 369.158 411.820
df 10 10 11 12
Log likelihood 11218.361 5109.141 5073.369 4989.487
c&s R(2) .095 .079 .087 .097
Cases 8907 4051 4051 4021

Blacks Model 1 Model 2 Model 3 Model 4

Catholic 5.828***
Fund .687**
Old Fund .546*** 0.536***
New Fund 1.594** 1.383 (p�.143)
Attendance 1.149***

Education 1.083 1.058 1.044 1.022
Income 1.016 1.003 1.002 0.993
Sex (female) 1.156 1.109 1.042 0.960
Age(older) 0.993** 0.993* 0.994 0.990**
South 0.548*** 0.535*** 0.525*** 0.501***
CitySize(small) 1.021 0.998 0.995 0.990
GeoMobility 1.271*** 1.239*** 1.242*** 1.252***
Pol Conserv 1.052 (p�.183) 1.029 1.022 1.026
GSS Year 1.001 0.983 0.979 0.978
(Constant) 0.032 0 0 0

(continued)
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Table B.6. (continued )

Blacks Model 1 Model 2 Model 3 Model 4

�2 (Chi-Sq) 125.705 49.841 84.591 104.014
df 10 10 11 12
Log likelihood 1945.450 1364.699 1329.949 1298.136
c&s R(2) .081 .048 .077 .097
Cases 1495 1023 1023 1014

Notes: *** p�.01 , ** p�.05 , * p�.10 (Two-Tailed). The control variables generally go in the expected di-
rections. Among whites in the general sample (Model 1), education, city size, residential mobility, and GSS
year are significantly associated with interracial worship.

For blacks, only three control predictors retain significant correlations with interracial worship: age,
South and residential mobility. While the South is not a significant correlate for white interracial worship
(p�.741), it is highly significant and negative for blacks (p�.01). Blacks in the South have 45% lower odds
of interracial worship than blacks elsewhere. Interestingly, the key socioeconomic variables, education
(p�.271) and income (p�.446), do not have significant correlations with interracial worship.

The findings suggest the dominant role of regional history and institutions, as opposed to socioeco-
nomic status, in influencing black opportunities for interracial worship. Older, conservative Baptist-
attending blacks residing in their original Southern towns are the most religiously segregated from whites,
whatever their level of education and income. Conversely, blacks who break out of these institutional pat-
terns, by moving to new homes or churches, are the most likely to attend interracial worship. Younger, res-
identially mobile Catholics and new-line Protestant fundamentalists living outside of the South are the
most likely to attend interracial worship.

The only control variable to go against conventional expectations is political conservatism. Although
not statistically significant, political conservatism is associated with slightly higher odds of interracial wor-
ship. My interpretation is that political conservatives are more likely than liberals to attend church, and
active attendants are more likely to experience interracial worship.

General Model: Interracial Worship � Institutional Religion � Control Variables, whereby Control Variables
� Socioeconomic � Geographical � Political Ideology � GSS year. 

Institutional Religion: Catholic, Protestant Fundamentalist, Old Fund (e.g., Baptist, Lutheran), New Fund, At-
tendance

Socioeconomic: education, family income, highest degree of education, age of respondent, sex
Geographical: region (South), city size, residential mobility (since age sixteen). 
Political Ideology (conservative)
GSS Year
Model 1 (1978–1994): Interracial Worship � Catholic � Controls. (Ref � Non-Catholics)
Models 2–4 use the Protestants Only sample (1984–1994)
Model 2: Interracial Worship � Fundamentalist � Controls (Ref � Liberate-Moderate Protestants)
Model 3: Interracial Worship � Old Fund � New Fund � Controls (Ref � Lib-Mod Prot)
Model 4: Inter-Worship � Attend � Old Fund � New Fund � Controls (Ref � Lib-Mod Prot)

Source: General Social Survey (1978–1994). The results in this table and all subsequent regressions are from
two-tailed tests.
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Table B.7. The Relationship of Race to Interracial Dinner, by Time Period, City Size,
and Education

Urban, Less 
General Urban (pop�250k) Educated

Whites Yes Cases Yes Cases Yes Cases

1973–1979 22.1 (5275) 27.8 (370) 17.3 (110)
1980–1989 27.0 (8086) 36.9 (534) 28.5 (130)
1990–1996 32.6 (4878) 34.3 (303) 28.9 (38)

Total 27.1 (18239) 33.5 (1207) 24.1 (278)

Blacks Yes Cases Yes Cases Yes Cases

1980–1989 50.0 (1724) 47.1 (567) 33.2 (211)
1990–1996 49.9 (727) 45.1 (233) 27.4 (73)

Total 50.0 (2451) 46.5 (800) 31.7 (284)

Source: General Social Survey (1973–1996).
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Table B.8. Odds Ratios from Logistic Regression Predicting Interracial Dinner

Whites Model 1 Model 2 Model 3 Model 4

Interracial Worship 2.245*** 2.484***
Attend 1.037 (p�.102)
Catholic 0.948 0.876 (p�.179)
Old Fund 0.919 1.051 1.127
New Fund 1.176* 1.141 1.103

Education 1.209*** 1.177*** 1.184*** 1.169***
Income 1.010 1.016 1.009 1.006
Sex (female) 1.134*** 1.137** 1.122 1.185*
Age(older) 0.979 0.978*** 0.975*** 0.976***
South 0.942 (p�.147) 0.924 0.993 0.972
CitySize(small) 0.921*** 0.919*** 0.935*** 0.936***
GeoMobility 1.242*** 1.243*** 1.154*** 1.139**
Pol Conserv 0.867*** 0.910*** 0.906*** 0.950
GSS Year 1.023*** 1.043*** 1.023* 1.023
(Constant) 0*** 0* 0* 0

�2 (Chi-Sq) 1224.881 409.840 368.588 250.549
df 10 11 13 13
Log likelihood 17116.716 6367.154 3792.093 2406.522
c&s R(2) .076 .069 .099 .102
Cases 15397 5712 3539 2321

Blacks Model 1 Model 2 Model 3 Model 4

Interracial Worship 2.643*** 2.602***
Attend 0.953
Catholic 1.450** 0.671 (p�.229)
Old Fund 0.966 0.961 1.032
New Fund 1.201 0.811 0.932

Education 1.363*** 1.416*** 1.413*** 1.442***
Income 1.035** 1.042** 1.028 1.032
Sex (female) 0.934 0.867 0.853 0.864
Age(older) 0.977*** 0.974*** 0.976*** 0.977***
South 0.690*** 0.708*** 0.711** 0.778
CitySize(small) 1.038* 1.065** 1.071** 1.079**
GeoMobility 1.123** 1.154** 1.037 1.088
Pol Conserv 0.995 0.997 0.991 0.984
GSS Year 1.006 0.984 0.971 0.982
(Constant) 0 0 0 0

�2 (Chi-Sq) 182.603 125.462 103.767 91.532
df 10 11 13 13
Log likelihood 2645.542 1617.951 953.374 844.629
c&s R(2) .086 .095 .126 .126
Cases 2043 1261 768 679
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Notes: *** p�.01, ** p�.05, * p�.10 (Two-Tailed). After controlling for interracial worship, higher church
attendance slightly increases the odds ratio of interracial dinner for white Protestants (p�.109) (model 4). 

After controlling for interracial worship, Catholics appear slightly less likely to claim interracial dinner
than the reference category (liberal and moderate Protestants, Jews, other religion, and no religious pref-
erence) (Model 3). My interpretation is that Catholics are slightly less likely to generate social capital from
their church affiliations than the members of other religions.

The correlations for the control variables run in the expected directions. Younger, more residentially
mobile persons with higher socioeconomic status (esp. education) are more likely to have interracial din-
ner. Again, the major difference between blacks and whites is Southern residence. Blacks in South have
31 percent lower odds of interracial dinner than blacks elsewhere; the South makes no significant differ-
ence for whites. Another difference is city size, as blacks in the smaller localities are more likely to have
interracial dinner, whereas whites are less likely. One interpretation is that whites experience greater op-
portunities for interaction with diverse races in large cities; but large cities isolate many blacks in segre-
gated neighborhoods (Wilson 1996).

General Model: Inter-Dinner � Interracial Church � Catholic � Protestant Fundamentalist � Control (Ref-
erence � Religious Liberals and Moderates, excluding Catholics)

Model 1 (1978–1994): Interracial Dinner � Catholic � Controls (Ref � Non-Catholics)
Model 2 (Protestants, 1984–1994): Interracial Dinner � Old Fund � New Fund � Controls (Ref � Lib-Mod

Protestants)
Model 3 (1984–1994): Interracial Dinner � Interracial Worship � Catholic � Old Fund � New Fund �

Controls (Ref � Lib-Mod Protestants, Jews, other religion, and no preference)
Model 4 (Protestants, 1984-94): Interracial Dinner � Interracial Worship � Attend � Old Fund � New Fund

� Controls (Ref � Lib-Mod Protestants)

Source: General Social Survey (1978–1994).
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Table B.9. Relation of Race to Interracial Dinner, by Religious Category

During the last few years has anyone in your family brought a friend 
who was a (opposite race) home for dinner?

Whites (N � 6850)
I. % within Religious Category II. % within Interracial Worship Category

Yes% N (cases) % of Yes % Total

Lib Prot 27.6 (1,838) Lib Prot 16.7 17.9
Mod Prot 29.9 1,420 Mod Prot 13.9 13.9
Old Fund 24.2 1,973 Old Fund 15.7 19.3
New Fund 30.9 984 New Fund 10.0 9.6
Catholic 29.5 2,756 Catholic 26.7 26.9
Jewish 45.1 213 Jewish 3.2 2.1
Other Religion 40.3 221 Other Religion 2.9 2.2
None 39.2 841 None 10.9 8.2
Total 29.7 (1,0246) Total 100 100

Blacks (N � 1418)
I. % within Religious Category II. % within Interracial Worship Category

Yes% N (cases) % of Yes % Total

Lib Prot 51.4 (111) Lib Prot 6.1 6.2
Mod Prot 52.0 244 Mod Prot 13.7 13.5
Old Fund 48.5 921 Old Fund 48.1 51.1
New Fund 55.3 237 New Fund 14.1 13.1
Catholic 57.5 149 Catholic 9.3 8.3
Jewish 60.0 5 Jewish 0.3 0.3
Other Religion 62.5 48 Other Religion 3.2 2.7
None 53.9 89 None 5.2 4.9
Total 51.5 1,804 Total 100.0 100.0

Source: General Social Survey (1984–1996).
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Table B.10. Relation of Church to Interracial Dinner

Whites YES% NO% Cases

Southern Baptist 23.9 76.1 912
United Methodist 24.3 75.7 879
Episcopal 35.8 64.2 497

Assembly of God 23.7 76.3 131
Pentecostal 35.9 64.1 167
Seventh Day Adventist 34.4 65.6 61
Jehovah’s Witnesses 50.5 49.5 91

Unitarian, Universalist 56.1 43.9 57

Protestant (all) 24.4 75.6 11169
Catholic 27.5 72.5 4883

Blacks YES % NO % Cases

Southern Baptist 56.5 43.5 246
United Methodist 46.3 53.7 54
Episcopal 78.6 21.4 28

Pentecostal 53.9 46.1 76
Jehovah’s Witnesses 78.4 21.6 37

Protestant 48.5 51.5 2049
Catholic 61.1 38.9 203

Note: For specific Methodist, Presbyterian, Lutheran, and Baptist churches, the data
comes from years 1984–1996. I used the larger pooled data (1973–1996) for
smaller churches (e.g., SDA) to get greater sample size. The number of blacks sam-
pled for Seventh Day Adventist (N�16), Unitarians (N�2), Assembly of God (N�1)
was too small for valid comparisons (un-weighted sample).

Source: General Social Survey (1973–1996).
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Table B.11a. Relation of Race to Government Aid to Blacks, by Time Period

Whites Blacks

I II III Cases I II III Cases

1975 20.0 22.2 57.7 (1,287) 68.2 15.9 15.9 (157)
1980–1984 13.8 28.2 58.0 (2,547) 55.3 34.2 10.5 (313)
1985–1989 13.7 28.7 57.6 (4,061) 55.3 29.6 15.2 (923)
1990–1994 13.1 31.1 55.8 (4,404) 54.2 36.0 9.9 (648)
1995–1998 12.7 29.0 58.3 (2,966) 43.1 38.4 18.5 (513)

Total 13.9 28.8 57.3 (15265) 53.3 32.7 14.0 (2554)

Note: I � Government aid blacks; II � Agree with both; III � No special treatment.

Table B.11b. Relation of Race to General Government Intervention, by Time Period

Whites Blacks

I II III Cases I II III Cases

1975 35.0 32.4 32.6 (1,232) 67.3 23.1 9.5 (147)
1980-84 23.7 38.8 37.5 (2,489) 50.0 38.7 11.3 (302)
1985-89 24.5 42.4 33.1 (3,947) 53.2 33.7 13.0 (883)
1990-94 24.8 40.0 35.2 (3,946) 48.7 39.4 11.9 (561)
1995-98 21.0 40.0 39.0 (2,922) 42.5 42.9 14.6 (492)

Total 24.6 39.8 35.6 (1,4536) 50.4 36.9 12.7 (2,385)

Note: I � Government do more; II � Agree with both; III � Government do less. The row percentages add
to 100 percent; omitted to save space.

Source: General Social Survey (1975–1998).
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Table B.12. Odds Ratios from Logistic Regression Predicting Government 
Aid to Blacks

Whites Model 1 Model 2 Model 3

Interracial Worship 1.441*** 1.362***
Attend 1.059***
Old Fund 0.801** 0.783* 0.804*
New Fund 1.105 1.046 0.977

Education 1.144*** 1.089* 1.076 (p�.136)
Income 0.934*** 0.932*** 0.928***
Sex (female) 0.998 1.068 1.032
Age(older) 0.998 0.995* 0.994**
South 0.667*** 0.657*** 0.620***
City Size (small) 0.982 1.007 0.999
Geomobility 1.116** 1.108* 1.113*
Pol Conserv 0.732*** 0.792*** 0.779***
GSS Year 0.988 1.020 1.016
(Constant) 0 0 0

�2 (Chi-Sq) 202.746 104.923 111.678
df 11 12 13
Log likelihood 4529.794 2781.808 2731.370
c&s R(2) .029 .026 .028
Cases 6796 3950 3920

Blacks Model 1 Model 2 Model 3

Interracial Worship 0.777* 0.784*
Attend 0.975
Old Fund 1.189 1.047 1.020
New Fund 1.277 1.214 1.186

Education 1.015 0.999 1.023
Income 0.974 0.985 0.985
Sex (female) 0.852 0.729** 0.743**
Age(older) 1.005 1.003 1.004
South 0.687*** 0.719** 0.712**
City Size (small) 0.972 0.988 0.990
Geomobility 0.901* 0.967 0.969
Pol Conserv 0.963 0.946 0.946
GSS Year 0.961*** 1.015 1.012
(Constant) 0 0 0

(continued)
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Table B.12. (continued )

Blacks Model 1 Model 2 Model 3

�2 (Chi-Sq) 43.210 17.840 18.454
df 11 12 13
Log likelihood 2136.362 1358.806 1347.433
c&s R(2) .027 .018 .018
Cases 1573 1001 993

Notes: *** p�.01, ** p�.05, * p�.10 (Two-Tailed). Interestingly, black women are significantly less likely to
support government aid to blacks than black men; and Southerners (blacks and white) are less likely to
support black aid than non-Southerners. 

General Model: (Protestants, 1984–1994) Black Aid � Religious variables � Control (Reference � Liberal-
Moderate Protestants)

Model 1: Black Aid � Old Fund � New Fund � Controls
Model 2: Black Aid � Interracial Worship � Old Fund � New Fund � Controls
Model 3: Black Aid � Interracial Worship � Attend � Old Fund � New Fund � Controls
Source: General Social Survey (1984–1994).

Table B.13a. Relation of Race to Government Aid to Blacks, by Active Participation
in Interracial Church

Whites Blacks

I II III Cases I II III Cases

Active 1 12.5 30.1 57.4 648 62.4 25.8 11.8 93
Active 2 13.7 29.6 56.7 771 57.4 29.5 13.1 176
Active 3 15.4 31.5 53.1 527 44.0 40.8 15.2 191
Active 4 15.5 30.0 54.6 1,325 51.3 37.1 11.6 267

Total 14.5 30.1 55.4 3,271 52.3 34.8 12.9 727

Note: I � Government aid blacks; II � Agree with both; III � No special treatment

Table B.13b. Relation of Race to General Government Intervention, by Active
Participation in Interracial Church

Whites Blacks

I II III Cases I II III Cases

Active 1 27.4 37.3 35.4 636 62.6 23.1 14.3 91
Active 2 26.3 41.3 32.4 753 52.1 38.0 9.8 163
Active 3 23.6 43.6 32.8 512 48.1 41.6 10.3 185
Active 4 19.6 41.3 39.1 1,298 51.2 38.5 10.3 252

Total 23.4 40.9 35.8 3,199 52.1 37.2 10.7 691

Notes: I � Government do more; II � Agree with Both; III � Government do less
Active 1� Once a yr or less (include never attend)
Active 2� Several times yr/Once a month
Active 3� Several x month/Nearly every week
Active 4� Every wk/Several x week
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Table B.14. Government Aid to Blacks, by Specific Church (Whites Only)

I II III Cases

Old-Line
Southern Baptist 6.8% 24.7% 68.5% 1,108
United Methodist 11.8 29.9 58.3 1,040
Episcopal 15.3 31.1 53.5 411

New-Line Fund
Assembly of God 13.3 23.8 62.9 105
Jehovah’s Witnesses 12.3 43.1 44.6 65
Pentecostal (generic) 14.7 30.7 54.7 150
Seventh Day Adventist 14.6 33.3 52.1 48

Unitarian, Universalist 34.7 24.5 40.8 49

Note: I � Government help blacks, II � Agree with both, III � No special treatment
Source: GSS (1975–1996). For Methodist, Presbyterian, Lutheran, and Baptist churches, the data comes from

years 1984–1996. I used the larger pooled data for smaller, new-line churches (e.g., SDA) to get greater
sample size.

Table B.15. White Southern Support for “Black Aid,” by Religious Categories

% Within
Black Aid
Response
Category

Within Religious Category (Col. A) (Col. B)

I II III Cases I

Lib Prot 10.0 28.3 61.8 782 18.3
Mod Prot 9.8 26.1 64.1 387 8.9
Old Fund 6.8 24.5 68.7 1,394 22.2
New Fund 11.1 22.9 66.1 433 11.2
Catholic 14.3 28.7 57.1 638 21.3
Jewish 28.1 17.2 54.7 64 4.2
Other Religion 20.2 31.5 48.3 89 4.2
None 16.1 26.7 57.3 255 9.6

Total 10.6 26.1 63.4 4,042 100

Notes: I � Government help blacks, II � Agree with both, III � No special treatment. The row percentages
total 100 percent.

Table B.14 refers to the percentage of white members supporting government aid to blacks (I), mixed
views (II), and opposing black aid (III), within each religious category (e.g., old-line liberal, new-line fund).
Therefore, the row percentages add up to 100 percent. In contrast, Table B.15 shows how much each re-
ligious category contributed to the total pool of Southern whites that support black aid (I). 

To illustrate, 28.1 percent of Jews support black aid; however, because of their small numbers, Jews
make up only 4.2 percent of all Southern whites that support black aid. Only 14.3 percent of Catholics
support black aid, but they make up 21.3 percent of all Southern whites that support black aid.

Source: GSS (1984–1996).
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