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Abstract

This dissertation explores the relationship between the missionary activities of Christianity
and Buddhism with empire. At pivotal points throughout each religion’s history, scholar-
missionaries relied, knowingly or unknowingly, on the framework, technology, and military
and political strength of empire to help move their respective religions beyond each
tradition’s ethnic and cultural communities of origin.

This dynamic of reliance upon empire is seen in the work of the apostle Paul in the first
century C.E. Although the former Jewish Pharisee who became a Christian church planter
would die under the sword of the Roman Empire, his missionary travels throughout the
provinces of the empire were made possible by his Roman citizenship, as well as by enjoying
the passage offered by imperial roads and shipping routes.

Relatively early in each tradition’s history, each religion found an emperor who converted to
the respective faith, and then used his political position to promote the movement, including
offering the patronage of missionaries. In the case of Buddhism, tradition regards Ashoka of
the Mauryan Empire as having convened religious councils, applied the ethics of his adopted
religion to his society, and supported missionary activity beyond the borders of his immediate
rule. Christianity had as its patron Constantine, who, like his Buddhist parallel, convened the
Council of Nicaea in the fourth century C.E., funded sacred architecture, and supported
Christian missionary endeavors.

Another parallel is found in the entrances of both Mahayana Buddhism and Protestant
Christianity into China. Their movement into China demonstrate this relationship between
missionary endeavors and imperial influence, as the work of key missionary translators was
connected to the trade of commaodities made possible through the strength of empire.
Buddhism traveled to China from India along the trade routes of the Silk Road, which
originally allowed the export of silk and tea to travel from China to the upper class consumers
of the Roman Empire. Fifteen hundred years later, these same commaodities would prove
desirable to the consumer class of the British Empire, resulting in a trade imbalance with
Middle Kingdom. The Opium Wars of the mid-nineteenth century forced open the whole of
China’s interior to the importation of opium, but also allowed Christian missionaries to travel
unencumbered.

Connections between empire and religious mission continued in the twentieth century, as the
empire-like actions of the People’s Republic of China’s invasion of Tibet prompted the
departure of the Dalai Lama to India. From there, he has since become a representative of
Tibetan Buddhism on the global stage. The first decades the twenty-first century demonstrate
that religion and empire continue to be tied together, even though empire is commonly
considered an institution located in the past.
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Notes on Language Usage

This dissertation uses pinyin for the names of Chinese persons, places, and ideas. However,
when using quotes from other authors, | have left their use in their original spelling when the
author used another, older transliteration system, such as Wade-Giles or Yale Romanization.

Chapter four compares the two emperors of Ashoka and Constantine. For the Indian emperor,
the text here employs the spelling Ashoka. When different quotations throughout the chapter
employ the International Alphabet of Sanskrit Transliteration’s spelling of “Asoka,” or the
transliteration of the Brahmi script as “Asoka,” I have chosen to leave the spelling choice of
the author.

This dissertation is written in English for a doctoral program in South Africa. As | am an
American English speaker, | normally rely on the American English spelling of words, except
when quotes from other sources employ the British or other spellings. An example of spelling
variations between American and British English is found in the different spelling of
‘civilization’ (US) and ‘civilisation’ (UK).

Although this dissertation engages in comparative missiology between Christianity and
Buddhism, it still is a work in the field of missiology from a Christian background. As such,
the second chapter considers the apostle Paul and a biblical theology of empire, contains
many Scripture references. Biblical quotes rely on the 2011 copyright text of the New
International Version (NIV) translation.!

! Holy Bible, New International Version®, NIV® Copyright ©1973, 1978, 1984, 2011 by Biblica, Inc.®
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CHAPTER ONE: EMPIRE AND COMPARATIVE MISSIOLOGY
1.1 IMPETUS: Teaching in China

The impetus for this dissertation began twenty-five years ago when | graduated from
college in 1994. Having made the commitment at a student missions conference to go on
a short term mission trip following graduation, | went to teach conversational English in
China with an evangelical parachurch organization. During the six weeks of orientation in
Southern California, our organization made clear to the teachers that the best witness for
the gospel would come from our serving as high-quality, professional educators. Such a
work ethic would demonstrate a witness of integrity by showing love for our students, all
of whom had been raised under Communist atheism in the People’s Republic of China.
So I took on our organization’s ethos and strove to work diligently, even offering extra,

unpaid time to my students, all of whom were older than my twenty-two years.

During those weeks of orientation, however, the question of my role as a teacher began to
stir in my mind. With our organization, we thought of ourselves—and presented our work
to financial supporters—as overseas missionaries going into a closed country that had
expelled all Western missionaries in 1950. We would serve as “tentmakers” in what is
sometimes called a creative access country.? But | also realized that we were helping
Chinese individuals, and thereby the nation, enter into the global economy by giving them
the opportunity to engage with native English speakers. During my time in college, the
Soviet Union had collapsed and seemingly everyone wanted in on the growing

international open market economy. Our teaching in China would allow Chinese students

2 The term tentmaking alludes to the apostle Paul’s use of his trade as a tentmaker to support himself while
helping to plant the church in Corinth (Acts 18:3). For places like China in the 1990s, “Creative-access
methods are used in countries in which access by traditional missionaries has been restricted for some
reason.” See Michael Pocock, Gailyn Van Rheenen, and Douglas McConnell, The Changing Face of World
Missions: Engaging Contemporary Issues and Trends (Grand Rapids: Baker Academic, 2005), 210.
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access into that global economy through the skill of conversational English, the dominant

language of globalization.

Having majored in world history, the question began to arise for me of whether we, in our
role as English teachers, were also serving as agents of Western-driven globalization. I
did not want to ignore the possibility that we might be playing a role similar to that of
missionaries during the era of European expansion, roughly 1450-1950 C.E. Concerning
that time period, Stephen Neill writes the assessment, “It is now widely taken for granted
that, whatever may have been the beneficent intentions of the missionaries, they were in
fact the tools of governments, and that missions can be classed as one of the instruments
of western infiltration and control.”® My undergraduate courses on Chinese history made
me aware that the outcomes of the Opium Wars between the British Empire and Qing
dynasty of the mid-nineteenth century had benefitted Christian missions by allowing
missionaries access into all of China.* I had also studied how the anger against Western
imperialism in the Boxer Rebellion (1899-1901) particularly targeted missionaries, whom

many Chinese people viewed as agents of empire.®

Over ninety years since the Boxer Rebellion, some of my students might come to faith in
Christ through my interactions and conversations with them during that coming year.

After all, | had felt called to go overseas when | learned at that conference my freshman

3 Stephen Neill, Colonialism and Christian Missions (New York: McGraw-Hill Book Company, 1966), 11-12.

4 “To the [Chinese] scholar-gentry, missionaries were foreign subversives, whose immoral conduct and
teachings were backed by gunboats.” In the decades following 1860, “Thousands of incidents occurred and
hundreds were reported in diplomatic channels by missionaries demanding redress and official protection of
their treaty rights to proselytize.” See John King Fairbank and Merle Goldman, China: A New History, Second
Enlarged Edition (Cambridge: Harvard University Press, 2006), 222-223.

5 Chinese converts were also targeted, viewed as collaborators with occupying powers. See John Keay, China: 4
History (New York: Basic Books, 2009), 493.
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year that Jesus sends his people into all the world to make disciples, commonly known as
“the Great Commission” in Matthew 28:16-20. My operating under this conviction
showed my involvement with the evangelical movement, as defined by Frances
Fitzgerald:

The word “evangelical” comes from the Greek “evangel,” meaning the “good news,”
or “the Gospel.” While the word could be claimed by all Christians, evangelical
became the common name for the revivals that swept the English-speaking world in
the late eighteenth and early nineteenth centuries. In America the series of revivals,
known as the First and the Second Great Awakenings, with their emphasis on simple
Bible preaching and immediate conversion, touched virtually all Protestant
denominations. For most of the nineteenth century almost all Protestants would have
called themselves evangelicals in the sense that they believed they had been born
again in Christ and had a duty to evangelize, or spread the good news of the Gospels
in America and abroad.®

So I would be going to China under the command of Christ, seeking to bring people to
faith so that they would become his disciples. However, all of the sixty-four students I
would teach would gain language skills to help them, the state-run company for which
they worked, and the country of China as a whole, engage with the global economy. So |
wrestled with whether my fellow teachers and | were serving as agents of economy, or

even empire, be it an unofficial empire of globalization.

1.2 PROBLEM

My personal example of going to China for a year raises the question of the relationship
between missionaries and empires in a short term situation, unknown to the public.

However, the entanglement between missionaries and empires can also involve public

8 Frances Fitzgerald, The Evangelicals: The Struggle to Shape America (New York: Simon & Schuster, 2017), 2.
Fitzgerald continues, “As the religious historian George Marsden writes, ‘Evangelicalism today includes any
Christians traditional enough to affirm the basic beliefs of the old nineteenth century evangelical consensus:
the Reformation doctrine of the final authority of the Bible, the real historical character of God’s saving work
recorded in Scripture, salvation to eternal life based on the redemptive work of Christ, the importance of
evangelism and missions, and the importance of a spiritually transformed life,”” 2-3.
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figures and their close proximity to power. Such was the case with American evangelist
Billy Graham (1928-2018). This present study looks primarily at missionaries who
resettle in new countries to promote their respective faith, whereas Graham was an
evangelist based in the US who traveled the globe. As a spokesperson on the world stage
proclaiming the Christian gospel, however, he functioned as a missionary, seeking the

conversion of his hearers.

Graham partnered with the British preacher John Stott (1921-2011) to serve as the best
known leaders who convened the Lausanne Committee for World Evangelization’s first
International Congress on World Evangelization, held in Switzerland in 1974. Although
Graham and Stott differed as to what degree to incorporate concerns of delegates from the
majority world, they both participated in key ways, with Stott authoring the Lausanne
Covenant, which came out of the conference.” While these two leaders disagreed on the
breadth of the social application of the gospel, with Graham focusing primarily on
individual conversion, they agreed on the call and need for Christians to evangelize the

globe.

In Graham’s inaugural address to the Lausanne Congress in 1974, he alludes to the
temptation to mix the gospel with political power in the presentation of the call to
conversion:

A third error is to identify the gospel with any one particular political program or
culture. This has been my own danger. When | go to preach the gospel, | go as an
ambassador for the Kingdom of God—not America. To tie the gospel to any political
system, secular program, or society is dangerous and will only serve to divert the
gospel. The gospel transcends the goals and methods of any political system or any

7 See Brian Stanley, The Global Diffusion of Evangelicalism: The Age of Billy Graham and John Stott (Downers
Grove: IVP Academic, 2013), 155-179
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society, however good it may be. Jesus touched on this in his conversation with Pilate.
In answering Pilate he said, ‘My kingdom is not of this world.’®

One month after this evangelization congress, Graham’s friend Richard Nixon would
resign from the American presidency on August 9. Graham’s confession to concede to
political temptation most likely alludes to his friendship with Nixon and other presidents
as, following Nixon’s downfall, Graham would distance himself from political
endorsements, even while maintaining relationships with the succeeding presidents to

follow.?

Five years prior to the Lausanne Congress, Graham had acted on this impulse to connect
the mission of the Christian gospel with political and military power during the Vietnam
era. The Vietnam War, which ran from 1955-1975, can be viewed as a proxy war between
two empires. Following the Second World War, the Soviet Union undertook the spread of
communism throughout the globe. Its former ally from the Second World War, the United
States, was now its greatest nemesis, as the US attempted to keep the Soviet Union at bay
while itself spreading free trade and liberal democracy. Had the two superpowers faced
each other directly in war, the result very well could have been nuclear annihilation.
Instead, these two empires pressed their own influence while mitigating the other’s
through proxy wars, such as the Vietnam conflict. In the end, the United States pulled out
from Saigon, and the communists from North Vietnam overran the southern half of the
country. In the height of the war, however, Graham used his relationship with the
American president to attempt advancing both the concern of missionaries in the region

and American military victory:

8 Billy Graham, “Why Lausanne?,” Lausanne Movement, http://www.lausanne.org/docs/lauldocs/0022.pdf
(accessed March 5, 2018).

9 Stanley, 65. See also Grant Wacker, America's Pastor: Billy Graham and the Shaping of a Nation (Cambridge:
The Belknap Press of Harvard University, 2014), 22.
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His support for the war in Vietnam was so enthusiastic that on April 15,1969, after
meeting with missionaries from Vietnam, Graham sent a memo to the White House
urging that, if the peace talks in Paris failed, Nixon should bomb the dikes that held
back floodwaters in the North. This, said Graham, “could overnight destroy the
economy of North Vietnam.” It would also have destroyed countless villages, sending
as many as a million civilians to their deaths.*®

As the account above demonstrates, the man who is identified as having preached to the
most people in human history offers strategy on how to wage war to the American
President, who serves as the Commander in Chief of the most powerful military force in
human history. Five years later, Graham moves from advising the American President on
waging war to working with John Stott and others to focus the global evangelical
movement on evangelism. In his memoir, Graham recounts that he received his call to be
an evangelist at nineteen years old. “From that night in 1938 on, my purpose and
objectives in life were set. | knew | would be a preacher of the Gospel. I did not yet know
how or when, however.”*! At the time of receiving this call to ministry, the Bible college
student from a North Carolina farming background likely could not have imagined that he
would not only be calling people across the world to place their faith in Jesus, but also
advising the American President on where to bomb targets which would kill numerous

civilians in a battle between empires.

Returning to my own early adult years and situation of the matter of missions,

globalization, and empire in my trip to China, my concern led me to have a conversation

10 Jeff Greenfield, “When Richard Nixon Used Billy Graham: For ‘America's Pastor,” Access to the Highest
Rungs of American Power Came at a Price—One He Would Later Regret,” Politico.com, February 18, 2018,
https://www.politico.com/magazine/story/2018/02/21/billy-graham-death-richard-nixon-217039 (accessed
March 5, 2018). See also Cecil Bothwell, The Prince of War (Asheville: Brave Ulysses Books, 2010), 93-94.
Grant Wacker questions whether millions would have been killed by Graham’s strategy, but concedes,
“Correct or not, there could be little doubt that many civilians would have suffered and died.” While “waging
war on the civilian population made sense as a strategic assumption,” hacker concludes, “the plan made little
sense morally, for it surely violated Christian principles of just war as well as the Geneva Convention.”
Wacker, 236.

1 Billy Graham, Just As I Am: The Autobiography of Billy Graham (New York: HarperCollins, 1997), 53.
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with the founder of my teaching organization that summer. | posed to him the question of
whether we might be acting as agents of empire through our English teaching. His
response ran along the pragmatic lines suggesting that, if Christians did not go to a newly-
opened China, then others would. So we should take advantage of the opportunity.
Although he was not born in the US, his answer comports with the responses | have since
had with other colleagues in ministry and friends. Both Americans in general and
evangelicals in particular are known for pragmatism, and so, if there is an opportunity for
American evangelicals to take advantage of, we often do so without overthinking the

matter.1?

In addition to the pragmatic character of American evangelicals, there are two more
significant reasons why our own national and religious history obfuscates our ability to
identify the possible reality and activity of empire, including its possible collusion with
Christian propagation. The first factor to consider is the association of anti-imperial
sentiment with the revivalist character of American Christianity throughout its history.
This dynamic relationship grew out of the events of British colonists coming to the North
American continent for religious freedom. Because of this pursuit of religious liberty,
according to Steven Waldman, “Religion helped cause and sustain the American
Revolution. The efforts to break from the Crown became inextricably tied to the drive to

undermine the Church of England, and vice versa.”*® Over the next century and a half,

12 On the origins of evangelical pragmatism in its British roots, see David W. Bebbington, Evangelicalism in
Modern Britain: A History from the 1730s to 1980s (New York: Routledge, 1989), 64-66. In the American
context, Robert Webber describes what is often called the Baby Boom Generation as the “Pragmatic
Evangelicals.” See Robert E. Webber, The Younger Evangelicals: Facing the Challenges of the New World
(Grand Rapids: Baker Books, 2002), 16-19, 36.

13 Steven Waldman, Founding Faith: Providence, Politics, and the Birth of a Religious Freedom in America
(New York: Random House, 2008), xii.
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American colonial religious expression laid the groundwork for our political structure and
ethos:

It was not just religious excess that stimulated the move toward freedom. Religious
revivalism—the passion of true believers who felt vivified by faith—fueled the drive
for liberty, too. To a degree rarely acknowledged, the American Revolution and the
new approach to church and state that resulted were powerfully shaped by the Great
Awakening, a period of evangelical resurgence in the mid-seventeenth century led by
a crosseyed preacher named George Whitefield. Whitefield and his Great Awakening
brethren encouraged colonists to challenge authority. Though their first target was the
Miter, the Scepter was not far behind.**

American religion, therefore, contains a history of anti-imperial sentiment built into its

history and character.

The second significant reason why American Christians have difficulty in discerning and
acknowledging empire is because the governance of our country focuses on the separation
between church and state, instead of church and empire. The impulse prompting this
conversation resides in the DNA of American society due to the Bill of Rights, the first
ten amendments added to the Constitution. The First Amendment declares, “Congress
shall make no law respecting an establishment of religion, or prohibiting the free exercise
thereof,” which has been parlayed in recent decades into a separation of church and state,

and is constantly adjudicated in the courts.®

14 Walman, xii.

15 “The Constitution of the United States,” Amendment 1. President Donald Trump’s signing of an executive
order that “removes the financial threat faced by tax-exempt churches from the Internal Revenue Service
when pastors speak out on behalf of political candidates” serves as a recent example of how the battle of the
First Amendment plays out in American society. See John Wagner and Sarah Pulliam Bailey, “Trump Signs
Order Aimed at Allowing Churches to Engage in More Political Activity,” The Washington Post, May 4,
2017, https://www.washingtonpost.com/politics/trump-signs-order-aimed-at-allowing-churches-to-engage-in-
more-political-activity/2017/05/04, (accessed May 31, 2017).
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Due to the above underlying historical factors, growing up as an American, | was taught
that we “do not ‘do’ empire.”*® This presumption, as described by Niall Ferguson,
displays itself in the attitude of Americans regarding British holdings during and after
World War II:
Behind visceral and anti-imperialism lay that schoolroom version of the American
war of Independence in which liberty-loving colonists rose up against the arrogant
and despotic George 111 and his brutal redcoat. It was no accident that British
apologists for the empire were often branded as ‘Tories’, the term of abuse which had
been applied to loyalists in 1776. At a more sophisticated political level, there was a
strong feeling that the protectionist empire and the sterling block were major barriers
to the creation of open free markets throughout the world, to which the United States
government was committed.’
While such antipathy toward, and denial of, empire was taught to me growing up,
learning about “Manifest Destiny,” the nineteenth century belief that the United States
was foreordained to fill in the land from the Atlantic to the Pacific Oceans, did seem
empire-like, albeit one of land and not sea. In the same way, Richard Falk suggests that

overseas intervention of the past few decades belies the American denial of empire:

This empire is distinctive to the degree that it is a self-consciously informal empire
and nominally an “anti-empire.” It doesn’t seek to displace the formal sovereignty of
other states and even claims to respect and promote the right of self-determination of
all peoples—while at the same time reserving the option for itself to intervene if

necessary to promote “regime change.”*8

For both American society and the church, this challenge of recognizing empire has

become a difficult question to ask in these first decades of the twenty first century, as

official empires were dismantled throughout the latter half of the preceding century.

16 Niall Ferguson, Colossus: The Rise and Fall of the American Empire (New York: Penguin Books, 2004), ix.
" Lawrence James, The Rise and Fall of the British Empire (New York: St. Martin’s Griffin, 1994), 512.
18 Richard Falk, “Slouching toward a Fascist World Order,” David Ray Griffin, John B. Cobb Jr., Richard Falk,

and Catherine Keller, The American Empire and the Commonwealth of God: A Political, Economic, Religious
Statement (Louisville: Westminster John Knox Press, 2006), 47.
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For Americans, as we have seen, identifying, much less admitting to, being purveyors of
empire is a challenging task. We know the church-and-state conflict well, whether one
pushes for Christianity in the public square, or vies for a more secular or pluralistic space.
In this new century, the George W. Bush years (2001-2009) raised the question of the
imperial presidency with the 2003 invasion of Iraq.® Concerning the mood of the opening
decade of the twenty first century, Richard Falk charges, “This American leadership
resents any suggestion of its imperial intent or identity, continuing to invoke America’s
historical roots as a constitutional republic as if nothing had changed.”?° Against this
backdrop, my conversations with fellow evangelicals have made me think that they are
even less willing than other Americans to consider the question of empire, and whether
short term and long term mission trips act as proponents for the global economy, a

primary objective of empire.?

While American evangelicals have the challenges of pragmatism and the origins of our
separation of church and state coming out of the American experience of throwing off the
control of the British Empire, this question of empire and church is not just an American
issue. Rather, it has traveled with Christianity through the ages in whichever context it

has taken root throughout the world. Part of the confusion of Christianity’s relationship to

19 Niall Ferguson argues that America is an empire and ought to embrace its role. Ferguson, ix. Timothy Parsons
suggests that, “Although the era of empires is conclusively over, policy debates, particularly after the terrorist
attacks of 2001, frequently revolved around imperial themes.” See Timothy H. Parsons, The Rule of Empires:
Those Who Built Them, Those Who Endured Them, and Why They Always Fail (New York: Oxford University
Press, 2010), 15.

2 Falk, 47.

21 Baylor University reported in 2011, “The number of United States Christians taking part in trips lasting a year
or less has grown from 540 in 1965 to an estimated more than 1.5 million annually, with an estimated $2
billion per year spent on the effort.” See “Short-Term Mission Trips: Are They Worth the Investment?”
Baylor University, May 2, 2011,
http://www.baylor.edu/mediacommunications/news.php?action=story&story=93238 (accessed May 2, 2017).

10



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA
YUNIBESITHI YA PRETORIA

power comes from how, according to Jaroslav Pelikan, “much of the ‘divine right of
kings’ and of the theory of ‘holy war’ rested on the presupposition that Jesus Christ was
King, and so did much of the eventual rejection both of all war and of the divine right of
kings.”?2 Is Jesus king over kings now in the actual political sphere? If so, would that
make an emperor like Constantine the ultimate goal: to have a Christian on the throne
who interacts with the church (such as Constantine’s convening of the Council of Nicea,
325 C.E.) and supports its mission (which we will consider in chapter three)? Whether or
not having political rulers who profess the name of Christ as part of the mix, Jesus does
command his followers to cross political and geographic boundaries, taking the same
outward direction as an empire. This outward trajectory results in overlap and encounters
between a church in its mission and an empire in its pursuits. | want to show, however,
that the resultant entanglements between missionary work and political empire are not
just limited to the Christian faith. This present study, then, considers the broader history

of religious mission and its relationship to and entanglements with power.

1.3 THESIS STATED

This dissertation demonstrates how the missionary religions of Christianity and
Buddhism, in pursuing the goal of making followers from across the globe, have
historically relied upon the strength of empires, whether intentionally or unintentionally,
to pursue their goals of making followers from beyond the ethnic community of the
founder, or from which a missionary was sent. Throughout the histories of these two
traditions, missionary activity has been influenced, promoted, propelled, or antagonized

by the powers of empire. These powers include not just military strength, but technology,

22 Jaroslav Pelikan, Jesus through the Centuries: His Place in the History of Culture (New Haven: Yale
University Press, 1985), 46.
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trade, political partnerships, and cultural influence. Oftentimes, this imperial influence,
even when presented as an opposing force, moved the mission of the religion forward, as
will be demonstrated with the example of the early Christians and the apostle Paul in
chapter two. For a Buddhist example, chapter five will show how China’s imperial action
of invading Tibet caused the Tibetan diaspora and enabled the public notoriety of the
Dalai Lama throughout the world. As suggested above, some amount of this interaction
between empire and religion may flow from the inherent similarity of both power and
religion operating under the impulse to move outward and cross borders, even if for

different pursuits.

The relationship between imperial power and mission activity shows itself particularly in
the lives and work of scholar-missionaries, who will draw the focus of this study.? As the
sending religions of Christianity and Buddhism contain teachings to be conveyed to
converts and future adherents, the process of transmission requires study, translation,
transport, and dissemination, requiring the academic skills employed by philosophers,
theologians, translators, and teachers. Such individuals find their model in the apostle
Paul, who planted new churches throughout the first century Mediterranean. In one sense,
he ‘hitched a ride’ on the boats of the Roman Empire in being aided in his mission by the
framework and infrastructure of that empire. Throughout his career, however, he never
offered the imperial powers his ultimate allegiance. Paul’s interaction with the Roman

Empire demonstrates how a constellation of the economic, technological, and political

23 Another area one could explore in the relationship between empire and missions is the newly developing field
of diaspora missiology, pioneered largely by Enoch Wan. Empires’ actions intentionally or unintentionally
cause the displacement and movements of people groups, resulting in the spread of the faith in or through
diaspora communities. See Enoch Wan, ed., Diaspora Missiology: Theory, Methodology, and Practice,
Second Edition (Portland: Institute of Diaspora Studies, 2014), Michael Pocock and Enoch Wan, eds.
Diaspora Missiology: Reflections on Reaching the Scattered Peoples of the World (Pasadena: William Carey
Library, 2015), and Chandler H. Im and Amos Yong, Global Diasporas in Mission (Eugene: Wipf & Stock,
2014).
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features of empire intersect with the missionary’s work, either assisting directly or

indirectly the missionary’s undertaking.

This relationship between a religious proselytizer and imperial powers is not limited to
early Christianity. Looking beyond the New Testament, we see this pattern of scholar-
missionaries interacting with the political, military, technological, and economic powers
of empire in the historical cases of the entrance of Buddhism and Protestant Christianity
into China. This civilization serves as an appropriate test case for our thesis because of
how both Buddhism and Christianity came from the outside to undergo indigenization,
despite historical periods of suppression. For Christian missions, more than any other
country, China captured the imagination of Westerners as the ultimate field mission as,
according to Scott Sunquist, “India may have been the ‘jewel in the crown’ for the British
Empire, but China was certainly the jewel for Western missionaries.”?* Also making it
suited for examining the relationship between empire and missions is China’s historic
view of itself as a kingdom that considered itself the center of the world, but then came to
be ruled by other empires. The current question of China’s status as a burgeoning
superpower or empire proves to be one of the key questions of global discussion in the

twenty-first century.

1.4 METHOD

The field of missiology draws from the many disciplines of theology, biblical studies,
history, sociology, linguistics, and other domains. This present work of missiology

combines the areas of biblical theology, historical theology, and the study of history in its

24 Scott W. Sunquist, Understanding Christian Mission: Participation in Suffering and Glory (Grand Rapids:
Baker Academic, 2013), 95.
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aim to examine the relationship between missionaries and empire. After first laying a
biblical and theological foundation for understanding empire within a Christian and
Reformed framework, the bulk of the research functions primarily as a historical inquiry
into the spread of two religions. Pursuing this path, then, the content here works with

mostly secondary as well as some primary sources.

This study undertakes qualitative research by endeavoring to demonstrate the theory that
missionaries of both Christianity and Buddhism, particularly scholars seeking to translate
the respective faith into a new culture, have historically, whether intentionally or
unintentionally, relied upon the framework, mechanisms, and power of empire to achieve
their aims of making converts from beyond their community of origin. This qualitative
theory of a historical pattern of reliance will be exhibited through a series of case studies,
or what Creswell and Poth term a “collective case study.”?® This collective case study is
one which the researcher identifies “one issue or concern,” such as my theory of
missionary reliance upon imperial power, and then “the inquirer selects multiple case
studies to illustrate the issue.”?® These multiple case studies are taken from the respective
centuries of (1) the apostle Paul as presented in the New Testament in the first century
C.E., (2) the life of the convert emperor Ashoka in the third century B.C.E. and (3)
Constantine in the fourth century C.E., (4) the entrance of Buddhism into China in the
fourth through seventh centuries C.E., (5) the entrance of Protestant Christianity into
China in the nineteenth century, and (6) the late twentieth and early twenty first centuries

for the Dalai Lama’s engagement with the West, along with (7) some consideration of

% John W. Creswell and Cheryl N. Poth, Qualitative Inquiry and Research Design: Choosing among Five
Approaches, Fourth Edition (Thousand Oaks: Sage Publications, 2018), 99.

% Cresswell and Poth, 99.
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current trends underway in the twenty first century. The examination of the collective
historical cases will not only be descriptive, but will evaluate these entanglements or
cooperation between religious mission and empire while keeping in mind the values laid
out by each faith’s founder for the new, alternative community of church or sangha made

up of adherents from outside country of origin.

The final two chapters consider the closing decades of the twentieth and the first decades
of the twenty first centuries, and thus include some living public figures. As many works
either by or about these figures have been produced and are available to the public, and
because of their public prominence, no attempts are made at securing interviews with

those individuals.

1.5 TERMS

1.5.1 Empire
Chapter two offers a theological definition of empire. Apart from the biblical survey
behind and theological construction of the term, a functioning definition for this present
study understands empire to be constituted by the crossing of political and cultural
boundaries for influence or direct rule for the benefit of a ruler or political entity.
Historian Charles Maier explains the etymology of the term empire:

The word empire comes from imperium, which was the Roman power to command
(including control of the armies and the power to put to death), entrusted under the
Republic to twin consuls for yearly terms. From the consuls it was delegated to the
emperors and eventually ascribed to the collectivity: imperium Romanum or imerium
populi Romani. This implied that the power to command meant control over non-
Romans. Empire thus came to mean rule over others.?’

27 Charles S. Maier, Among Empires: American Ascendancy and Its Predecessors (Cambridge: Harvard
University Press, 20006), 36.
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In the case of the Roman Empire, such rule over others was explicit, as was the same for
the Babylonian and Persian Empires who ruled directly over Israel in the Old Testament.
Rather than relying on a formal imperial declaration, Maier suggests that empires “are
contests for the control of human resources that are fought out on the micro and macro
levels simultaneously.”?® A nuanced understanding of empire, then, recognizes that one
kingdom or nation can exert power over other peoples can happen without the explicit

declaration of rule.

This opening chapter has already suggested that the United States might function along
the lines of an empire, even though American history officially began with the throwing
off imperial British rule. So is the USA an empire? Niall Ferguson reports that, regarding
the US, “by far the most popular term among writers on international relations remains
hegemon,” which is a nation’s position of global leadership to enforce particular
economic and political values through military superiority and financial persuasion.®
This leadership through strength and economic coercion can result in the surprising
reality that a “hegemon can be more powerful than an empire,” which has been the case

in the American situation.®

Surveying American history demonstrates the United States did not just pursue the
aforementioned Manifest Destiny, but also holds island territories such as Puerto Rico

and Guam, and annexed the former Kingdom of Hawaii in 1898, which became the

2 Maier, 59.
2 Ferguson, 8.

%0 Ibid., 12. Ferguson argues that the US ought to abandon the designation of hegemon and pursue empire
outright.
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fiftieth state in 1959. But even in cases when it has not annexed territory, the United
States has deployed military to ensure the flow of commodities to its market, as recounted

by James Hancock:

Throughout the 1920s, labor unrest spread to all the Republics of Central America.
The founding of the Soviet Union in 1927 had inspired worker movements all across
the world and the US government became obsessed with limiting the spread of
communism in their hemisphere. US Marines were repeatedly sent to Central America
to quell banana strikes and restrict any strikes or political changes deemed
unfavorable to US interests. In 1920, Guatemalan farm workers tried to unionize, but
their revolt failed when US Marines were sent by President Franklin Roosevelt to
“protect” US interests. Workers in Panama went on strike in 1925, only to have US
troops intervene again. In reality, nothing could be done in Central America without
US consent; US soldiers occupied Nicaragua continuously from 1912 to 1933, the
Dominican Republic from 1916 to 1924, and Honduras from 1911 to 1925.3!

This military deployment for the sake of ensuring the flow of goods and commodities fits
the simple definition given for empire as the crossing of political boundaries at the
beginning of this section. Hancock describes how even the threat of American military
power resulted in the use of force by the Colombian military in 1929:

The wave of insurrection among banana workers reached a crescendo in late 1928 and
early 1929 when 32,000 workers went on strike in the Magdalena region of Colombia.
Vigilante groups were organized by United Fruit and trained by the US military to try
and quell the walkout. Martial law was declared. Sadly, it ended when multitudes of
strikers and their families gathered in the town square of Ciénega after Mass, waiting
for the speech by a regional governor. The general in charge, Cortés Vargas, gave the
crowd five minutes to disperse and when they didn’t, he had machine gunners on
rooftops fire on the crowd, killing a thousand people. The jittery general’s explanation
was that he had had the choice of quelling the riot himself or the United States would
intervene again. This action spiraled into the decades of guerilla warfare and bloody
battles that still plague Colombia.®2

These historical realities of the annexation of territories and military intervention for

economic protection demonstrate that the United States has functioned, like the British

31 James F. Hancock, Plantation Crops, Plunder and Power: Evolution and Exploitation (New York: Routledge,
2017), 42.

2 1bid.
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before it, as an empire, and for the purpose of this study, will be identified as such.
Employing this term is not pejorative, but rather, serves descriptively by regarding the
nation’s use of power against and persuasion over other countries. The term ‘empire’
differs from ‘kingdom’ in that the latter refers to one country or land of rule. In contrast,
an empire has more than one realm of rule, and may include kingdoms and princedoms

subject to its authority.

1.5.2 Religion

When dealing with the topic of religion and empire, it is important to recognize how the
academic discipline of comparative religion itself arose within the context of imperial
empowerment. In Empire and Religion, David Chidester traces the development of
comparative religion from the mid-nineteenth century, which, “was a crucial index for
imperial thinking about empire.”*® He argues that, “More than any other imperial
science,” this discipline compounded the hierarchical values of empire as it “dealt with
the essential identities and differences entailed in the imperial encounter with the exotic
East and savage Africa.”®* As this present study examines the relationship between
religion and empire in what are considered two of the oldest faith traditions, it is wise to
note Chidester’s contention on the weighted designation of what constitutes a world
religion:

In imperial comparative religion, we can see a predilection for religions of empires.
While ancient were the religions of Egyptian, Babylonian, Persian, Greek, and Roman
empires, the major religions of the world were associated with imperial rule—
Solomon’s palace and temple, Constantine’s in hoc signo, Muhammad’s conquests,
the Hindu world-ruler, the Buddhist emperor Ashoka, and the Confucian court of the
emperor of China. Reclassified from an indigenous animism to a religion, Shinto

33 David Chidester, Empire of Religion: Imperialism and Comparative Religion (Chicago: The University of
Chicago Press, 2014), 4.

¥ 1bid., 5.
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gained admittance to the world of world religions in the wake of the expansion of the
Japanese empire. In a kind of circular gesture of self-recognition, imperial
comparative religion found that world religions were imperial religions.*

Throughout the history of the discipline, agents of empire relayed back to their home
countries religious texts and field reports concerning religious practices and imagery
throughout the world. Chidester explains, “By weaving this data together, imperial
theorists had the opportunity to produce a universal theory of religion.”*® Two of these

theorists’ work will now be considered regarding their definition of religion.

For the first definition, Chidester includes Emile Durkheim (1858-1917) as one of these
theorists who attempted to offer a universal understanding of religion. Durkheim is
known for the sacred-secular division regarding religion.>” While Durkheim recognizes
both corporate aspects of belief and the more individualistic emphasis on magic, he
identifies the overarching function of religion as offering meaning to the relationship
between the individual and larger society:

The main purpose of religion is not to provide a representation of the natural world,
for if that were its basic task its persistence would be incomprehensible. In this
respect it is scarcely more than a tissue of lies. But religion is above all a system of
notions by which individuals imagine the society to which they belong and their
obscure yet intimate relations with that society. This is its primordial role; and
although this representation is metaphorical and symbolic, it is not inaccurate. Quite
the contrary, it fully expresses the most essential aspect of the relations between the
individual and society. For it is an eternal truth that something exists outside us that is
greater than we are, and with which we commune.

35 Chidester, 309.

% Ibid., 5.

37 For a summary of the criticisms of the sacred-secular division posited by Durkheim and others, see Irving
Hexham, Understanding World Religions: An Interdisciplinary Approach (Grand Rapids: Zondervan, 2011),
56-59.

38 Emile Durkheim, The Elementary Forms of Religious Life, trans. Carol Cosman (New York: Oxford
University Press, 2001), 170-171.
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Chidester relates how one of Durkheim’s successors, the anthropologist Clifford Geertz
(1926-2006), did not want to see himself as falling in the academic lineage of Durkheim
and other earlier social scientists.®® Although Geertz recognizes the social congruence
afforded by religion, his definition focuses on religious symbolism:

Religion is (1) a system of symbols which acts to (2) establish powerful, pervasive,
and long-lasting moods and motivations in men by (3) formulating conceptions of a
general order of existence and (4) clothing these conceptions with such an aura of
factuality that the moods and motivations seem uniquely realistic.*°

At least two authors have found that, “Of all the important academic definitions of
religion, Geertz’s at least initially appears to be the most careful and thorough—and
probably the least open to charges of special pleading,” praising the comprehensiveness

and pliability of Geertz’s definition.*!

The third chapter of this study will compare the emperor Constantine with his Buddhist
counterpart Ashoka, but the example of Constantine’s conversion to Christianity and
employment of Christian imagery illustrate not only elements of both Durkheim and
Geertz’s definitions of religion, but also show the new resultant culture of a missionary
religion. Constantine (272-337 C.E.) was not formally baptized until on his deathbed, but
as a young commander he and his troops reportedly saw a vision of the Christian cross
with the Greek letters chi-rho (y-p) across its front in the sky.*? Although he continued to

allow pagan worship forms after his victory, Constantine had a labarum, or imperial

39 Chidester, 307-308.

40 Clifford Geertz, The Interpretation of Cultures: Selected Essays (New York: Basic Books, 1973), 90. See also

James C. Livingston, Anatomy of the Sacred: An Invitation to Religion, Second Edition (Englewood Cliffs:
Prentice Hall, 1993), 10, and William Arnal and Russell T. McCutcheon, The Sacred Is the Profane: The
Political Nature of “Religion” (New York: Oxford University Press, 2013), 23.

41 Arnal and McCutcheon, 23.

42 Regarding questions on the date for when Constantine had this vision, see Paul Stephenson, Constantine:

Roman Emperor, Christian Victor (New York: The Overlook Press, 2009), 134-140.
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standard, with the chi-rho forged for his troops to ensure his victory of becoming sole
emperor of Rome’s empire:

[‘The labarum] indicated that Constantine’s signal advantage over his enemies was
his ability to recognize a powerful sign of divine favour and translate it to the profane
world. Thus within a traditional Roman context he forged a material focus for his
virtus, the ‘military courage’ or ‘valour’ that would be rewarded with success. In a
Christian context, Constantine supplied a channel through which grace could operate:
the imperial standard, or labarum, which Constantine had produced for his guards and
replicated for his regular troops to carry alongside their standards.*®

Within Durkheim’s definition, Constantine’s labarum given to his troops functioned like a
totem for this clan of soldiers.** As the channel for the grace of the newly adopted
Christian God to protect their commander and give success, the labarum brought the
power of the sacred into the secular. At the same time, Constantine was changing the
culture by now bringing Christian symbolism into it, a new sacred to give meaning to the

secular.

Constantine’s use of the labarum would also fit Geertz’s definition of religion as well. In
employing this symbol for himself, his troops, and the empire, Constantine forged and
employed a symbol for the creation of a community, or segments of the larger
community, under his imperial rule. It was not just with the labarum and the minting of
coins, however, that Constantine utilized Christian symbolism. He undertook a campaign
to reclaim sacred sites of the Christian community, building shrines on the holy places of

the Scriptures from the Old and New Testaments. “In the struggle over the ownership of

43 Stephenson, 187.

* 1bid., 165.
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sacred space, Constantine continued to engage in symbolic warfare on behalf of his

Christian empire.”*

Having acknowledged above Chidester’s charge that theories of religion are borne from
an imperial disposition, the next natural question concerns the relationship between the
society and the religion being studied: how are religion and culture intertwined?*® Within
the purview of this present research, this question between religion and culture concerns
whether the religion being sent out with missionaries exports the missionaries’ home
culture as well. This was the initial question for me from my personal illustration at the
chapter’s beginning. While it might not have been under the swords and spears of
Constantine’s troops, would my time in China share the good news of Jesus Christ? Or
would it spread the cultures of American society and global capitalism by promoting the
language of those cultures, which is English?*” These questions lead to whether those
economic influences themselves would shape the host culture into something new, such
as when the entrance of McDonald’s restaurants changes the diet the in the cities into
which it spreads. [ have witnessed in the McDonald’s restaurants of Hong Kong and
Taiwan many high school students eating, sleeping, and studying in this American fast
food restaurant while waiting for their evening college entrance exam courses. Both
Western style education and the American fast food diet have put their stamp on the

cultures into which they enter. Whatever the intent of the missionary, the agent spreading

% David Chidester, Christianity: A Global History (New York: HarperOne, 2000), 105.

%6 For a consideration of the related issues on this question, see Jaco Beyers, “Religion and Culture: Revisiting a
Close Relative,” HTS Theological Studies, Volume 73, No 1 (2017), https://doi.org/10.4102/hts.v66i1.341
(accessed May 31, 2018).

47 Chapter four of this study will include a survey of the history of the British East India Company. The
Company both made use of the social structures of India, while transforming that society with a new structure
and cultural influences. See “Company India: Private Empire Building” in Parsons, The Rule of Empires, 169-
229.
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the faith brings a system of belief and symbolism that both reflect and construct

communal elements.

1.5.3 Mission and Missionary Religions
As this study deals with missionary religions, one initial task requires defining the term
missionary. Scott Sunquist writes how, although the “term [missionary] may seem
obvious, it has engendered some controversy in the last four decades.”*® This difficulty is
described by Michael Stroope in his recent, thorough survey and evaluation of the
nomenclature of mission, and its derivatives of ‘missional” and missio Dei.*® Stroope
explains the background that gave rise to the controversy for the terms used for mission:

From within attitudes and events that gave rise to the expansion of Spain and
Portugal, mission emerged, and from within the colonial expansion of the church,
mission developed into a modern tradition. The Crusades provided framework, and
the colonial expansion of Western powers offered opportunity for the innovation of
modern mission. The assumptions and aims of these political and cultural forces gave
rise to the notions of conquest and occupation that exist within mission language.>°

While acknowledging the difficulties related to the term, for the Christian foundation of
this present research, | am employing Sunquist’s definition that a “‘missionary’ is, quite
simply, one who is sent. Theologically speaking, the missionary is sent by God (John
20:21), but practically and ecclesiologically, a missionary is sent by a church or an
ecclesiastical body.”®! Charles Van Engen agrees with Sunquist in arguing that the

“church in the twenty-first century needs to keep the ‘sending’ element of Christian

48 Scott W. Sunquist, Understanding Christian Mission: Participation in the Suffering and Glory (Grand Rapids:
Baker Academic, 2013), 7.

49 Michael W. Stroope, Transcending Mission: The Eclipse of a Modern Tradition (Downers Grove: IVP
Academic, 2017).

% Tbid., 29.

51 Sunquist, 7.
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mission in the foreground.”®? However, Van Engen emphasizes the divine element, which
Sunquist acknowledges, in stating that the “authority of the mission enterprise is not the
denomination, mission agency, self-proclaimed apostle, large relief agency, or a more
advanced culture. The Sender is Jesus Christ, whose authority defines, circumscribes,
limits, and propels Christian mission.”?® Christian mission, then, began with Christ
himself, and has continued through the ages as the church, albeit in different ways and
with different emphases, has sent missionaries across political, linguistic, ethnic, and
class boundaries to make more disciples. In this way, Christianity is a missionary or

sending religion.

All religions that spread through conversion or cultural influence have a missionary
element. However, not all are as explicitly “missionary” or as intentionally a sending
religion’ as Christianity. For example, over the past millennium-and-a-half, Islam has
spread, not so much by the sending of identifiable missionaries, but through the
movement of peoples by military campaigns, trade, and migration:

Islam did not produce a missionary class to spread the faith or unleash a continuous
initiative; rather it relied on the unorganized discretionary enthusiasm of Muslims as
representatives of the faith. This could sometimes be a conquering army removing
empires, sometimes tradesmen, and other times a wandering dervish or just ordinary
Muslims interacting freely with their non-Muslim neighbors.>

52 Charles Van Engen, “’Mission’ Defined and Described,” in David J. Hesselgrave and Ed Stetzer, eds.,
MissionShift: Global Mission Issues in the Third Millenium (Nashville: B&H Publishing Group, 2010), 12.

%3 Van Engen, 12. Van Engen’s full definition for mission contends that “God’s mission works primarily through
Jesus Christ’s sending the people of God to intentionally cross barriers from church to nonchurch, faith to
nonfaith, to proclaim by word and deed the coming of the kingdom of God in Jesus Christ through the
Church’s participation in God’s mission of reconciling people to God, to themselves, to one another, and to
the world and gathering them into the church, through repentance and faith in Jesus Christ, by the work of the
Holy Spirit, with a view to the transformation of the world, as a sign of the coming of the kingdom in Jesus
Christ.” Van Egen, 27. In describing the development of this concept of the missio Dei, or mission of God,
David Bosch suggests, “In the new image, mission is not primarily an activity of the church, but an attribute
of God.” Because “God is a missionary God,” then mission “is thereby seen as a movement from God to the
world; the church is an instrument for that mission.” David J. Bosch, Transforming Mission: Paradigm Shifts
in Theology of Mission (Maryknoll: Orbis Books, 1991), 390.

% Mehmet Ozalp, “Islam,” in Aaron J. Ghiloni, ed., World Religions and Their Missions, (New York: Peter Lang
p
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Aside from Christian offshoots, such as the conscription of members for two-year mission
trips in Mormonism, out of the world’s larger religious traditions, Buddhism is the other
most intentional in sending out its members to make more converts. In constructing a
comparative missiology, | will be applying the term missionary to both Christianity and
Buddhism, in that the founder of each of the two religions examined have ‘sent’ disciples
to make his teaching known, to gain more followers, and to grow the religious community
across various boundaries. In this way, both Buddhist and Christian traditions exhibit
having ‘sent ones’ and a sending impulse. The case studies in the following chapters offer
different examples of missionaries, both Buddhist and Christian, in how they carried out
their missionary work. The ones considered throughout this study were all scholars to
some degree, either translating Buddhist sutras or the Christian Bible, or having roles as
teachers. As we proceed however, it is wise to consider how Glenys Eddy identifies the
difficulty in applying the term “missionary” to Buddhism. She explains, “Some recent
scholarship suggests that the concepts of Buddhist mission and missionary are Anglo-
American constructions, the result of nineteenth century Anglo-American Protestant
thought.”® Acknowledging the anachronistic use of the term missionary, first for
Christianity and then even possibly more for Buddhism, I am using the term to convey the
meaning of sending religions. Therefore, understanding that a missionary is one who is

sent to spread the faith is the functional definition for this present study.

1.5.4 Comparative Missiology

Publishing, 2015), 183.

%5 Glenys Eddy, “Buddhism,” in Ghiloni, 91.
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The third area needing not only definition, but also rationale, is that of comparative
missiology. The discipline of missiology is most commonly known as the study of the
spread and transmission of the Christian faith.>® All religions, however, wield influence in
the world, and some intentionally go beyond a community of origin to multiply the
number of adherents. This movement and transmission of the faith does not just grow the
number of disciples, but also influences cultures, sometimes by adapting to it, and other

times, by overwhelming the societies it encounters.

An example of a missionary religion’s adaption to a new society can be seen in
Buddhism’s adapting to the social structures and economic values of Chinese society
following the fifth century, which Jacques Gernet describes:

[I]t is tempting to see in the peasant or, more generally, popular forms of Buddhism in
China by and large a complex of magical practices practice applied to private,
individual, or family ends. On the whole, they represented a degradation of the
authentic Buddhism practiced in the great sanctuaries. There was an entire class of
itinerant monks, tricksters, wonder-workers, soothsayers, magicians, exorcists, and
healers who lived on the performance of magical arts among the people. These
religious benefited from the fiscal advantages granted to regular monks and enriched
themselves by displaying their magical talents among the laity, at festivals, or in the
marketplace. It would seem, then, that the original and development of this class of
irregular religious were essentially fostered by economic motives.®’

In contrast, the effects of a missionary religion can overwhelm its host society to the point
of violent disruption. Such was the case with the Taiping Rebellion in nineteenth century

China, which occurred from 1851-64.%8 The leader of this rebellion, Hong Xiuquan,

% Stanley Skreslet defines missiology as a field that “encompasses every kind of scholarly inquiry performed on
the subject of mission without necessarily subordinating any group of studies to any other.” Stanley H.
Skreslet, Comprehending Mission: The Questions, Methods, Themes, Problems, and Prospects of Missiology
(Maryknoll, NY: Orbis Books, 2012), 15.

57 Jacques Gernet, Buddhism in Chinese Society: An Economic History from the Fifth to the Twelfth Centuries,
Trans. Jacques Gernet (New York: Columbia University Press, 1995), 250. For an overview of the Sinicization
of Buddhism in China, see “The Period of Domestication” in Arthur F. Wright, Buddhism in Chinese History
(Stanford: Stanford University Press, 1959), 42-64.

%8 For a thorough account of the background, historical figures, and events of the rebellion, see Jonathan Spence,

26



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA
YUNIBESITHI YA PRETORIA

forged his own blend of militant religion out of the Christianity he encountered from
Western missions along with Chinese religious elements, as well as his self-appointed
designation of divinity.*® The civil war against the Qing government birthed by the
syncretism of the missionary religion of Christianity with Chinese cultural and religious
elements and military insurgence came to an end, according to Jonathan Spence, “after
twenty million people or more in the regions under their sway had lost their lives in battle

or from starvation.”®°

Comparative missiology, then, goes beyond the Christian tradition to identify the
similarities and mark the contrasts between the ways that different religious traditions
spread. To pursue these aims, comparative missiology blends the framework and interests
of the discipline of missiology with those of comparative religion by looking at the
spread, both deliberate and unintentional, of various religious traditions. It brings in the
work of comparative religion in that the reasons for proselytization come not only from
the example or command of the founder, as is the case in both Buddhism and Christianity,
but also often come from the content of the religion. A rationale for engaging in
comparative missiology is offered below in section 1.6 through a list of several benefits

procured by this new field of study.

1.6 OBJECTIVES OF THE STUDY

God’s Chinese Son: Taiping Heavenly Kingdom of Hong Xiuquan (New York: W. W. Norton & Company,
1996).

5 Whereas Spence reports on Hong Xiuquan’s development of the doctrines of the Taiping movement as part of
the historical narrative, both Thomas Reilly and Carl Kilcourse argue that the Taiping community is a form of
indigenous Chinese Christianity. See Thomas H. Reilly, The Taiping Heavenly Kingdom: Rebellion and the
Blasphemy of Empire (Seattle: The University of Washington Press, 2004), and Carl S. Kilcourse, Taiping
Theology: The Localization of Christianity in China, 1843—-64 (New York: Palgrave Macmillan, 2016).

80 Spence, xxi.
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1.6.1 Contribution: Survey of the Literature on Missions and Empire

The study of and writing on the history of Christian missions is abundant, forcing this
present survey to be focused to major works or series in its scope. The current tradition of
the writing about the history of Christian missions does not have an explicit focus on
empire, though empire provides the context, along with many elements from, and
personalities who populate the account. Kenneth Scott Latourette’s vast and seminal
seven volume A History of the Expansion of Christianity focuses not on church history or
historical theology, but rather, the spread of the Christian religion through missionary
work.®! Although Latourette takes care to cover every part of the globe, he writes from
the perspective of the first half of the twentieth century by giving a European focus to the
history in his survey, particularly in the first several centuries. The first two volumes,
entitled The First Five Centuries and The Thousand Years of Uncertainty, endeavor to
cover the first 1,500 years of Christian mission enterprise. The focus is on Christianity’s
spread from Jerusalem to the rest of the Roman Empire, and its subsequent spread to the
rest of Europe.®? Volumes four through six look at the spread of Christianity from Europe
to the different continents, while the seventh volume covers the period from the beginning

of World War I through 1945, the end of World War 1.

81 Kenneth Scott Latourette, 4 History of the Expansion of Christianity, 7 Volumes, 1937-1945 (Grand Rapids:
Zondervan Publishing House, 1970). For an assessment of Latourette’s series, see Andrew F. Walls, “4
History of the Expansion of Christianity Reconsidered,” in The Cross-Cultural Process in Christian History
(Maryknoll: Orbis Books, 2002), 3-26.

62 More recently, Philip Jenkins has tried to correct the general telling of the account of church and missions
history by introducing into the mainstream the story of Christianity throughout the Middle East and Central
Asia that often gets excluded. See Philip Jenkins, The Lost History of Christianity: The Thousand-Year
Golden Age of the Church in the Middle East, Africa, and Asia—and How It Died. New York: HarperOne,
2008).
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As a more accessible introduction to mission history than Latourette’s voluminous work,
Stephen Neill is best remembered for his A History of Christian Missions.®® Neill’s
account ends with the ecumenical movement that produced the World Council of
Churches, which he viewed as the realization of the non-Western church bodies gaining
parity with the original sending churches. Neill also published Colonialism and Christian
Missions in 1966, during the period of deconstruction of European colonialism.% Neill
argues, however, that he was still too close to the period of Western colonization to offer
insightful jJudgments on the era. At the same time, he does offer a number of insights on

how the missionaries and their work during this period might be assessed.®®

David Bosch’s Transforming Mission® also provides a survey of mission history, but
does so by applying Thomas Kuhn’s notion of paradigms from the field of science to
identify seven paradigms throughout the history of Christian missions.®” After surveying
the first six paradigms that correspond to the chronological epochs of church history,
Bosch describes the characteristics of a seventh emerging “postmodern paradigm.” %
While he does not explicitly identify it a postcolonial paradigm, or mission after empire,

this emerging paradigm follows the paradigm of “Mission in the Wake of the

Enlightenment,” and thus serves largely as mission after the age of empire.

83 Stephen Neill, 4 History of Christian Missions, Second Edition (New York, Penguin Books, 1986).

8 Stephen Neill, Colonialism and Christian Missions (New York: McGraw-Hill Book Company, 1966).

85 Neill, Colonialism, 412-425.

% David J. Bosch Transforming Mission: Paradigm Shifts in Theology of Mission (Maryknoll, NY: Orbis Books,

1991).

7 Thomas S. Kuhn, The Structure of Scientific Revolutions—Third Edition (Chicago: University of Chicago

Press, 1996).

88 See chapter three, “Mission in the Wake of the Enlightenment,” Bosch, 262-345.
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More recently, Dale Irvin and Scott Sunquist have also set out to cover the history of
Christian missions, having thus far produced two volumes of their History of the World
Christian Movement series.®® The series’ title conveys the authors’ intent to tell the story
of Christianity as a global religion from its inception, rather than a Western export. On his
own, Sunquist also offers The Unexpected Christian Century to report on how the
twentieth century saw the realization of the phenomena of global Christianity.” This
realization spread during, and largely happened due to, the final century of Western

empire and its demise.

Regarding the explicit recognition of the relationship between missions and empire, the
Oxford History of the British Empire Companion Series has one title, Missions and
Empire, edited by Norman Etherington.’® This volume contains chapters exploring this
relationship between Christian missions and the British Empire in the various geographic
regions under imperial control, as well as in different areas of study. While not explicitly
labeled as a series on missions and empire, William B. Eerdmans Publishing Company’s
Studies in the History of Christian Missions functions largely as a series of historical case
studies of Protestant missions done within the framework of the Western dominance.
Some of the titles such as Converting Colonialism, edited by Dana Robert, and British

Missionaries and the End of Empire, by John Stuart, explicitly recount and examine the

8 Dale T. Irvin and Scott W. Sunquist, History of the World Christian Movement: Earliest Christianity to 1453
(Maryknoll, NY: Orbis Books, 2001), and History of the World Christian Movement, Vol. 2: Modern
Christianity from 1454-1800 (Maryknoll, NY: Orbis Books, 2012).

0 Scott W. Sunquist, The Unexpected Christian Century: The Reversal and Transformation of Global
Christianity, 1900-2000 (Grand Rapids: Baker Academic, 2015).

"I Norman Etherington, ed. Missions and Empire (Oxford History of the British Empire Companion Series)
(New York: Oxford University Press, Inc., 2005).
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relationship between missionary work and imperialism.”? Melanie McAlister describes
how recent scholarship has regarded Christian missionaries as working on behalf of
empire:

[1]t was becoming more common for Americans to view missionaries as agents of
imperialism—either directly, when they served as the advance guard of imperial
power, or indirectly, as cultural imperialists who were certain of their own superiority.
Protestant missionaries, particularly those from the mainline denominations, had
themselves been raising questions about their own role in undermining local cultures
and enabling the expansion of US or European power since the early part of the
century. Novelist Pearl S. Buck, the daughter of missionaries to China, critiqued
missionaries as ineffectual at best and imperialist at worst in her Pulitzer Prize-
winning 1931 book, The Good Earth. Historians in recent years have complicated this
picture, portraying missionaries, including evangelicals, as both agents and critics of
imperialism. In fact, often they were neither, operating at oblique angles to state
power, with their own interests and agendas.”

All of the titles listed above provide accounts and evaluations of the practices and effects

of Christian missionary work carried out during the period of Western imperialism.

While the above titles might describe the historical context provided by imperial power,
conveying how mission has been done during, under, or through empire, none offers a
biblical theology of empire. Historical surveys of Christian mission, such as Latourette’s
and Neill’s, usually contain a chapter on both mission in the New Testament and the
apostle Paul. The field of Pauline studies is a perennial and expansive field, with two

recent trends developing. The first is an anti-imperial reading of Paul, led primarily by

2 Dana L. Robert, ed. Converting Colonialism: Visions and Realities in Mission History, 1706-1914 (Grand
Rapids, MI: William B. Eerdmans Publishing Company, 2008), and John Stuart, British Missionaries and the
End of Empire: East, Central, and Southern Africa, 1939-1964 (Grand Rapids, MI: William B. Eerdmans
Publishing Company, 2011).

8 Melanie McAlister, The Kingdom of God Has No Borders: A Global History of American Evangelicals (New
York: Oxford University Press, 2018), 21. Two other recent works that critically examine the relationship
between American missionaries and US foreign policy are Emily Conroy-Krutz, Christian Imperialism:
Converting the World in the Early American Republic (Ithaca: Cornell University Press, 2015), and Matthew
Avery Sutton, Double Crossed: The Missionaries Who Spied for the United States During the Second World
War (New York: Basic Books, 2019).
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Richard Horsley.”* Related to this movement is the New Perspective on Paul (NPP),
begun by E. P. Sanders but now with N. T. Wright as its most eloquent and popular
spokesperson.” The NPP attempts to read and understand Paul in his Jewish rabbinic
background of the first century C.E., rather than reading Pauline writings through the lens
of church history and, particularly, the doctrines of the Reformation. While both of these
schools within Pauline studies assess Paul’s relationship to the Roman Empire, they do so
considering him more as a theologian and public figure seeking to supplant the existing
order of empire with the new kingdom of the church. The focus on Paul in this present
study will consider him as a scholar-missionary who plants churches and trains church
leaders, along with public proclamation. In so doing, the practical focus of Paul as
missionary harkens back to Roland Allen’s 1912 work Missionary Methods: St. Paul’s or
Ours?™® In his own context as an Anglican missionary in China under European
domination, Allen saw that the colonial form of mission work contrasted significantly
with the ministry of Paul. In contrast to both the anti-imperial reading and the NPP
regarding Paul’s relationship to empire, Seyoon Kim and Michael Bird offer a portrait of

Paul’s thought and work in relationship to empire that recognize his work as a missionary

4 See Richard A. Horsley, ed. Paul and the Roman Imperial Order (Harrisburg: Trinity Press International,
2004), Paul and Empire: Religion and Power in Roman Imperial Society, (Harrisburg: Trinity Press
International, 1997), In the Shadow of Empire: Reclaiming the Bible as a History of Faithful Resistance
(Louisville: Westminster John Knox Press, 2008), all edited by Horsley. For critique of premises and textual
interpretation of this movement, see Scot McKnight and Joseph B. Modica, eds., Jesus Is Lord, Caesar Is Not:
Evaluating Empire in New Testament Studies (Downers Grove, IL: IVP Academic, 2013), and Christoph
Heilig, Hidden Criticism?: The Methodology and Plausibility of the Search for a Counter-imperial Subtext in
Paul (Minneapolis: Fortress Press, 2017).

75 For the foundational work that launched the New Perspective on Paul, see Ed Parish Sanders, Paul and
Palestinian Judaism (Philadelphia: Fortress Press, 1977). For a succinct introduction on Wright’s
consideration of Paul, see Nicholas Thomas Wright, Paul: In Fresh Perspective (Minneapolis: Fortress Press,
2005). For the more extensive treatments of Paul’s theology and life, see Wright, Paul and the Faithfulness of
God (Minneapolis: Fortress Press, 2013), and Paul: A Biography (New York: HarperOne, 2018).

76 Roland Allen, Missionary Methods: St. Paul’s or Ours? (Wm. B. Eerdmans Publishing Co., 1962).
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church planter, and so comport with Allen’s practical examination of Paul’s strategy and

methods.”’

Turning to Buddhist missions, less material is available on missionary work and empire.
Buddhist Missionaries in the Era of Globalization,’® edited by Linda Learman, provides a
contemporary account of Buddhist missions in the late twentieth and early twenty first
centuries. Most often, the story of Buddhist missions is told through the books on the
growth of the religion, such as The Spread of Buddhism, edited by Ann Heirman and
Stephan Peter Bumbacher,” or into a particular nation or regions, such as Erik Ziircher’s
The Buddhist Conquest of China,®° or as a part of the history of the religion, like Ross

Reat’s Buddhism: A History.8!

Two works of Buddhist scholar Donald Lopez, Jr., consider the relationship between the
spread and practice of Buddhism and empires. In Prisoners of Shangri-La: Tibetan
Buddhism and the West,®? Lopez examines the romantic characterization of Tibetan
Buddhism begun under European colonialism but then furthered by the Tibetan diaspora
caused by the Chinese takeover of Tibet. Lopez also edited Curators of the Buddha: The

Study of Buddhism under Colonialism,® which has chapters on Buddhism in relation to

" See Seyoon Kim, Christ and Caesar: The Gospel and the Roman Empire in the Writings of Paul and Luke
(Grand Rapids: Wm. B. Eerdmans Publishing Company, 2008), and Michael F. Bird, An Anomalous Jew:
Paul among Jews, Greeks, and Romans (Grand Rapids: Wm. B. Eerdmans Publishing Company, 2016).

8 Linda Learman, ed. Buddhist Missionaries in the Era of Globalization (Honolulu: University of Hawai’i
Press, 2005).

8 Ann Heirman and Stephan Peter Bumbacher, eds., The Spread of Buddhism (Leiden: Brill, 2012).
8 Erik Ziircher, The Buddhist Conquest of China, Third Edition (Leiden: Brill, 2006).
81 Noble Ross Reat, Buddhism: A History (Fremont: Jain Publishing Company, Inc., 1994).

82 Donald S. Lopez, Jr., Prisoners of Shangri-La: Tibetan Buddhism and the West (Chicago: The University of
Chicago Press, 1998).

8 Donald S. Lopez, Jr., ed., Curators of the Buddha: The Study of Buddhism under Colonialism (Chicago: The
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both European and Asian empires. The chapter by Robert Sharf, “The Zen of
Nationalism,” examines the same relationship between Zen Buddhism and the Japanese
Empire explored by Brian Daizen Victoria in Zen at War.84 In their respective works,
Sharf and Victoria not only consider the relationship between the religion and imperial
state, but also focus specifically on D. T. Suzuki (1870-1966), a popularizer of Zen
Buddhism to West. In this role, Suzuki acted as a Buddhist missionary who had a

cooperative relationship with an imperial state.

As mentioned above, Aaron Ghiloni’s World Religions and Their Missions serves as a
foundational work for the emerging field of comparative missiology.® This present work,
then, aims to contribute to this new field by demonstrating the theory that in the
missionary religions of Christianity and Buddhism, the missionaries relied on the
framework and power of empire, even if unintentionally. Within the field of Christian
missiology, this work will both offer a theology of empire for Christian missiology, as
well as contribute to Pauline studies in demonstrating this thesis that the apostle Paul,
relied on the framework of empire for carrying out his mission of church-planting and

proclamation.

1.6.2 Ecclesiology: Discernment in Mission:
The present study’s author serves as an ordained minister of the Christian Reformed
Church in North America, part of the broader Dutch Reformed tradition. As one of the

Reformed doctrinal standards, the Belgic Confession recognizes the “pure preaching of

University of Chicago Press, 1995).
84 Brian Daizen Victoria, Zen at War—Second Edition (Lanham: Rowan & Littlefield Publishers, Inc., 2006).

8 Aaron J. Ghiloni, ed. World Religions and Their Missions (New York: Peter Lang Publishing, 2015).
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the gospel” as one of the true marks of the church.8¢ Engaging in Christian mission
requires discernment for when and how denominations, agencies, and individuals act as
agents of the state, or an imperial power, rather than as witnesses to Christ. The findings
of this dissertation will hopefully be of use to raise and explore this question of

discernment for mission activities in divinity schools and for leaders and practitioners.

1.6.3 Religion in Globalization: Considerations for the Present Global Context
After the seeming triumph of free market globalization in the late twentieth century, the
current season witnesses a pushback with a trend towards populist nationalism. Either of
these directions of economic globalism or nationalism embodied in the election of strong
individual leaders can tends towards forms of imperial coercion. Understanding the
historical frameworks and dynamics of the relationship between empire and two major
world religions throughout history provides tools and insight for identifying streams and

factors for both empire and mission today.

1.7 BENEFITS OF COMPARATIVE MISSIOLOGY
Comparative religion in the West has formally been in existence since at least the
publication of Max Muller’s Introduction to the Science of Religion in 1873.87
Throughout the century-and-a-half since, the discipline has shifted at different times to
focus on different aspects of history, symbolism, ritual, and ethnography, and more, as
Eric Sharpe describes:

There is of course no one discipline ‘distinctive to the study of religion’. Comparative
religion has always been multidisciplinary, and as comparative religion has broadened

8 Article 29: “The Marks of the True Church,” The Belgic Confession,
https://www.crcna.org/welcome/beliefs/confessions/belgic-confession (accessed May 20, 2017).

87 Eric J. Sharpe, Comparative Religion: A History, Second Edition (La Salle: Open Court, 1994), 35.
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out into religious studies, the extent and variety of the available disciplinary options
have increased to a bewildering extent.%®

As a field in constant flux, partly due to its inherent multidisciplinary makeup, “one must
be mindful that terms taken for granted just a scholarly generation ago—for example,
‘Hinduism’ or ‘Gnosticism’—are now being questioned; or that it is no longer uncommon
to find references to ‘Christianities’ rather than to just ‘Christianity.” Indeed, disciplinary
reflexivity ... has led to the term ‘religion’ itself being regarded with suspicion.”®® When
the purpose and definition of comparative religion itself is in dispute and continues to
evolve, the question arises for why one should pursue helping to found the field of

comparative missiology. Several beneficial reasons appear below.

1.7.1 Understand How Religions Spread
As conveyed in its name, comparative missiology examines how religions spread and
gain adherents. Studying the various methods, strategies, dynamics, and components in
religious expansion across the traditions will help to identify factors that might not be
readily apparent in the content or emphasis of an individual religion. Such understanding

helps fill out a shared knowledge in religious study.

1.7.2 Distilling the Core Values
Examining the ways that religious traditions and communities self-propagate helps
displays the core values and features of the religion by asking, ‘What gets passed on?’
When religions cross linguistic, ethnic, and geographic boundaries, the key concepts,

teachings, and practices that get carried over and translated into the new context embody

8 Sharpe, 317.

8 Gustavo Benavides, “North America,” in Gregory D. Alles, Religious Studies: A Global View (New York:
Routlege, 2008), 243.

36



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA
YUNIBESITHI YA PRETORIA

what is central to the religion, at least to the missionaries and recipients. For example,
Protestant missions differed from Roman Catholic mission activity in having less
emphasis on sacraments and in rejecting the Latin Mass as the prescribed form of worship
for all converts. Comparative missiology takes such a contrast further by looking at what
initiation rites and worship forms continue when other religions take root in a new
context. In addition to worship, one key value that shows up in Christianity, Buddhism,
Islam, and other traditions is that of community, demonstrating its position as a shared,

central value.

1.7.3 Accent Differences
Aaron Ghiloni suggests that, “In an era of profound religious diversity it is important to
appreciate that every mission is more complex than any lone manifestation, no matter
how cosmopolitan.”® The process of focusing on the similarities between the two
religions of Buddhism and Christianity, particularly in the way they intentionally send
members to proselytize and draw adherents to the new, global community of sangha or

church will also help to distill key differences between the two traditions.

1.7.4 Mutual Coexistence
Another benefit of developing a comparative missiology is how, similar to comparative
religion, doing so might offer mutual understanding for coexistence. Even with the
current postcolonial critique of Christian missions and the experience of multicultural life
in a globalized society, “mission appears to be alive and well today.”®! Brian Adams

suggests that, “Given this reality, it seems safe to say that any adherents of religious or

%Aaron J. Ghiloni, ed. World Religions and Their Missions, (New York: Peter Lang Publishing, 2015), 6.

%1 Brian J. Adams, “Mission and Interreligious Dialogue: A Deliberative Democratic Framework,” Ghiloni, 307.
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philosophical tradition are going to encounter the mission efforts of other groups.”® As
individual practitioners and religious organizations will come across one another,
understanding not just the content but the means and methods of engagement could help

ease misunderstanding of motives.%

1.7.5 Mutual Influence
Religions seek to disseminate their teachings, make new adherents, and influence culture.
Religious traditions have borrowed from one another, such as when ancient “Buddhism
was stimulated by Greek and Greco-Roman culture to produce new forms of architecture
and carving.”® But even more so, studying one another’s histories and practices of
mission can assist agents and bodies of each tradition to pursue the ideal of the faith to
which they adhere and for which they contend. Christian missiology, then, benefits by
putting into practice Lesslie Newbigin’s admonition for interreligious dialogue as a
prophetic corrective:
But this does not mean that the purpose of dialogue is to persuade the non-Christian
partner to accept the Christianity of the Christian partner. Its purpose is not that
Christianity would acquire one more recruit. On the contrary, obedient witness to
Christ means that whenever we with another person (Christian or not) enter into the
presence of the cross, we are prepared to receive judgment and correction, to find that
our Christianity hides within its appearance of obedience the reality of

disobedience. Each meeting with a non-Christian partner in dialogue therefore puts
my own Christianity at risk.*®

9 Adams, 308.
9 This desire for peaceful coexistence is stated with the recognition that “interreligious dialogue is just as much
a European and North American program as is the academic study of religion.” See Gregory D. Alles, ed.,

Religious Studies: A Global View (New York: Routledge, 2008), 318.

% Hirakawa Akira, A History of Indian Buddhism: From Sakyamuni to Early Mahayana (Honolulu: University
of Hawaai Press, 1990), 232.

% Lesslie Newbigin, The Open Secret: An Introduction to the Theology of Mission (Grand Rapids, MI: Wm. B.
Eermans Publishing Co., 1995), 182.
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An example of Newbigin’s admonition can be drawn in chapter three’s comparison of the
two emperors of Asoka in Buddhism and Constantine in Christianity. This comparison
will raise the question of whether one of these converts to his new faith might have
exemplified the values of his new religion more authentically than his counterpart. A
second question will naturally arise in asking which of the two might have used his
imperial position in a way that adhered to and conveyed the ideals and teachings of the
respective faith and its founder. Such comparison could offer a prophetic corrective of

one missiological practice calling on another back to its ideals.

1.7.6 Considering the Future
The final benefit suggested here for the study of comparative missiology, particularly
with this study’s historical accounts of the development of mission regarding empire, is
the discerning eye offered to both the present and future. J6rg Rupke contends, “Working
historically is not just a methodological option among others. Doing history is based on a
pre-scientific conviction. The past is important for the future.”% The present moment
during the writing of this dissertation is witnessing a strong pushback against
globalization, and a possible tearing down of the postwar structure that has dominated
global politics and economics throughout the past seventy years. The current impulse for
nationalist populism and the electing of strong leaders could be a significant shift that
reconfigures international relations with a handful of strong individuals who act more like
monarchs than democratically elected presidents who govern liberal democracies. In
order to gain further power, or expand national borders and economic influence, such

leaders may co-opt resident religions. A history-based comparative missiological study of

% Jorg Riipke, “History,” Michael Stausberg and Steven Engler, eds., The Routledge Handbook of Research
Methods in the Study of Religion (New York: Routledge, 2014), 286.
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the relationship between missionary activity and imperial powers can offer religious
leaders and practitioners examples from history and patterns to discern in their own

efforts.

1.8 OUTLINE OF CHAPTERS
Chapter two: A biblical theology of empire
Although this dissertation engages in comparative missiology, the second chapter focuses
on the Christian tradition to offer a biblical theology for mission and empire. This
framework follows in the tradition of Augustine’s city of God and city of humanity,
Martin Luther’s doctrine of the two kingdoms, and Dutch Reformed Herman Bavinck’s
two lines of common grace and saving grace by reframing these respective concepts with
the language of divine empire and human empire. Carrying out his missionary work
within such a framework, the apostle Paul served as a missionary against the backdrop of

the Roman Empire.

Chapter three: Comparison of two convert emperors

The third chapter steps aside from the focus on scholar-missionaries by explaining how
both traditions of Buddhism and Christianity contain in their histories an emperor who
converted to the faith and then used his office to promote the new religion. Just as the
founders Jesus and Siddhartha Gautama exhibit many parallels, so too do these key
figures of Ashoka with Buddhism and Constantine with Christianity. Whether or not each
of these two emperors underwent an authentic conversion, each one convened religious
councils and supported and sent out missionaries. The use of imperial power to both help
codify religious teachings and then send out missionaries demonstrates the historical

relationship and entanglements of empire with religious mission.
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Chapter four: Comparison of the entrance of the missionary religions into China
Like the comparative content of the previous chapter, this fourth chapter presents
historical case studies for both religions in their entrances into China. Leading up to the
pivotal work of the translator monk Kumarajiva (344-413 C.E.), Buddhism entered China
through imperial patronage and the Silk Road. Erik Zurcher’s The Buddhist Conquest of
China: the Spread and Adaptation of Buddhism in Early Medieval China®” provides an
overview of the Buddhism’s entrance into China, while Craig Benjamin presents the
imperial factors that gave rise to the Silk Road, and it was through that passageway
Buddhism made its way to China.®® Similarly, Protestant Christianity also entered China
in the nineteenth century partly through its connections to land-based trade, but even
more through the maritime trade of the British Empire, rather than the overland Silk
Road. It was the British Empire that provided the framework for the theologian Jonathan
Edwards in the preceding eighteenth century to influence the modern missionary
movement of the nineteenth century, begun by William Carey and Robert Morrison, the
latter of which served as the first Protestant missionary to China. Morrison and his
successors, such as James Hudson Taylor, relied on the East India Company and British
Royal Navy, particularly through the Opium Wars, to make inroads to China. These
historical surveys, then, demonstrate how first Buddhism and, later, Protestant
Christianity, relied on the trade and technology afforded by empire in order to enter into

China.

Chapter five: Buddhist mission in the secular city

9 Erik Ziircher, The Buddhist Conquest of China. The Spread and Adaptation of Buddhism in Early Medieval
China (Leiden: E. J. Brill, 1972).

% Craig Benjamin, Empires of Ancient Eurasia: The First Silk Roads Era, 100 BCE-250 CE (New York:
Cambridge University Press, 2018).
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This chapter demonstrates how the entrance of Buddhism into the West throughout the
twentieth century took place through popular missionary figures whose work was tied to
or propelled by empire. After a brief survey connects the relationships between Buddhist
and Christian spokespersons on the global stage to both one another and various nations
with imperial ambitions, this chapter offers the case study of the late twentieth and early
twenty first centuries’ Tibetan Buddhist diaspora and, specifically, the biography of
Tenzin Gyatso (b. 1935), the fourteenth Dalai Lama. Whether or not China’s control over
Tibet constitutes empire, the Dalai Lama’s escape from China in 1959 forced him to
become an unwilling spokesperson for Tibetan Buddhism to enter the global stage. Large
attendance at the Peace Conference in Seattle (April 11-15, 2008) to hear the Dalai Lama
demonstrated his appeal to a Western audience in a city identified with low religious
affiliation. The Dalai Lama has functioned as a public Buddhist missionary to the West,
and could not have done so without the imperial dynamic of China’s takeover. Such a
dynamic demonstrates the thesis that the actions of empires make possible the global

reach of the missionary religions.

Chapter six: Developing trends and future areas of research

This final chapter identifies areas for future in-depth studies of a few topics for
comparative missiology raised in this present work. The chapter then focuses the question
of whether these opening decades of the twenty-first century are witnessing the return of
formal empire, along with its relationship to Christianity and Buddhism. Allen Yeh’s
Polycentric Missiology: 21st-Century Mission from Everyone to Everywhere®® suggests

that a currently decentralized globalization fosters a multidirectional, diverse practice of

9 Allen Yeh, Polycentric Missiology: Twenty-First Century Mission from Everyone to Everywhere (Downers
Grove: IVP Academic, 2016).
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Christian mission. Yeh’s missiological outlook resonates with Michael Hardt and Antonio
Negri’s argument that a global economic empire will be controlled by no individual state
or person, but by everyone.1 Such premises are challenged by the hint of the return of
formal empire, as the three dominant nations of the United States, China, and Russia have
each seen a strong presidential figure come to power. These three Presidents of Donald
Trump, Xi Jinping, and Vladimir Putin draw on nationalistic pride, with promises of
restored greatness, economic stability, and security, while demonstrating a willingness to
exert military power overseas. Each one also shows a willingness to engage or co-opt

religions in their country to carry out their agendas.

100 Michael Hardt and Antonio Negri, Empire (Cambridge, MA: Harvard University Press, 2000), and
Multitude: War and Democracy in the Age of Empire (New York: Penguin Books, 2004).
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CHAPTER TWO: THE APOSTLE PAUL AND EMPIRE

2.1 OVERVIEW
This chapter demonstrates the present study’s thesis that throughout history, pivotal
missionaries, especially scholar-missionaries, have interacted with and relied on the
framework and machinery of empire, whether intentionally or unintentionally, to spread
their respective religion. The previous chapter defined missionaries as those adherents in
both Christianity and Buddhism who have been sent to make the founder’s teachings
known, to gain more followers, and to grow the religious community across various
boundaries. Although the present study attempts to construct a comparative missiology of
Christianity and Buddhism regarding their interactions with empire, this current chapter
bears a specifically Christian focus with the case study of the apostle Paul from the first
century C.E. In considering how Paul is able to work within the framework of the Roman
Empire, not just pragmatically but with conviction, this second chapter offers a biblical

and theological foundation for understanding empire.

2.2 ESTABLISHING A BIBLICAL THEOLOGY OF EMPIRE

One way to understand the larger narrative of Scripture is to read it through the lens of
empire. Doing so is appropriate in that the creation narrative of Genesis 1 opens with an
empire, as the story begins with the statement that “God created the heavens and the
earth.” (Genesis 1:1) Instead of one realm over which the Creator God rules, there are
two: heaven and earth, or spirit and matter. This characteristic, the diversity of place or
sphere of divine rule, is important for this topic of empire as, from the beginning of
creation, one divine ruler exercises rule over two places. These two realms of rule, then,
comprise an empire, rather than a singular kingdom. In such an empire, the creator God

not only rules over the realms of heaven and earth, but depicts this divine rule as shared,
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as God delegates authority to humanity to rule over the earth and its non-human creatures.
Genesis 1:26-27 decree the creation of humanity, who will rule as divine image bearers:

Then God said, “Let us make mankind in our image, in our likeness, so that they may
rule over the fish in the sea and the birds in the sky, over the livestock and all the wild
animals, and over all the creatures that move along the ground.” So God

created mankind in his own image, in the image of God he created them; male and
female he created them.%

While theologians have offered multiple explanations for humanity’s being made in the
image of God, known by the Latin term imago Dei,'% I will focus on two facets related to
rule. The first is that the Lord God shows the extent of divine rule by placing living
statues, icons, or images, throughout the earth. When God creates humanity and blesses
them and instructs them to spread across the face of the earth, the presence of humans
serve as images, living statues of divine rule. The second characteristic of the imago Dei
and divine rule is how humans not only bear the image of God as markers which signify
divine rule, but also the commissioning as viceroys, who exercise rule on behalf of the
divine ruler.2% In these ways the imago Dei of humanity demonstrates the framework of
the Divine Empire. Human rebellion, such as the crossing of a divinely-established
boundary to extract a resource for consumption in Genesis 3, serves as the establishment

of human empire.

At Scripture’s opposite end, the book of Revelation concludes the larger narrative with a
vision of the future, one in which empire is not removed, but the institution is redeemed

as representative of God’s rule. This eschaton has the New Jerusalem, the heavenly city,

101 Holy Bible, New International Version®, NIV® Copyright ©1973, 1978, 1984, 2011 by Biblica, Inc.®.

102 See Anthony A. Hoekema, Created in God’s Image (Grand Rapids: Wm. B. Eerdmans Publishing Co., 2004),
33-65.

108 J. Richard Middleton, The Liberating Image: The Imago Dei in Genesis 1 (Grand Rapids: Brazos Press,
2005), 147.
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coming down to bring full repair between heaven and earth: “I saw the Holy City, the
new Jerusalem, coming down out of heaven from God, prepared as a bride beautifully
dressed for her husband” (21:2). The heavenly city, however, is not a replacement for the
old Jerusalem, which itself experienced subjugation by various empires. Instead, this new
city is one of final peace, serving as the throne of the King of Kings and Lord of Lords
(19:16). With this portrayal, the book of Revelation is an affirmation of divine empire as
the future, final state of humanity. The New Jerusalem is an imperial city, as the apostle
John tells us, “The nations will walk by its light, and the kings of the earth will bring their
splendor into it” (21:24). Not only does light go out from the city, but tribute from
surrounding states comes in. “The nations will walk by its light, and the kings of the earth

will bring their splendor into it” (21:26).

For understanding the application of this biblical narrative to the lives and mission of
those who consider themselves Christians, it is helpful to rely on the work of the
foundational theologian Augustine of Hippo (354-450 C.E.) when considering imperial
entanglements with religious mission, as Augustine lived in a declining Roman Empire,
and spent a lot of thought in working through the relationship between church and
empire. As mentioned in the first chapter, | serve as a member of the clergy within the
Reformed tradition, which considers itself to reside within the greater Augustinian
tradition. Although they may have departed from Augustine on their understanding of the
sacraments, both of the Reformers Luther and Calvin were descendants of Augustine,

particularly in their soteriology.'%*

104 Martin Luther had been an Augustinian monk prior to launching the Reformation. Concerning John Calvin,
Anthony Lane reports, “Calvin held Augustine in the highest regard. He was very reluctant to depart from
Augustine in doctrinal matters, or at least to admit to it. He made sweeping claims to the support of Augustine
... Calvin clearly believed that, on a wide range of issues, he was simply restoring the teaching of Augustine.”
See Anthony N. S. Lane, John Calvin, Student of the Church Fathers (New York: Bloomsbury T&T Clark,
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Augustine set out to answer the question of why God would allow the city of Rome, the
grand imperial city, to fall to sacking by the Visigoth King Alaric in 410 C.E. Having
“encountered the Roman refugees” coming to Hippo in North Africa, “and heard their
tales of pillage, rape, and deprivation,” the bishop “realized the error in linking Christian
faith and Roman Empire too closely.”% He saw that the “church, a universal institution,
must not remain tied to any particular state. Accordingly, Augustine’s City of God,%®”
Ernst Breisach contends, “redefined the relationship between the sacred and profane
throughout time,” and so “stipulated the presence of two great force fields in the cosmos:
the City of God and the Earthly City.”1%” By establishing this division, Chidester
identifies how the theologian “analyzed human history in terms of binary oppositions—
God and the devil, angels and demons, Abel and Cain, Jerusalem and Babylon, and so
on—that represented the basic conflict between the city of the spirit and the city of the
flesh.”1% In such a setting, Chidester explains the key attributes and benefits of the City

of God:

Only the grace of God, Augustine concluded, could bring human beings into the City
of God. Mysterious, unfathomable, and ultimately beyond reason, that divine grace,
which Augustine saw working through the church, the sacraments, and the Christian
faith, was a gift of God that “makes his worshippers into gods.” In the end, he
concluded, only the mysterious grace of God could undo the enormous, collective
damage done to human nature at the beginning. The City of God, therefore, was a
divine gift.1%°

1991), 38.

195 Ernst Breisach, Historiography: Ancient, Medieval, and Modern (Chicago: The University of Chicago Press,

2007), 84.

196 On the City of God against the Pagans, early fifth century C.E.

107 Breisach, 84.

108 Thid.

199 David Chidester, Christianity: A Global History (New York: HarperOne, 2000), 135-136.
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In this way, Augustine sets up the two communities: the earthly and the heavenly. While
the former is dependent on the former for its physical sustenance, the heavenly city is the
everlasting one, and the two intermingle throughout history. Augustine was figuring out

for his own church, and for Christians throughout a decaying Roman Empire, how to live

on this earth.

By the time Martin Luther (1483-1546) came to prominence as a foundational leader of
the Protestant Reformation a thousand years later, the identification of the church with the
political state had long been a given. As part of the reforms he saw necessary to
implement, Luther sought, as Alec Ryrie explains, to distinguish between the two
institutions:

This is Luther’s theory of the “two kingdoms,” the foundation of Protestant political
theory. There is an earthly kingdom: the kingdom of secular politics, a place of law,
justice, and punishment. Its purpose is to restrain human evil so that some semblance
of peace and order is (48/49) possible is in this world. That is a limited aim but not an
ignoble one. God has ordained this kingdom, and Christians can serve it, whether as
princes, lawyers, or executioners. But existing alongside it, and far more important
than it is, is the kingdom of heaven, whose only king is Christ. Here there is no law,
and no coercion, because all true Christians are one another’s willing servants. And
this is where Christians’ hearts should be set, not on the lumpen business of human
politics.0

The danger of failing to make and hold this distinction between church and state was the
corruption of the church, which had been the case with Rome in the early sixteenth
century. According to Robert Benne, Luther had become “convinced that the Roman
Catholic Church had usurped the role of the prince or king by claiming to have coercive
power.”!!! The Reformer saw the need to both separate and limit the scope of both the

state and the church:

110 Alec Ryrie, Protestants: The Faith That Made the Modern World (New York: Viking, 2017), 48.

111 Robert Benne, “The Lutheran (Paradoxical) View,” in Amy E. Black, ed., Five Views on the Church and
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Luther believed the church rightfully had only the persuasive power of the Word, not
of the sword. The secular authorities were responsible for keeping order and justice in
society. God reigned in the world through those authorities enforcing his law. He
reigned in the church through the gospel, freely given to and accepted by the believer.
These two ways were distinct, not separate spatially, and they interacted in the
vocation of the Christian. One of the callings of every Christian is in the realm of
citizenship. Luther himself was not bashful in that role. He constantly advised the
princes to fulfill their obligation to promote order and justice.'!2

Luther, then, did not seek to eliminated or replace temporal human government, but to
award it its proper place. In this way, he followed Augustine in distinguishing between
the church and state. For Augustine, it was the Heavenly City and the Earthly City. Luther
cast this distinction as the Two Kingdoms. We will now consider a third interpretation of

the biblical narrative — that of Herman Bavinck (1854-1921).

As mentioned in the first chapter, my ordination for pastoral ministry resides within the
Dutch Reformed tradition. Although | am not ethnically Dutch, | joined the Christian
Reformed Church, a Dutch Calvinist denomination in North America, first as a member
and was later ordained as a pastor. Our denomination is heavily influenced by the Neo-
Calvinism of the Netherlands of the late nineteenth and early twentieth centuries. The
better-known of the two main figures of this movement is Abraham Kuyper (1837-1920),
who served as Prime Minister of the Dutch parliament from 1901-1905. His more
academically-focused partner in thought was Herman Bavinck, who taught as a
theological professor first at Kampen Theological Seminary, and later at the Free
University in Amsterdam, founded by Kuyper. Of the two, Bavinck was the more careful
and exact theologian, and follows Augustine in a few ways. First, like Augustine he

develops a linear history of God’s work in creation and salvation. Brian Mattson explains

Politics (Grand Rapids: Zondervan, 2015), 59.

12 1bid., 59-60.
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that, “For Bavinck, the true genius of the Reformation, especially as pioneered by
Calvin,” is a linear history, as “its replacement of Rome’s ontological or vertically
hierarchical version of the nature/grace relationship (i.e., ‘higher’ and ‘lower’ realms of
reality) with an historical or horizontal version of the nature/grace scheme, starting with
the state of integrity (nature) and ending in the state of glory (grace).”'!® Bavinck
regarded “the structure provided by the covenant of works” as representing “the most
consistent expression of Augustinian anthropology.”'** Anthony Hoekema summarizes
Bavinck’s understanding of the covenant of works, the original state in which Adam and
Eve were to live out their vocation:

Adam and Christ, he maintains, are both covenant heads. The covenanting parties in
the covenant of works were God and Adam. Adam was not only the father of the
human race, but also our head and representative. The promise of the covenant of
works was eternal life in its fullest sense—an eternal life in which Adam and his
descendants would have been raised above the possibility of sinning. The condition of
the covenant of works was perfect obedience, not only to the moral law that Adam
and Eve knew by nature, but particularly to the so-called probationary or test
command: the command not to eat of the tree of the knowledge of good and evil. The
penalty of the covenant of works was death in its fullest sense: physical, spiritual, and
eternal. 1t

However, as “Adam and Eve broke this covenant, they were driven out of the garden, and
guilt and corruption came upon all humankind.”*'® As Hoekema has summarized the

thought of his predecessor, Bavinck constructs his own scheme of history, identifying two
streams within the human race. Bavinck explains that, after the fall of humanity, divinely-

given grace was offered to the human race:

113 Brian G. Mattson, Restored to Our Destiny: Eschatology & the Image of God in Herman Bavinck’s Reformed
Dogmatics (Boston: Brill, 2012), 5.

114 Mattson, 111.

115 Anthony A. Hoekema, Created in God’s Image (Grand Rapids: Wm. B. Eerdmans Publishing Co., 1986),
118.

118 Tbid.
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Revelation continues, but it changes in character and receives a different content.
Now revelation comes to guilty man, who merits death, as a revelation of grace. Now
when God—in spite of the transgression— calls man, searches him out, and sets
enmity in place of the defunct friendship, a totally new element appears in his
revelation—namely, his compassion and mercy. Life, work, food, clothing come to
him no longer on the basis of an agreement or right granted in the covenant of works
but through grace alone. Grace has become the source and fountainhead of all life and
every blessing for mankind. It is the overflowing spring of all good (Gen. 3:8-24).117

However, this grace from the creator is not a general grace, and “does not remain single
and undivided.”'*8 He explains how that grace forms into two lines of humanity:

It differentiates itself into common and special grace. Cain is driven from God's
presence because of fratricide (Gen. 4:14,16). Yet he continues to live; grace is thus
given to him in place of strict justice. Cain indeed becomes the father of a tribe which
sets its mind to the task of subduing the earth and begins the development of human
culture (Gen. 4:15-24). In contrast, the descendants of Seth preserve the knowledge
and service of God (Gen. 4:25-5:32).1%9

According to Bavinck, these two lines of humanity co-exist in the world. The line of Cain
bears the image of God by living out the cultural mandate of filling the earth through
migration and procreation, establishing societies, and developing cultures and
technologies. The gift of life, especially after the violent taking of life by Cain, and the
upholding of that life by the Creator shows common grace. But the problems caused by
the establishment of human empire in Genesis 3 are not solved by the contribution of the
line of Cain. The original human couple’s other surviving son Seth fathers the line of
those whose primary aim is a relationship with and service to the Creator God. These two
lines of common grace and saving grace coexist and intertwine throughout the subsequent
biblical narrative:

When the two groups intermingle and fill the earth with evil, the flood comes as a
terrible but necessary judgment. From Noah a new mankind is born, milder in nature,

117 Herman Bavinck, “Common Grace,” trans. and intro. by Raymond C. Van Leeuwen, in Calvin Theological
Journal, 24 (April 1989), 40.

118 Tbid.

119 bid.
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less in might, and of shorter life. The new mankind also exists and lives only by the
grace of God, which now takes the form of a covenant. In opposition to the
unrighteousness that had evoked his wrath, God now, as it were, firmly grounds the
being and life of the creation in a covenant with all of nature and with every living
being. This life and being are no longer "natural.” Rather, they are the fruit of a
supernatural grace to which man no longer has a self-evident claim (Gen. 8:21, 22;
9:1-17).1%0

We see, then, that Augustine, Luther, and Bavinck identify two linear streams of
humanity. One is with God as the source and focus of its community, which are
Augustine’s City of God, Luther’s kingdom of the church, and Bavinck’s line of special
grace. The other stream of humanity is the earthly city, the political kingdom, or the line
of common grace in which God continues the existence of humanity and prompts the
development of society and culture. I am following this pattern of Augustine’s two cities,
Luther’s two kingdoms, and Bavinck’s dual lines of grace to lay out here a similar
framework of two empires, which are Divine Empire and human empire. Such an
understanding fits with the beginning of Scripture, as summarized at the beginning of this
section. It is within this framework of the biblical narrative, of the interplay and
competition of Divine Empire versus human empire that the apostle Paul carries out his
work as a missionary. Enlisting new citizens for the Divine Empire, Paul establishes
churches throughout the Mediterranean world of the Roman Empire in the mid-first
century C.E., and he and his missionary work will serve as the focus for the rest of the

chapter.

2.3 BACKGROUND: Paul the Christian Missionary
The apostle Paul serves as an historical case study, even an archetype, of the missionary

who interacts with and relies on the framework and machinery of empire to carry out the

120 Bavinck, 40.
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work of making more adherents and spreading the religion, even when the force of
empire is experienced negatively. Second only to Jesus Christ, Paul occupies a dominant
place in the Christian New Testament,'?! and his personality comes through his
writings.?? He is the main actor in more than half of the book of Acts, the story that
recounts the first decades of the early church. Acts portrays its author, Luke, as a disciple
and traveling companion of Paul, which allows the inference that Paul wields some
amount of influence on the Gospel of Luke as well.}?®> Some of the churches in the
province of Asia Minor which Paul helps to begin, or plant, in Acts are ones for which we
also have the Epistles, or letters written by Paul, regarding particular issues within the
congregation. So both the story of Paul as recorded in Acts and his writings in the Epistles

comprise a large amount of the New Testament, of which he authors the most books.

The different sources of Acts and the Pauline Epistles enable the piecing together of
Paul’s story. He was born into a Jewish household in the latter half of the first decade of
the first century C.E.** Born to a family with full Roman citizenship, Paul would utilize
the benefits of citizenship later in his work as a missionary. His family was located in the
city of Tarsus, and adhered to the Jewish religious movement known as Pharisees. This
group was one of the four main schools of Jewish expression in the first century:

Our information about the religious currents in Palestine around the latest years BCE
and the earliest years CE comes above all from Flavius Josephus. In his Antiquities of
the Jews (Ant.) and his History of the Jewish War (Bell.) he speaks of three ‘religious

121 James D. G. Dunn, The Theology of Paul the Apostle (Grand Rapids: Wm. B. Eerdmans Publishing Co.,
1998), 13-17.

122 F F. Bruce, Paul: Apostle of the Heart Set Free (Grand Rapids: Wm. B. Eerdmans Publishing Co., 1977), 15-
17.

123 See Christopher Kavin Rowe, Early Narrative Christology: The Lord in the Gospel of Luke (Berlin: Walter
de Gruyter GmbH & Co. KG, 2006), 28-29.

124 Dates for Paul’s life and ministry rely on N. T. Wright, Paul: A Biography (New York: HarperCollins, 2018),
433-434.
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parties’ (haireseis) which, comparable to the Greek schools of philosophy, stand
alongside one another in Judaism: Pharisees, Sadducees, and Essenes. As a further
group he names the so-called ‘fourth-philosophy’, the Zealots, who decisively
determined the development up until the Jewish War. According to Josephus they
concurred with the Pharisees in all essential points apart from their relentless struggle
for (political) freedom. In the light of the catastrophe, Josephus, himself a onetime
guerrilla who then deserted to the Romans, distanced himself from the Zealots, while
he portrays the Essenes as an ideal community of philosophers and the Pharisees as a
politically active party. Pharisees, Sadducees and Essenes are described in Greek
terms and characterized according to their position on fate and their belief in the

immortality of the soul.'?®

Since the Sadducees’ fortunes were tied to the temple system in Jerusalem, “After 70
[C.E.]” when the Roman army destroyed Jerusalem, “the Pharisees did take the lead in
giving the Jewish people a new center of religious life apart from the temple.””*?® The
subsequent tradition of Judaism would be based primarily on the rabbinic tradition of the
Pharisees. Paul’s family apparently was committed enough to the Pharisaical expression
to allow their son to move, at the age of twelve, to Jerusalem to study with the well-
known and highly regarded Pharisee Gamaliel. Luke recounts these details of Paul’s
upbringing in Paul’s speech to the Jewish crowd in Jerusalem in Acts 22:

“Brothers and fathers, listen now to my defense.” When they heard him speak to them

in Aramaic, they became very quiet. Then Paul said: “I am a Jew, born in Tarsus of

Cilicia, but brought up in this city. I studied under Gamaliel and was thoroughly

trained in the law of our ancestors. I was just as zealous for God as any of you are
tOday.”127

As an extraordinary student, Paul rose the ranks in early adulthood within the Pharisee

community.

Both the narration and Paul's personal testimony recorded in Acts, as well as his story

125 Oda Wischmeyer, Paul: Life, Setting, Work, Letters (New York: T&T Clark International, 2012), 68-69.

126 Everett Ferguson, Backgrounds of Early Christianity, Third Edition (Grand Rapids: Wm. B. Eerdmans
Publishing Co., 2003), 482.

127 Acts 22:1-3.
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shared in the Epistles, describe his conversion experience, which occurred around 33
C.E.1?8 As a young Pharisee leader, he stood against the new movement of Jewish people
who identified Jesus as the Messiah. Paul enters the narrative of Acts in witnessing the
execution of a church leader named Steven in Acts 7. Emboldened by this death, Paul
leads the charge to find and imprison the Jews who have become part of the Christian
community. Paul’s testimony describes these events:

“I persecuted the followers of this Way to their death, arresting both men and women

and throwing them into prison, as the high priest and all the Council can themselves

testify. I even obtained letters from them to their associates in Damascus, and went
there to bring these people as prisoners to Jerusalem to be punished.”!%°

En route from Jerusalem to the city of Damascus with official sanction to imprison
Christians, Paul undergoes a profound experience in which he meets the resurrected
Jesus:

“About noon as I came near Damascus, suddenly a bright light from heaven flashed
around me. I fell to the ground and heard a voice say to me, ‘Saul! Saul! Why do you
persecute me?’ ““Who are you, Lord?’ I asked. “‘I am Jesus of Nazareth, whom you
are persecuting,” he replied. My companions saw the light, but they did not
understand the voice of him who was speaking to me. ““What shall I do, Lord?’ I
asked. “‘Get up,” the Lord said, ‘and go into Damascus. There you will be told all that
you have been assigned to do.” My companions led me by the hand into Damascus,
because the brilliance of the light had blinded me.”*°

After three days of blindness, his sight returns and he, during the years of 33-36 C.E., is
brought into the Christian community as a disciple. Making his way to Jerusalem in 36
C.E., he finds himself not fully trusted at first due to his earlier hostility against the faith.
The community eventually recognizes him as an apostle, one who is called and sent out

by Jesus.'®! The rest of his life is spent in evangelizing and planting churches with various

128 Wright, Paul: A Biography, 66.

129 Acts 22:1-5.

130 Acts 22:6-11.

131 Paul claims apostleship in 1 Corinthians 9:1-5, and in the introductions of most of his Epistles, such as
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ministry and travel companions throughout the eastern half of the Mediterranean region,

until his death in Rome around 64 C.E.

The first of these traveling companions was the highly regarded leader Barnabas, who
originally introduced Paul to the apostles in Jerusalem.'3? Paul sets out from Antioch with
Barnabas to begin planting, or founding, churches. As they go along, the emphasis shifts
from focusing solely on the Jewish community to a strategy of first approaching the
Jewish community within a city or province, and then engaging the Gentile, or non-
Jewish, community. Although Paul is most often thought of as the apostle to the Gentiles,
Michael Bird reminds us that he continued to engage with the Jewish community
throughout his ministry:

We do not have a “Gentile mission” and a “Jewish mission” in the early churches;
rather, we are confronted with a number of interlocking missions that included
persons who worked evangelistically among Judean and Diasporan Jews, God-
worshipers, and Greeks with competing views of the degree of adherence of Torah for
Gentiles and the mode of social relations between believing Jews and believing Jews
and believing non-Jews. The division of labor between Paul and Cephas in Gal 2:9
about the “circumcised” and “uncircumcised” was not absolute and implied emphases
rather than strict boundaries, since it would have been impossible to definitively
separate these two groups. Thus, the Pauline mission, even in its mature form in the
50s, cannot be isolated from missionary activity among Jewish communities.!3

Even though at one point Paul pledges to wash his hands of the Jews, because he has

received so much persecution from them,'®* he continues this strategy of engaging both

Romans 1:1.
182 Acts 9:26-28.

133 Michael Bird, An Anomalous Jew: Paul among Jews, Greeks, and Romans (Grand Rapids: Wm. B. Eerdmans
Publishing Company, 2016), 102.

134 Acts 18:5-6 reports, “When Silas and Timothy came from Macedonia, Paul devoted himself exclusively to
preaching, testifying to the Jews that Jesus was the Messiah. But when they opposed Paul and became
abusive, he shook out his clothes in protest and said to them, “Your blood be on your own heads! [ am
innocent of it. From now on I will go to the Gentiles.””
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Jews and Gentiles even at the end of Acts during his house imprisonment in Rome.**®

To carry out this mission through the decades in which he travels across the north side of
the Mediterranean planting churches, Paul supports himself through his family’s trade of
tentmaking.3® Although disagreement exists as to whether this phrase means that he
actually produced tents, or leather goods in general,’®” Paul showed himself to be a
scholar with a strong academic pedigree who was also a tradesperson with a particular
craft of manual labor. He was willing to support himself with manual labor for the larger

goal of his ministry.

James Thompson identifies the aim of Paul’s work of starting and encouraging Christian
congregations across the Mediterranean as nothing less than the “mission of God,” which,
“according to Paul, is a transformed humanity.”**® Thompson describes Paul’s theological
vision for his ministry:

The fact that Paul gave his churches extensive instruction through oral catechesis,
visits, and letters leaves no doubt that he had a clear vision for the mission of his
churches. Paul’s ultimate goal for his churches was that they be transformed into the
image of the crucified Lord. The shape of his letters, with their strong emphasis on
behavior, indicates Paul’s focus on the moral formation of his churches. He expects
his churches to be God’s colony (Phil. 3:20), living a life that is “worthy of the
gospel” (Phil. 1:27). He envisions a community in which members place the interests
of others ahead of their own and build an edifice that lasts until the end (1 Cor. 3:10-
17). This new humanity will abandon ancient hostilities and be the place where there
is no longer “Jew or Greek.” A community that is sanctified at the end is the goal for
Paul’s churches. While Paul expected their love for one another to spill over into the
larger community, his primary focus was on the love of members for one another.
Inasmuch as Paul assumed that communities would grow, he envisioned that new

135 Acts 28:17-30. Also, in Paul’s Epistle to the Romans, he shares how his heart continues to be burdened for
his ethnic Jewish community of origin. See Romans 9-11.

136 Acts 18.

137 For a thorough consideration of the meaning and possibilities of Paul’s work in tentmaking, see Craig S.
Keener, Acts: An Exegetical Commentary, Volume 3 (Grand Rapids: Baker Academic, 2014), 2722-2736.

138 James W. Thompson, The Church according to Paul: Rediscovering the Community Conformed to Christ
(Grand Rapids: Baker Academic, 2014), 173.
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members would enter because of the attractiveness of the Christian communities.3®

In pursuing this goal of a planting and shaping churches that embody the new humanity in
Christ, Paul operates as a scholar-missionary who plants churches across a wide swath of
the Roman world. While he starts in Damascus and Jerusalem, it is believed that Paul
eventually made his way westward to Spain, but was eventually martyred, according to
tradition, just outside of room under the persecution of the emperor Nero, possibly in the

year 64 C.E.}40

2.4 PROPOSITIONS REGARDING PAUL AND EMPIRE
Surveying Paul’s life and work recognizes that he was an ethnically Jewish citizen of the
Roman Empire in the first century C.E. His vocation changed from that of Jewish
Pharisee concerned with the purity of the Jewish community to Christian missionary who
founded or supported churches of Christians of both Jewish and Gentile background
throughout the northern Mediterranean rim of the empire. The following four propositions
will demonstrate that Paul found success in helping Christianity move beyond its original
Jewish ethnic community to become an empire-wide, and eventually global, religion
through his interaction with empire:

1) Paul relied on the framework, political structure, technology, and trade of the
Roman Empire to carry out this mission.

2) Paul relied on the Jewish Diasporas (both previous and contemporary), which
were caused by empire, to carry out this missionary work.

3) Paul contextualized a universal message and global aim as he crossed cultural
and social boundaries present in and enforced by empire.

4) Paul’s Epistles and missionary work do not convey a harsh anti-imperial intent,
but instead, demonstrate that he recognizes two empires, with ultimate allegiance

139 Thompson, 173.

140 See Edwin D. Freed, The Apostle Paul and His Letters (New York: Routledge, 2014), 23. For a discussion on
dating Paul’s death, see Wright, Paul: A Biography, (New York: HarperCollins, 2018), 391-397.
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given to the heavenly over the earthly.
Each of these propositions concerning the interaction between Paul’s missionary work

and empire will be examined in detail below.

2.4.1 PROPOSITION 1: Paul relied on the framework, political structure, technology,
and trade of the Roman Empire to carry out this mission.

From the time that he set out as a missionary with his colleague Barnabas around 47 C.E.
until his death twenty years later, Paul relied on the framework and benefits of the Roman
Empire to enable his travels and mission strategy. Although Paul partnered with or
mentored individuals such as Timothy, Silas, and Luke, and worked with individual
churches like the congregations in Corinth and Philippi, his ultimate aim was much
broader. David Bosch describes how Paul’s vision for the reach of the gospel bore a
global character, which was framed by the empire in which he lived:

Paul’s missionary vision is worldwide, at least as regards the world known to him. Up
to the time of the apostolic council (AD 48) the missionary outreach to Gentiles was
probably confined to Syria and Cilicia (cf Gal 1:21; the church in Rome, which
perhaps dates back to the early forties of the first century AD, began as a Jewish
Christian church). Soon after the Council, however, Paul begins to see mission in
“ecumenical” terms: the entire inhabited world has to be reached with the gospel. And
since Rome is the capital of the empire, it is natural that he would contemplate a visit
to this metropolis (cf Rom 1:13); however, when he is informed of the existence of a
Christian community there, he postpones his visit to a later period when he would call
upon the Roman Christians en route to Spain (Rom 15:24) (cf Zeller 1982:182).
Meanwhile he concentrates his efforts in the predominantly Greek-speaking parts of
the empire, in a region extending from Jerusalem to Illyricum (Rom 15:19). Soon,
however, he would attempt to go to Spain.'#!

This section will consider three ways in which Paul benefitted from empire in his work.

He executed his ministry by (1) relying on the imperial legal structure by pressing his

141 David J. Bosch, Transforming Mission: Paradigm Shifts in Theology of Mission (Maryknoll, NY: Orbis
Books, 1991), 130. Similarly, Stephen Neill describes Paul’s empire-wide vision: “Paul was the greatest, and
probably the most systematic, of all the early missionaries. It was his aim to work rapidly through all the
Gentile countries to the uttermost ends of the world. Rome was not his goal; he planned to spend only a brief
time with the Roman Christians, and then to move on to Spain — Spain, the pillars of Herakles, which to an
age that knew nothing of new worlds in the further west was literally the ends of the inhabited earth.” See
Stephen Neill, A History of Christian Missions, Second Edition (New York, Penguin Books, 1986), 26-27.
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rights as a Roman citizen; (2) carrying out a strategy of planting churches in cities that
would impact the surrounding province or colony; and (3) traveling on the ships which
tied the cities of the empire together and enabled trade. Each of these three benefits

afforded by empire that Paul utilized will be considered below.

2.4.1.a Legal
Although Paul was ethnically Jewish and a student of the esteemed rabbi Gamaliel, he
held the coveted status of being a full citizen of Rome. In asking the question, “[H]ow did
a Jewish family of Tarsus acquire this exceptional distinction?” F. F. Bruce postulates,
“Presumably Paul’s father, grandfather or even great-grandfather had rendered some
outstanding service to the Roman cause.”'*2 Bruce lays out the causes for a person or
family to receive full citizenship in the first century:

If he was born a Roman citizen, his father must have been a Roman citizen before
him. Roman citizenship was originally confined to freeborn natives of the city of
Rome, but as Roman control of Italy and the Mediterranean lands extended, the
citizenship was conferred on a number of other people who were not Roman by birth,

including certain select provincials.!*

Having been born into such a family, Paul would have enjoyed the following rights of
Roman citizenship:

Wherever he went throughout the Roman Empire, a Roman citizen was entitled to all
the rights and privileges which Roman law provided, in addition to being liable to all
the civic duties which Roman law imposed. A citizen’s rights and privilege
...included a fair public trial for a citizen accused of any crime, exemption from
certain ignominious forms of punishment, and protection against summary execution.
To none of these privileges could a non-citizen subject of Rome lay legal claim.'**

As a citizen, Paul had at his discretion whether and when to exercise these rights when

142 Bryce, 37.
143 Thid.

144 Bruce, 38.
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facing adversity or obstacles to his work as a missionary.

Two narratives in Acts relate how Paul employed the benefits of citizenship to achieve his
aims. Acts 16 tells of the founding of the church in the city of Philippi. Paul and his
companion Silas were placed in jail overnight after a riot ensued following Paul’s
exorcism of a demon from a fortune telling slave girl. The next morning, upon their
release, Paul charges that, “They beat us publicly without a trial, even though we are
Roman citizens, and threw us into prison. And now do they want to get rid of us quietly?
No! Let them come themselves and escort us out.”4> After the city magistrates come to
the prison to appease the mistreated missionaries, Paul and Silas go meet with the first
members of the new Philippian church. Paul again exercises the rights granted by his
citizenship in Acts 25:9-12 by appealing to Caesar for a trial. Had he not done so, Paul
would most likely have lost his life to Jewish assassins. The subsequent chapters of Acts
follow Paul’s transfer from Jerusalem to Caesarea, and then on to Rome. He undergoes
this travel and receives imperial protection from Jewish assassins because of his having
appealed to Caesar as a Roman citizen. Robert Linthicum identifies the reasons why Paul
would have exercised this right of citizenship:
[T]here were five clear benefits to Paul deciding to appeal his case to Caesar. First, it
would resolve the stalemate in which he might otherwise remain for the rest of his
life. Second, it would mean that his case would be heard directly by Caesar, who
likely had little patience with Jewish religious arguments. Third, it would be held in
Rome, which would physically distance Paul from both his accusers and those who
sought his assassination. They were unlikely to travel to Rome to kill him, because if
they were caught, they could not be protected by the Sanhedrin and would face
possible execution. Fourth, he would be tried exclusively under Roman law, with no
concern for sensibility to the Jewish religious establishment, therefore, the case was

likely to be dismissed. Finally, appealing to Caesar meant that the emperor himself
was going to hear a proclamation of the gospel by Paul.#6

145 Acts 16:37.

146 Robert C. Linthicum, “The Apostle Paul’s Acts of Power: Acts 22-28,” in Robert L. Gallagher and Paul
Hertig, eds., Mission in Acts: Ancient Narratives in Contemporary Context (Maryknoll: Orbis Books, 2004),
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It is the rights afforded by Roman citizenship that allow Paul to cross the Mediterranean
Sea and head to Rome, fulfilling both his desire and Christ’s prophecy to speak before
governing authorities. Luke 21:12 has Jesus foretell his followers that the enemies of the
gospel “will seize you and persecute you. They will hand you over to synagogues and put
you in prison, and you will be brought before kings and governors, and all on account of
my name.” All of these incidents described by Christ happen to Paul, not just because of
his prominence in among the Jewish people, but also because of the use of his Roman
citizenship. Paul’s use of his citizenship, a premier element of the empire itself, enables
him to travel throughout the empire to carry out his work of proclamation and church

planting.

2.4.1.b Cities
This section on the first proposition maintains that Paul relied on the framework and
elements of the Roman Empire to carry out his ministry. James Thompson argues that the
empire’s boundaries provide the cartography for Paul’s vision for his missionary work, as
he operated with a “universal horizon” which “was undoubtedly shaped within the
context of the Roman Empire.”**” Thompson draws the mental map that supplied Paul’s
sense of the geographic reach for his work:

His mission from “Jerusalem to Illyricum” and then to Spain corresponds to
Greek and roman understanding of the world as the area around the
Mediterranean Sea. For Greeks and Romans, the world encompassed the area
from the Pillars of Hercules in the west (which was called the end of the earth),
the Euphrates River in the east, the Black Sea in the north, and the African
desert in the south. Paul inherited a Roman view of the world as an organism
with interdependent parts. This world was divided into provinces and smaller
administrative units, which existed together in concord. Paul’s geographic
points of reference coincide with the ancient nomenclature for the provinces.
According to the prominent view, the Roman Empire was a commonwealth of
nations that brought races and social classes together. The Romans were even

305.

147 Thompson, 178.
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familiar with the concept of a universal body composed of many members and
guided by the Caesar, the head of the body. Paul envisions his own sphere of
work as the lands in the west, leaving the other spheres to others.'*8

The hearts of these provinces and smaller administrative units were the cities of the
empire. Capitalizing on the influential positions of these cities allowed Paul to pursue his
empire-wide vision. David Bosch reports, “Adolf Harnack maintained that Paul’s
missionary strategy was designed so that the gospel would spread from the population
centers into the surrounding regions.”**® This draw towards urban centers is due to the
institution of the city in both Scripture and the ancient world having “three functions: to
be a place of sacred space, a place of commercial activity, and a place of safety and social

order,” according to Scott Sunquist,>°

Many of Paul’s Epistles have as their titles the names of the cities from the Roman
Empire: Romans, Corinthians, Thessalonians, Ephesians, Philippians, and Colossians.
Having been born into a family in Tarsus, and then spending his adolescence and early
adulthood in the city of Jerusalem formed Paul as an urban dweller himself, rather than
having an agricultural background. This familiarity, as Stephen Neill suggests, allowed
him to set to work upon reaching an urban center:

It was Paul’s custom to settle for a time in one of the greatest cities of the empire, and
through his younger helpers to radiate out from that centre to the smaller cities of the
region. It is pardonable exaggeration on the part of Luke, when he tells us that “all the
residents of Asia heard the word of the Lord, both Jews and Greeks’. As soon as a
church had taken root and showed signs of being able to stand on its own feet under
its local leaders, Paul felt free to move onwards towards a further fulfillment of his
plan, that all the Gentiles might hear the word of the Lord and so the end might

come. ™!

148 Tbid.

149 Bosch, 157.

150 Scott W. Sunquist, Understanding Christian Mission: Participation in Suffering and Glory (Grand Rapids:

Baker Academic, 2013), 351.

151 Stephen Neill, 4 History of Christian Missions, Second Edition (New York, Penguin Books, 1986), 26-27.
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This comfortability with cities not only allowed Paul to carry out his missionary work of
planting and guiding churches, but also to capitalize on their strategic location of

influence within the empire.

Paul was not the only Christian carrying out ministry in the cities, which will be seen
below in the section regarding the Jewish diaspora. However, the focus on cities by Paul
and others, along with both Jewish and Christian migrations throughout the empire,
wields an incredible outcome regarding the spread of the religion. In his book, Cities of
God: The Real Story of How Christianity Became an Urban Movement and Conquered

15

Rome,'? sociologist Rodney Stark endeavors to demonstrate how the Christian faith

spread throughout the Roman Empire as an urban religion. He reports on the astonishing
results of growth of Christianity from this strategy throughout the Roman Empire in the
first century due to its capitalizing on the city structure:

Within twenty years of the crucifixion, Christianity was transformed from a faith
based in rural Galilee, to an urban movement reaching far beyond Palestine. In the
beginning it was borne by nameless itinerant preachers and by rank-and-file
Christians who shared their faith with relatives and friends. Soon they were joined by
‘professional’ missionaries such as Paul and his associates. Thus, while Jesus’
ministry was limited primarily to the rural areas and the outskirts of towns, the Jesus
movement quickly spread to the Greco-Roman cities, especially to those in the
eastern, Hellenic end of the empire.'%®

Paul was able to visit, live in, and impact these cities largely due to the means of travel

afforded by the Roman Empire, which will be demonstrated in the next section below.

2.4.1.c Travel by Ship

Although not usually considered a sea-faring people, such as the Phoenicians, Rodney

152 Rodney Stark, Cities of God: The Real Story of How Christianity Became an Urban Movement and
Conquered Rome (San Francisco: HarperSanFrancisco, 2006).

158 Stark, 25.
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Stark describes the nautical character of the Roman Empire. He suggests, “Rome was
mainly a waterfront empire surrounding the Mediterranean Sea.”'** He contrasts this body
of water with the grandeur of oceans, as he describes, “Almost a lake, the Mediterranean
has very weak tides, is sheltered from storms, and lacks the offshore distances that make
sailing far more dangerous on the great oceans.”'* Such a setting prompted the
technological development of the ships used for trade and transport:

The sailing ships used in this era were quite reliable, capacious, and much faster than
any form of land transportation. During favorable weather, large grain transports from
Egypt could make the voyage to Rome in less than three weeks. In addition, sailing
routes often were much shorter than the best land routes, and they confronted neither
hill nor dale. For these reasons, most long-distance travelers went by sea whenever
they could, and many of them took their gods with them ... These travelers were not
missionaries; they spread their gods mainly by example.'%

Stark argues that trade and travel helped in the spread of religion, which will be shown to
be the case regarding the Jewish diaspora in the next section below. But unlike those
whose religion unintentionally spread with their migration, Paul purposely functioned as a
missionary of the new Christian faith, and proactively utilized the shipping system to

carry out his work.

Acts 20-21 and 27-28 relate episodes where Paul travels by ship. In the first series of
connections on his way to Jerusalem in Acts 20-21, Paul’s travel on boats takes him to
many port cities. Keener reports, “Because of uncertain breezes, ships’ voyages along the
south coast of Asia Minor were normally slow and tedious; ships frequently stopped at

Rhodes.”*®" The frequent stops allow Paul to visit with local church leaders at each of the

154 Stark, 74.
155 Ibid., 75.
156 Ibid., 74-75.

157 K eener, 3074.
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ports:

After we had torn ourselves away from them, we put out to sea and sailed straight to
Kos. The next day we went to Rhodes and from there to Patara. We found a ship
crossing over to Phoenicia, went on board and set sail. After sighting Cyprus and
passing to the south of it, we sailed on to Syria. We landed at Tyre, where our ship
was to unload its cargo. We sought out the disciples there and stayed with them seven
days. Through the Spirit they urged Paul not to go on to Jerusalem. When it was time
to leave, we left and continued on our way. All of them, including wives and children,
accompanied us out of the city, and there on the beach we knelt to pray. After saying
goodbye to each other, we went aboard the ship, and they returned home. We
continued our voyage from Tyre and landed at Ptolemais, where we greeted the
brothers and sisters and stayed with them for a day.!*®

Paul would be taken by centurion aboard a ship to Rome to make his appeal to Caesar.
The narratives of Acts 27-28 demonstrate, “Travel followed the trade routes. Sea travel
was dangerous but frequent.”*®® Whether it for merchants or military, “Sea transportation
was mainly on the commercial cargo vessels, but travelers were always able to find a ship
to carry them in any direction along the coasts of the Mediterranean, as we can see from
Paul’s experience.” 0 Paul also experienced the reality of the danger of sea travel in a

shipwreck on the island of Malta. 6!

As the narratives in Acts portray in Paul’s traveling by ship, Rodney Stark recognizes
that, in the popular imagination, “[m]any have attributed all” the “coming and going” of
the empire’s population “to the extensive network of Roman roads.”*®> However, he
dispels this stereotype of roads tying the empire together:

In fact, the Roman roads were seriously deficient for most travelers, and very unsuited
to transporting goods. The notion of magnificent Roman roads originated with

158 Acts 21:1-7.

159 Ferguson, 79.
160 Thid.

161 Acts 27:39-28:2.

162 Stark, 74.
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classicists who either never actually inspected one of the many surviving examples, or
were so lacking in practical experience that they failed to notice such obvious
shortcomings to the fact that the Roman roads were much “too narrow for large carts”
or wagons and in many places were far too steep for anything but foot traffic. In
addition, the Romans often did not build bridges, relying on fords that could be
crossed on foot but usually were too deep and the banks too steep for carts and

wagons. !

Instead of popular use by Rome’s populace, the network of roads bore the primary
function of securing imperial rule:

These inadequacies of the Roman roads existed because, despite being “built and kept
up at staggering public expense,” their sole purpose was to permit soldiers to march
quickly from one part of the empire to another. Of course, civilian pedestrians used
them too, as did animal and human pack trains. But even the soldiers preferred to
walk along the side of the roads whenever possible, and that's where nearly all civilian
travelers walked or led their beasts. Why? Because the Roman roads were often paved
with stone and therefore were hard on legs and feet when dry, and very slippery when
wet, making them perilous on steep descents. Add to this the fact that Roman wagons
had no brakes and that their front axles did not turn—they had to be skidded around
the corners. No, it was not primarily roads that made people in this era so mobile. It

was boats. 164

As Stark has shown, these roads tied the empire together through the quick transport of
troops, ensuring the exercise of imperial power. However, the biblical narrative is clear
that Paul also traveled by Roman roads, despite Stark’s qualifying statements. For
example, Acts 19:1 reports that Paul traveled by road to reach the city of Ephesus.'®®
Instead of relying solely on roads for travel by foot, Paul also made use of the shipping
technology and trade routes of the empire to access the network of urban centers to carry

out his mission work. The next section will show how Paul’s reliance on the Jewish

diaspora was also partly due to the shipping network of the empire.

2.4.2 PROPOSITION 2: Paul relied on the Jewish Diasporas (both previous and
contemporary), which were caused by empire, to carry out this missionary work.

163 Stark, 74.
164 Thid.

185 See also John B. Polhill, Paul and His Letters (Nashville: Broadman & Holman Academic, 1999), 21.
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As a member of the Jewish community, Paul enjoyed natural connections for visiting
synagogues on his missionary travels. He was able to utilize this approach, not just due to
his Roman citizenship, as we saw above, but also because of the Jewish Diaspora, the

historical dispersion of his people group through forced or economic migration.

2.4.2.a Empires Shaped the Jewish Diaspora
One way to read the history of the Hebrew Bible is as a history of empire shaping the
identity of the Jewish people. The birth of the nation of Israel is reported in the book of
Exodus to have emerged from slavery in the kingdom of Egypt. The subsequent conquest
of the Promised Land in Joshua attempted to occupy the land promised to their forefather
Abraham. While the surrounding nations did not necessarily comprise empires, they were
a network of kingdoms whose gods the people of Isracl were commanded to refrain from
worshiping. Failure to maintain exclusive worship of Yahweh resulted in the cycle of
punishment-and-rescue in the book of Judges. Ongoing apostasy eventually brought on
divine judgment in the form of the exile under Babylon, ruled by King Nebuchadnezzar.
The dominant power changed over from Babylonians to the Medio-Persians, with the
emperor Cyrus allowing some of the exiles to return and rebuild the Jewish capital of
Jerusalem. The vestiges of these movements of the Jewish people had, by the first
century, placed them in various locations:

At that time we have ample evidence of Jewish settlements in Egypt and a hint of
others in Asia Minor as far west as Sardis, capital of the kingdom of Lydia (the
Sepharad of Obadiah 20). A large number of the exiles in Babylonia settled in their
new home and did not avail themselves of permission to return to Judaea. Under
Persian rule they were to be found in all the territories of the Persian Empire, even on
the shore of the Caspian Sea; and Alexander’s conquests enabled them to spared even
farther afield.®
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The intertestamental period saw the conquest by Alexander the Great, who was actually
Macedonian but spread the Hellenic culture of Greece. Eugene Peterson recounts the
grand sweep of history between imperial rulers over the Jewish people:

In the time between Cyrus and Alexander, the Jewish community had gradually been
dispersed all over the Persian/Greek world. The dispersion that had begun under the
Babylonians was reversed by the Persians, whose policy was to repatriate exiled
peoples back to their homelands so they could rebuild their places of worship. This
back-and-forthness weakened any sense of place, further stirring the huge dispersion
melting-pot. The process of dispersion was continued by the Greeks, who were great
colonizers. Under their rule the Jews, earlier uprooted and later restored to Palestine,
learned to make themselves at home virtually anywhere. After a hundred years or so
of Greek rule, there were Jews in most of the major cities of the Mediterranean and
Middle Easter world. Wherever they landed they established a synagogue, faithfully
nurturing in the soil of their Holy Scriptures (the only soil left to them) their identity

as God’s people.®’

By the first century C.E., then, both the Diaspora of Jews due to the Babylonian and
Persian exiles and the more recent Hellenic Diaspora fostered the growth of Jewish
communities throughout the Mediterranean and east of Palestine:

There was a Jewish population in Alexandria from its foundation in 331 B.C.; by the
first century A.D. Jews formed a majority in two out of the city’s five wards. About
300 B.C. the first Ptolemy settled a body of Jews in Cyrenaica to help ensure the
loyalty of that province. A century later, the Seleucid king Antiochus III, with a
similar purpose, moved many Jews into Phrygia and Lydia, and after he wrested
Judaea and Coelesyria from the Ptolemies he encouraged Jewish settlement in
Antioch, his capital, and other cities of the kingdom. In Rome itself there was a
Jewish colony even before the incorporation of Judaea into the empire in 63 B.C., and
it was greatly augmented in the years that followed. It is estimated that by the
beginning of the first century A.D. there were between 40,000 and 60,000 Jews in
Rome — about as many, probably, as in Jerusalem itself.1®®

Paul was both a member of the Jewish community in general, as well as a member of this

Hellenic Jewish Diaspora community in the first century C.E. Rodney Stark describes this
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community’s characteristics and social status in the Roman Empire:

Jews had long been congregating in cities outside Palestine, and this trend accelerated
when it was encouraged by Alexander the Great and his heirs—hence the term
Hellenic Diaspora, often used to distinguish the relocations of this time from earlier
resettlements of Jews (such as their time in Egypt or the Babylonian Captivity). Too
much probably has been made of the Diasporan communities as consisting primarily
of traders and merchants. Many Diasporan Jews followed more humble callings,
including many craftsmen—as in the case of Paul and some of his associates. In fact,
some Diasporan communities consisted mainly of mercenary soldiers, as was true of
the Elephantine community in Egypt; and others had been formed initially by
discharged Jewish veterans after their mercenary service, as is the case of the Antioch
community. Nevertheless, trade and commerce were of primary importance to the
founding of most Diasporan communities, and to sustaining them. %

By the time of Paul’s birth, Jewish people were spread throughout the empire.

Regarding the size of the Jewish population in the first century C.E., Stephen Neill
reports that, “It is impossible to reckon how many they were, but some good authorities
have placed the number as high as 7 per cent of the total population.”*’® This group found
itself alongside other people groups as neighbors throughout the empire. Stark explains,
“The Jewish Diaspora was not unique; ethnic enclaves were common in the Greco-
Roman cities.”*"* For example, “Greek neighborhoods probably existed even in all of the
non-Hellenic cities, and colonies of Syrians, Cretans, Phoenicians, Cypriots, Persians,
Egyptians, and many others were widespread.”!’? One unique characteristic that
distinguished the Jewish communities of the Diaspora from their neighboring ethnic
communities, however, regarded the adoption or syncretizing of religions in contrast to
their neighbors:

Like the Jews, all of these “sojourners” (as they were called in official documents,

even after generations of residence) remained quite attached to their homeland, and
“every people, or fragment of a people, thrown into a foreign land continued to
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worship its ancestral gods.” The difference was that most of the sojourners were
willing to worship local gods too, including the gods of each particular city and the
deified emperors of the Imperial Cult, and to participate in “the frequent festivals and
sacrifices,” while devout Jews were not. This very clearly set the Jews apart and often
stimulated anti-Semitism. But, unlike the Christians, people in the Jewish Diasporan
communities usually were exempt from these pagan obligations, having successfully
appealed to the authorities that their unwillingness to worship any other gods was
inherent in their traditional faith—tradition being the whole basis for religious
legitimacy in the eyes of the Roman authorities. Indeed, that is why conversion so
unsettled Roman authorities: it involved renouncing the faith of one’s ancestors.'’3

This fidelity to their religion of origin helped foster the reputation of the Jewish
community that, though seemingly obstinate, bore a desirable spiritual attraction:

These Jews were a vigorous, active, and at times turbulent people. For all their
morose unfriendliness, they had come to exercise a remarkable influence on their
neighbours, and to attract a considerable number of them to the Jewish faith. The
quest for wisdom was an ancient passion with the Greeks, always in search of
something new; the synagogue offered a profound and moving wisdom apparently
more ancient than that of Homer. Monotheism was in the air; the Old Testament set
forth a monotheism purer, more radical, and more personal than that of any other
system known to the ancient world. Some Gentiles submitted to the rite of
circumcision, and so became part of the people of the Jews; the majority remained in
that category of ‘God-fearers’, interested spectators, who meet us so constantly in the
pages of the Acts of the Apostles.t’

Residence by the Jewish communities in their respective cities that allowed this
interaction was the result of the preceding several centuries. The actions of empires in
forcibly moving people around, such as the Babylonians and the Jewish people, or in the
economic forces of empire prompting migration, such as in the Hellenic Diaspora, shaped
the Jewish community at large. It was this context in which Christianity found an optimal

setting for growth.

2.4.2.b Spread of Christianity Aided by the Jewish Diaspora
We saw above how Paul utilized the shipping lanes and networks of the empire to carry

out his mission work. The presence of Jewish communities in the port cities from which
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these ships would come and go enabled Paul to first engage the synagogues to present his
message before approaching non-Jews. Concerning the relationship between Christianity
and the Jewish Diaspora, Stark offers the following hypotheses (along with others not
included here) regarding the placement of the communities of Jewish Diaspora:

o The closer a city was to Jerusalem, the more likely that city was to have a
significant Diasporan Jewish community.

e Diasporan Jewish communities tended to be located in port cities.

o City-size was not significantly related to the presence of Diasporan Jewish
communities.*™

Stark also shows that many in the Jewish communities of these port cities throughout the

Roman Empire would have found the introduction of Christianity friendly toward their

existing beliefs and practices:
In contrast with paganism, Christianity offered Diasporan Jews a chance to preserve
virtually all of their religious capital, needing only to add to it, since Christianity
preserved the entire Old Testament heritage. Although it made observance of many
portions of the Jewish Law unnecessary, Christianity did not impose a new set of laws
to be mastered. In addition, services in Christian congregations were very closely
modeled on those of the synagogue, and in early days also were conducted in Greek;
thus, a Hellenized Jew would have felt right at home. Finally, Christianity carefully

stressed how its central message of salvation was the fulfillment of the messianic
promises of orthodox Judaism.1"®

These similarities in teaching and religious life already present in Judaism proved a fertile

ground for the spread of the Christian faith.

In addition to the Jewish adherents who converted to Christianity, the dispersion of
Jewish communities and their religion had also produced the phenomena of the God-
fearer, the Greek convert to Judaism that stopped short of circumcision. Neill explains

how the permeation of the religion, ethics, and spiritual ideals offered by the Jewish
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communities throughout the empire had cultivated this subgroup who also proved ready

to accept Christianity, as it fulfilled both their longings for Judaism while removing its

obstacles to full conversion:
It was in this group that the preaching of the Gospel found its most ready and its most
immediate response. When it was made plain to these folks that, without undergoing
the rite of circumcision, which both Greeks and Romans regarded as degrading and
repulsive, they could win all that Judaism could offer them and a good deal besides, it
was not hard for them to take one further step and to accept the faith of Jesus Christ. It
was the presence of this prepared élite that differentiated the missions of the apostolic
age from those of every subsequent time, and makes comparison almost impossible.
These people, or the best of them, had been well trained in the Old Testament; they
had accepted its moral as well as its theological ideas. Many of them brought to their
Christian faith a basis of understanding and of disciplined character which made it
natural for them to step into positions of leadership in the nascent Christian

congregations, and, as it appears, in certain cases they became pioneers in the
development of the Church’s thought.!’’

These God-fearers and the Hellenized Jewish communities of the Diaspora served as
people groups throughout the Roman Empire whom Paul engaged in his missionary work,

as will be seen below.

2.4.2.c Paul’s Reliance on the Jewish Diaspora
So far this chapter has shown how Paul used the political structure, geographic
framework, and shipping of the Roman Empire to carry out his missionary work. The
immediately preceding sections have recounted how the Jewish Diaspora of the first
century was not only a product of empire, both Roman and those preceding it, but the
Diaspora also aided Christianity in its growth in the first century. David Bosch identifies
the “correlation of the Jewish and Gentile missions” as a “specifically Lukan contribution
to the understanding of mission in the first century.”'’® Bosch contends that in writing

Acts, the author Luke saw the need to connect the spread of Christianity outside of
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Christianity to its Jewish origin:
At the time of Luke’s writing Jewish Christianity was probably largely a spent force;
very few, if any, conversions of the Jews were taking place. In most Christian
communities Gentiles predominated. However, the Gentile church could neither deny
nor denounce its Jewish origins. It was Luke, the Gentile, who saw the need for
rooting the Gentile church in Israel. He did this in a bold way: Jesus was first and

foremost the Messiah of Israel and precisely for this reason also the Savior of the
Gentiles.!"®

As a travel companion, Luke would have seen how Paul himself made use of the Jewish
Diaspora, of which he was a member, in his missionary work of church planting
throughout the Mediterranean. “Although the New Testament often describes Paul’s
mission as aimed at Gentiles, what scripture mostly reports him doing is missionizing to

Hellenized Jews,” according to Rodney Stark.!8°

As the opening section of the chapter described, Paul’s method first had him first engage
with the Jewish synagogue or leaders of a city before going to the Gentiles. This pattern
was set in his first missionary endeavor with his colleague Barnabas in chapter thirteen of
Acts. “The two of them, sent on their way by the Holy Spirit, went down to Seleucia and
sailed from there to Cyprus. When they arrived at Salamis, they proclaimed the word of
God in the Jewish synagogues.”!8! Later in this same chapter in Acts, they begin
interacting with the non-Jewish population. However, Paul maintains the pattern of
seeking out the Jewish community first, and, as Stark points out, “Paul himself admitted
that it was much easier to convert Diasporan Jews than Gentiles, noting that efforts to
convert the latter forced him to work,” as he writes in 1 Corinthians 5:10, “‘harder than

any of [the other apostles.]’*% Like Bird, Stark pushes back against the accepted notion
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of Paul as solely or primarily working outside the Je