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Kingdom Miracle Worker 
 

 The Biblical text often calls Jesus’ miracles “deeds of power” and the people are 

amazed at His authority.  Josephus describes Jesus as “a doer of extraordinary deeds.”
1
  

Dominick Crossan defines such a miracle as “a marvel [that is, ‘not a trick or a deceit but 

a marvel or a wonder-something that staggers current explanation’] that someone 

interprets as a transcendental action or manifestation.”
2
  John P. Meier defines miracle as 

an extraordinary event requiring supernaturalism to explain it. 

 

A miracle is 1) an unusual, startling, or extraordinary event that is in principle 

perceivable by any interested and fair minded observer, 2) an event that finds no 

reasonable explanation in human abilities or in other known forces that operate in 

our world of time and space, and 3) an event that is the result of a special act of 

God, doing what no human power can do.
3
  

  

Jewish Expectations 

 

 Jubilee serves as a background metaphor for these Messianic miracles.  The 

freedom that Jubilee release provides and the return of land sold shows that bondage to 

debt is not to be permanent (Lev. 25:10–54; 27:17–24).  Likewise, forgiveness, 

redemption and release are available in Jubilee.  That is, “the favorable year of the Lord” 

as a Jubilee metaphor brings healing and the meeting of real needs (Isa. 61:1–3).  In the 

light of this divine generosity, usually Jewish people recognized God was the ultimate 

Healer and sought Him by prayer (Gen. 20:7, 17; Ex. 15:26; Job 42:8; Jas. 5:14–16).
4
 

 Behind this Jubilee expectation is a more fundamental metaphor of the new 

exodus (Isa. 12:2; 35:1, 8–10; 40:3; 51:11; Hos. 2:14–15; 11:1–5, 10–11; Zech. 10:10).
5
  

As such, Moses becomes a foundational miracle worker (e.g., Ex. 4–17; Num. 21:9),
6
 

whereby Jewish expectations longed for an eschatological prophetic miracle worker like 
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Moses (Deut. 18:18).
7
  New Testament studies developed a Mosaic typology, especially 

for Matthew, but by the end of the twentieth century this view was diminishing.
8
 

 David and Solomon had a reputation for being exorcists.  For example, David 

made music to make Saul well when he was tormented by an evil spirit from God (1 Sam. 

16:14–16, 23).  Josephus describes the effect of David’s harp playing as “charming away, 

singing away by means of a spell.”
9
  Likewise, Pseudo-Philo 60 and 11Q5 (11Qpsa) 

record David’s “songs to be sung over the afflicted,”
10

 “in order that the evil spirit might 

depart from him.”
11

 

 The point is that if a “son of David” had power over spirits one might not be too 

surprised.  As it turned out, Solomon also had a reputation as a maker of spells which 

developed from his knowledge of plants (1 Kgs. 4:33).  The Wisdom of Solomon develops 

that Solomon knew “the powers of spirits” and “the varieties of plants and the virtues of 

roots.”
12

  This connects his healing powers with that of a sage who knows the wisdom 

available in the creation.  Josephus takes up this Solomaic tradition: “God granted him 

knowledge of the art used against demons for the benefit and healing of men.  He also 

composed incantations by which illnesses are relieved, and left behind forms of 

exorcisms with which those possessed by demons drive them out, never to return.”
13

  

Continuing, Josephus relates an account of a Jew named Eleazar who used Solomon’s 

name as an effective incantation to exorcize a demon.
14

Dennis Duling notes a recession 

of Psalm 991 (11Qpsa) contains Solomon’s name just before the term “demons” in 

column 1, perhaps indicating its effectiveness to bring about exorcism.
15

  James Dunn 

concludes, that, “such legends are greatly elaborated in the later Testament of Solomon, 
but the evidence that Solomon’s reputation had already grown in this direction at the time 

of Jesus is clear enough.”
16

  This sense of the Davidic Son doing miracles as a sage is 

developed when Jesus reassures John the Baptist that Jesus’ miracles point Him out to be 

the Messianic Sage (Mt. 11:5, 19; Lk. 7:22, 35).
17

  

Usually, such miracle working power is more associated with the prophetic 

tradition of Moses, Elijah, Elisha, and Isaiah who each amply did miracles (Ex.; 1 Kgs. 

17–19; 2 Kgs. 4–8; Isa. 38:21).
18

  That is, the hope for a prophet like Moses or Elijah 

would include miracles within the expectation.  Isaiah 61:1–3 predicts that a Spirit 
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endowed prophet would in fact do these miracles evidencing the Kingdom as a Jubilee, 

which brings healing comfort and freedom from imprisonment.  The Messianic 
Apocalypse (4Q521) echoes this sentiment by identifying that an “anointed one” would 

give sight to the blind, straighten the bent, heal the wounded, and revive the dead.
19

  

4Q521 lines 7–8 and 11–12 especially use phrases from Isaiah 26:19 (“your dead shall 

live, their bodies will rise”); 35:5–6 (“the eyes of the blind shall be opened”); and 61:1 

(“anointed…to preach the good news to the poor”).  The text goes on to point out that in 

the wake of these miracles which identify the Messiah, “heaven and earth will listen to 

His Messiah.”  

In a modern or postmodern context today miracles aren’t sought and would not 

have the same affect of showing the definitive One sent from God.
20

  However, in second 

Temple Judaism miracles were recognized as substantial evidence for the Messianic age.  

Thus this chapter in its context provides warrant for Jesus’ claims throughout the rest of 

this book. 

 

Miracles as Signs 

 

The word “sign” (σηµειον) means an “authentic indicator,” like the baby 

wrapped and lying in a manger (Lk. 2:12, 34).  Such an occurrence was an unusual thing 

and thus would indicate which baby the shepherds were to seek, the one in the feeding 

trough. 

Almost all the other Biblical instances of signs are miracles.  These Jewish 

expectations enumerated in the previous section left the Jews looking and asking for such 

confirming miracles from Jesus (Mt. 12:38–39; 16:1–4; Mk. 8:11–12; Lk. 11:16, 29; 

23:8; Jn. 2:18).  Half of the instances of the term “sign” (σηµειον) in the synoptics are of 

the religious leader’s demand for a sign.  However, the fact that the Jewish leadership and 

people ask for signs when such signs are occurring regularly through the context 

indicates their unbelief.  For those resistant to signs, such signs will not be provided on 

demand by Jesus.  Chances are that they would not recognize them as sign even if Jesus 

provided them.  Jesus has no compulsion to provide evidence to those who are rejecting 

the signs He is already doing.  The only sign He will provide for these resistant ones is 

the sign of Jonah, which is His resurrection (Mt. 12:39; 11:29–30; Jn. 2:18; 6:30).  

However, when His disciples ask for the sign of His Kingdom, Jesus is more forthcoming 

with eschatological signs that indicate that they are in ‘the last days’
21

 before His 

Kingdom comes (Mt. 24:3, 24, 30; Mk. 13:4, 22; Lk. 21:7, 11, 25; Acts 2:19).
22

  In fact, 

the miracles were in themselves expressions of His Kingdom (e.g., Mt. 12:28).
23
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In John and Acts, 90% of the instances of the word “sign” (σηµειον) function in 

identifying a miracle (Jn. 2:11, 23; 3:2; 4:48, 54; 6:2, 14, 26; 7:31; 9:16; 10:41; 11:47; 

12:18, 37; 20:30; Acts 2:22, 43; 4:16, 22, 30; 5:12; 6:8; 7:36; 8:6, 13; 14:3; 15:12).  In all 

these instances, these miracles are meeting real needs in healing.  Furthermore, John’s 

stated purpose is that these signs are the focus of John’s Gospel so that they will foster 
faith (Jn. 20:30–31).

24
  This point, John makes repeatedly; miracles prompt faith to those 

longing for the benefit (Jn. 2:11, 23; 4:48, 54; 6:14; 7:31; 9:16; 10:41–42),
25

 and yet the 

shocking thing is that the multitude saw many of these sign miracles and still did not 

believe (Jn. 12:37).  In contrast to the multitude, Luke considered the resurrection 

appearances by Jesus Christ to be definitive proofs (τεκµηρίοις, Acts 1:3) that Jesus is 

the resurrected King Who will bring in His Kingdom. 

 

The Announced Meaning of Jesus Miracles: Kingdom Has Come 

 

Jesus begins His ministry of teaching in the synagogues by identifying that the 

Spirit has empowered Him to proclaim and effect Jubilee freedom as evident in healing 

(Lk. 4:14–30).  Jesus is aware that He is God’s anointed Savior at the center of 

eschatological events to bring an expression of God’s Kingdom to earth.  To present this 

point, Jesus quotes Isaiah 61:1–2 and inserts Isaiah 58:6d from the LXX as a way of 

continuing His Kingdom theme in the quote.
26

  According to the quote, Jesus’ ministry is 

to bring major benefits from a Jubilee Kingdom into the present, namely to: 

1. Proclaim good news to the poor.    

2. Proclaim release of captives.   

The deliverance from captivity was especially demonstrated in the apostle’s repeated 

release from prison (Acts 5:17–21, 26; 12:1–19; 16:16–24; 27:13–44), though in the 

gospels such miraculous release is more from demons and disease.  The second Temple 

document The Messianic Apocalypse modifies Psalm 146:5–9 to list the miracles of 

Messianic expectation to include: “Free the captives, makes the blind to see, and makes 
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the bent over stand straight…For He will heal the sick, revive the dead, and give good 

news to the humble and the poor He will satisfy, the abandoned He will lead, and the 

hungry He will make rich.”  Jesus ministry was summarized from the early stages as 

fulfilling these expectations: 1) teaching and proclaiming the gospel of the Kingdom, and 

2) healing every kind of disease and every kind of sickness, such that, 3) the news about 

Him went out even into Syria and the people brought Him all who were ill, taken with 

various diseases and pains,
27

 demonized, epileptics, paralytics; and He healed them all, 

and 4) great multitudes followed Him from Galilee, Decapolis, Jerusalem, Judea and 

beyond the Jordon (Mt. 4:23–25; 15:29–31; Mk. 1:39; 3:14–15; 6:7, 12–13).  Sometimes 

Jesus message with its hard sayings ran people off, but Jesus’ healings always attracted 

crowds to Him (e.g., Jn. 6:2, 60–61, 66).  Likewise, this announcement that He is the 

Prophet to bring in Jubilee Kingdom healing ministry prompted those in Nazareth to 

reject and try to stone Him (Lk. 4:21–30).  They chided Him, “Physician heal 

Yourself,”
28

 for they wished to see healing signs as Jesus had done in Capernaum (Lk. 

4:23).  In the synoptics, Jesus does not heal to convince unbelievers, so he slipped 

through the crowd and returning to Capernaum, He met real needs by healing the sick 

there (Lk. 4:29–33).  Matthew summarizes Jesus healing ministry as marvelous healings 

that prompt worship. 

 

 Great multitudes came to Him, bringing with them those who were lame, 

 crippled, blind, dumb, and many others, and they laid them down at His feet; and 

 He healed them, so that the multitude marveled as they saw the dumb speaking, 

 the crippled restored, and the lame walking, and the blind seeing; and they 

 glorified the God of Israel (Mt. 15:30–31). 

 

Such a listing of the healings is broadly parallel to the tradition that at Sinai such healings 

banished disease
29

 and even more in the eschatological Kingdom such healings will meet 

real needs by banishing these diseases (Isa. 35:5–6).
30

  Mark 6:55–56 summarizes Jesus 

healing ministry as what the multitude strongly sought whenever He was around.  When 

the people recognized Him they “ran about the whole country and began to carry about 

on the pallets those who were sick, to the place they heard He was.  And wherever He 

entered villages, or cities, or countryside, they were laying the sick in the market places, 

and entreating Him that they might just touch His Jewish tassel (κρασπέδου);
31

 and as 

many as touched it were being healed” (or saved, εσώζοντο).  The use of saved 

                                                 
27

 The word pain might be from torture (Lk. 16:23, 28; 1 Macc. 9.56; 2 Macc. 9.5; Philo, Abr. 96), though it 

might merely reflect the severity of an ailment (4 Macc. 15.32). 
28

 Similar denigrating statement to this in Gen. Rab. 23.4; and Euripides fragment 1086; cf. Geza Vermes, 

The Religion of Jesus the Jew Minneapolis: Fortress Press, 1993), p. 81.  
29

 Mek. on Ex. 20:18. 
30

 Sib. Or. 8.206–7. 
31

 That is, the term for tassel (κράσπεδα) used here commonly translates the Hebrew commanded tassels 

(� �� ��/s�ys�t; compare MT and LXX in Num. 15:38–41 and Deut. 22:12).  The identification that this was 

Jesus’ Jewish tassel is developed more fully in the chapter, “Jesus is a Kingdom Oriented Jew.”  

Additionally, the representative nature of clothes to accomplish miracles is well attested (Mt. 9:18–26; Mk. 

5:21–43; Lk. 8:40–56; Acts 19:12; Josephus, Ant. 8.353-54).    
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(εσώζοντο) to describe the healing identifies this activity is within the Kingdom concept 

of salvation. 

 The use of salvation (σώζω) to describe the healings, when other words are 

available, identifies that these healings are intentionally included within Kingdom 

salvation.  With most of the New Testament authors concerned with Jesus using σώζω 

strongly to describe the spiritual salvation (about 60%) the roughly 20% of its use as 

healing, such healing becomes identified within this more emphasized salvation 

framework.
32

  John and Luke-Acts are particularly strong with this spiritual salvation 

emphasis (with 60-76%).  Mark is the unusual one who uses σώζω for healing (46%), 

more than he used it for spiritual salvation (38%), but this fits Mark’s emphasis of 

focusing on the deeds of Jesus more than His teachings.  Thus the salvation Jesus brings 

identifies strongly with the Kingdom salvation actually beginning to be realized through 

these healings. 

 When John sent some of his disciples to Jesus to ask if He was the Messiah, 

whom they sought, Jesus responded with a similar appeal to the miracles as occurring in 

His ministry (Mt. 11:2–6; Lk. 7:18–23).  Jesus’ response in their presence included 

curing many diseases and afflictions and casting out evil spirits and granting sight to the 

blind (Lk. 7:21).  That is, the miracles are that which provide warrant for Jesus as King.  

Then Jesus answered John’s disciples with citations from Isaiah 35:5–6 and 61:1, 

 

Go and report to John the things which you have seen and heard: the blind receive 

 their sight and the lame walk, the lepers are cleansed and the deaf hear, and the 

 dead are raised up, and the poor have the gospel preached to them.  Blessed is he 

 who keeps from stumbling over Me (Mt. 11:4–6; Lk. 7:22–23).
33

  

 

These miracles of Jesus authority continue to occur in the ministry of Jesus disciples 

(e.g., Acts 2:43; 5:12–16; 6:8; 8:4–8; 14:3; 15:12; 19:11–12; 28:9).  

 

Jesus’ Miracles 

 

 The Kingdom miracle ministry has Jesus: release demonized, cause the blind to 

see, paralyzed to walk, lepers cleansed, deaf/mute to hear and speak, sick to be healed, 

dead to be raised up, and then He uses miracles of creation, sovereignty, and judgment.
34

  

 

Released from Demons 

 

                                                 
32

 Use of σώζω:  Mt. Mk. Lk. Jn. Acts 

Spiritual salvation 46% 38% 60% 68% 76% 

Healing salvation  20% 46% 27% 16% 12% 

Deliverance broadly 33% 16% 13% 16% 12% 
33

 Luke reversed the order to “seen and heard” because he makes John’s disciples eye witnesses, whereas 

Matthew leaves it more like there is ample evidence available with his “hear and see.” 
34

 An extensive defense of the historical Jesus with regard to these miracles is marshaled by John Meier, A 
Marginal Jew 2:507-1049, where he stands up to “cutting edge” scholarship, which he describes on page 

752 to be “the sharp cliff of Gerasa, off of which academic lemmings keep hurling themselves.”  
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Jesus casts out demons
35

 from the demonized by His own authority without tools 

of incantation.
36

  Repeatedly, in these power encounters Jesus authority is emphasized!  

Thus Jesus’ exorcisms do not have a pejorative quality.
37

  That is, Judaism knew that 

demonic power would be crushed by the Messianic age.
38

  Mark especially summarizes 

Jesus’ ministry to be that of preaching the Kingdom and casting out demons in fulfillment 

of these Jewish expectations (Mk. 1:39; 3:14–15; 6:7, 12–13).  Thus, the demons and sick 

call out to Him as the “Messianic Son of David” (Mt. 8:29; Mk. 3:11; 5:7; Lk. 4:41; 

8:28).
39

  Jesus silences their declarations (e.g., Mk. 1:34), maybe because they confuse 

the issue, since He is not challenging Rome and He prefers His works to testify of Him 

(Lk. 7:18–23).  All the healings attract crowds which eventually force Jesus to minister 

further and further away in the wilderness.  Perhaps He also urges silence because He 

wishes that the clear voice of His deeds would not be prematurely excluded to the fringes 

of Judaism.  

While He was teaching in the synagogue of Capernaum on the Sabbath the people 

were amazed for he taught them as One Who had authority εξουσίαν), not as the scribes 

(Mk. 1:23–28; Lk. 4:31–36).
40

  A man with an unclean spirit or demon blurted out, 

“What do we have to do with You, Jesus of Nazareth?  Have You come to destroy us?  I 

know who You are-the Holy One of God!”
41

  Jesus rebuked him, saying, “Be quiet, and 

come out of him!”  The demon threw him down in their midst and cried out with a loud 

voice but came out of him.  Everyone was amazed at the authority (εξουσίαν) of Jesus 

new teaching, with power over demons.   

Supporting Jesus and the twelve disciples in His ministry were some wealthy 

women who had been healed of evil spirits and sicknesses (Lk. 8:2–3).  For example, 

Mary Magdalene had seven demons exorcised by Jesus.
42

  Jonna, the wife of Chuza, 

                                                 
35

 Demons (Ps. 91:6; 1 En. 19.1; Mk. 5:12) are unclean spirits (Zech. 13:2; Jub. 10.5; Test. Ben. 5.2; Mt. 

5:13; Lk. 7:21), and occasionally some verses combine these terms (Mk. 5:12–13; Lk. 4:33).  
36

 The Babylonian Talmud preserves a tradition that probably associated with Jesus of Nazareth, accusing 

Him of sorcery, or using particular paraphernalia to perform healings (b. Sanh. 43a; 67b).  Such focus on 

His authority raised suspicions from later rabbis about Jesus’ orthodoxy in His use of miracle to support 

His authority (b. B. Mes�. 59b).   Morton Smith extends the Babylonian Talmud to view Jesus as a magician 

(Jesus the Magician [San Francisco: Harper & Row, 1978]).  However, Jesus does not use the tools of a 

magician in the Bible, such as incantation, He does His works of power by His authority (cf. David Aunne, 

“Magic in Early Christianity,” Principat 23/2; vorkonstantinisches Christentum. Vchaeltnis zu roemischem 
Staat und heidischer Religion. Aufstieg und Niedergang der Roemischen Welt: 2. edited by Wolfgang 

Haase, (New York and Berlin: Walter de Gruyter, 1980), pp. 1507–57; Alan F. Segal, “Hellinistic Magic: 

Some Questions of Definition,” Studies in Gnosticism and Hellenistic Religions. Giles Quispel Festschrift 

edited by R. van den Broek and M. J. Vermaseren [Leiden: Brill, 1981], pp. 349–75).  The N.T. is aware of 

the term magician (Acts 8:11; 13:6, 8; 19:19) but never applies it to Jesus.  The term magician is first 

applied to Jesus by Justin Martyr (First Apology 30.1; Dialogue with Trypho 69.7). 
37

 Arnobius (before his death c.a. 330 A.D.), Adv. Gent. 1.43. 
38

 1 En. 15–16; 55.4; Jub. 10.8–9; T. Levi 18.12; T. Zeb. 9.8; T. Moses 10.1. 
39

 Also some manuscripts of Mark 1:34. 
40

 Multiple attestation supports the authenticity of this miracle. 
41

 Perhaps this statement affirms Jesus as a prophet for it is a similar statement to that of the demons in the 

traditional Elijah context (3 Kgdms. 17.18 LXX; cf. description of Elisha 4 Kgdms. 4.9 LXX; Num. 16:3-5; 

Ps. 105:16 LXX; Ben Sir.  45.6; CD 6.1; Rev. 22:6; W. R. Domeris, “The Office of Holy One,” Journal of 
Theology for Southern Africa 54 [1968]: 35-38). 
42

 Mary Magdala is introduced in Luke 8:2; she is not the forgiven woman of Luke 7:36–50 as Gregory the 

Great first proposed in 591 A.D.  She is mostly present in the passion and resurrection context (Mt. 27:61; 
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Herod’s steward and Susanna also were healed and each contributed out of their private 

means to support Jesus’ ministry.  The fact that these were named figures confirms these 

miracles as authentic and able to be corroborated by the testimony of the healed. 

Arriving at the East side of the Sea of Galilee in the Gadarenes
43

 region, two 

demonized (δαιµονιζόµενοι) men came out of the tombs to confront Jesus as the Son of 

the Most High God, and He casts the demons out of them (Mt. 8:28–34; Mk. 5:1–20; Lk. 

8:26–39).
44

  These extremely strong violent men did not challenge Jesus directly for they 

asked if they were to be tormented before their time.  At the same time, Jesus was 

commanding the demons to come out of them.  Instead the legion of demons begged not 

to be sent to the abyss
45

 but to be sent into a herd of swine,
46

 perhaps to defeat Jesus 

ministry in the region.  With Jesus’ permission they ran the swine down into the sea 

drowning them.  The herdsmen told the city and many came out to find the previously 

demonized men sitting, clothed, and in their right mind, healed or saved (εσώθη, Lk. 

8:36) and listening to Jesus.  The city folk implored Jesus to leave their region, perhaps 

because it had already cost them dearly.  However, the healed were sent to testify to their 

friends, so they announced it throughout the whole Decapolis region.
47

  

In Capernaum a demonized (δαιµονιζόµενον) man who could not speak or 

maybe even hear
48

 was brought to Jesus and He healed him (Mt. 9:32–34).  The 

multitudes marveled saying, “Nothing like this was ever seen in Israel.”  The opposition 

to Jesus did not discount the healings, they denied the source as divine. That is, the 

Pharisees tried to shame Jesus by claiming He was casting out the demons by the ruler of 

demons (Mt. 9:34; 12:24; Lk. 11:15; Jn. 7:20; 8:48, 52; 10:20).
49

 

A demonized (δαιµονιζόµενος) man who was blind and dumb was brought to 

Jesus and He healed him, so that the man spoke and saw (Mt. 12:22; Lk. 11:14).
50

  The 

entire multitude was astonished and began publicly wondering if Jesus was the Davidic 

Messianic King.  The Pharisees wished to squash such thought and shame Jesus, so they 

responded, “This man casts out demons only by Beelzebul (i.e., the lord of the flies) the 

ruler of demons.”
51

 

                                                                                                                                                 
28:1; Mk. 15:47; 16:1; Lk. 24:10; Jn. 19:25; 20:1).  There is no basis for her at the Lord’s Supper since 

Luke 22:14 identifies the occupants of this meal as only Jesus and His apostles.  There is no basis to follow 

Gos. Philip 32 and Gos. Mary for an intimate relation between Jesus and Mary, for the affection is of 

Teacher/disciple (as she greets Jesus after the resurrection (Jn. 20:16).  These pseudepigraphal gospels are 

Gnostic (Gos. Philip 13–16; Gos. Mary pp.15–16) and false (Gos. Philip 50; Gos. Mary pp. 7, 10).    
43

 Mark 5:1 “Gerasenes” is a larger and more powerful city about 30 miles from the lake than Matthew 8:28 

“Gadarenes,” which is only six miles from the lake but smaller, so it is accurate to describe the miracle in 

both regions.  
44

 Multiple attestation supports the authenticity of this miracle. 
45

 Judaism saw the deep as the judgment depository of demons (Jub. 5.6–7; 1 En. 10.4–6; 18.11–16; cf. 2 

Pet. 2:4; Jude 6). 
46

 For Jews, pig keeping is prohibited (m. Qam. 7.7) and eating pork also (Lev. 11:7; Deut. 14:8). 
47

 The population of the region was mixed Jew and Gentiles (Josephus, Bell. 3.51–8). 
48

 κωφός can mean deaf (as in Mt. 11:5) or dumb (as in Mt. 12:22) or both. 
49

 Justin, Dial. 69; b. Sanh. 43a. 
50

 Multiple attestation supports the authenticity of this miracle. 
51

 Similar titles as “ruler of demons” (1QM 17.5–6; Jub. 10.8; 48.15; T. Dan. 5.6; T. Sol. 2.8–3.6; 6.1–11; 

Jn. 14:30; Eph. 2:2; b. Pesah� 110a).  Which of course means that Satan has a kingdom (4Q286 10.ii.1–13; 

4QAmram frag. 2; T. Dan. 6.1–4).  The title Beelzebul roots in the Canaanite god Baal, perhaps meaning 

“exalted one,” but the English comes from Latin referring to Baal-Zebub, the Philistine god of Ekron in a 
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Jesus clarified that His exorcisms were by the power of God and not that of Satan.  

Jesus knew what they were thinking so He countered their reasoning, showing a 

commitment like that of the religious leaders will end up damning these religious leaders 

(Mt. 12:22–45; Mk. 3:20–30; Lk. 11:14–32).
52

  Jesus argument goes as follows: 1) The 

religious leader’s accusation makes no sense.  Any kingdom divided against itself will be 

destroyed.  So if Satan is casting out Satan he is divided against himself and his kingdom 

will be defeated.  2) Jewish exorcisms were common enough by the power of God (Mk. 

9:38; Lk. 9:49; Acts 19:13–16).
53

  So the religious leaders’ Jewish disciples
54

 who 

exorcize demons will judge the Pharisees for their unbelief.  3) God’s Kingdom has come 

because Jesus casts out demons by the Spirit
55

 of God.  Graham Twelftree champions the 

conclusion “that Jesus saw His miracles-and hence at least a large part of his mission-as 

primarily a battle with the demonic and, concomitantly, an expression of the realization 

of the Kingdom of God in the face of the defeat of Satan.”
56

  4) The only way to plunder 

a strong man’s property (like releasing the demonized) is to first bind the strong man, 

which means that Satan is bound from Jesus’ exorcisms (which is the contextual 

emphasis here, but grammatically it could also mean that the demons are bound releasing 

the demonized
57

).  This is similar to second Temple Judaism’s eschatological priest, who 

binds Beliar, so that the priest’s eschatological children will tread upon evil spirits, 

preparing the eschatological judgment to come upon the bound.
58

  5) In the midst of such 

conflict, there is no middle ground.  “He who is not with Me is against Me; and he who 

does not gather with Me scatters.”  Either people join Jesus in gathering into Kingdom or 

they will loose the harvest by scattering Israel into dispersion.
59

  6) To attribute the 

Spirit’s empowerment in such healings to Satan is to blaspheme
60

 the Spirit, and such a 

                                                                                                                                                 
derisive term “lord of the flies” (1 Kgs. 1:2–3, 6, 16; cf. Darrell Bock, Luke. Volume 2: 9:51–24:53 [Grand 

Rapids: Baker, 1996], p. 1074).  At this point, Paul Hollenbach concludes that Jesus’ exorcisms prompt the 

authorities to consider Him dangerous and thus lead to His execution (“Jesus, Demoniacs, and Public 

Authorities: A Socio-Historical Study” JAAR 49(1981): 567–88), however this is extreme since Jesus death 

does not occur for some time and this exorcism is not included among the listed charges brought by the 

false witnesses. 
52

 Multiple attestation supports the authenticity of this discussion. 
53

 4Q242 frags. 1–3.2–5; Josephus, Ant. 8.2.5; Text 20.11–12; 69.6–7; Pr. Jos. 9–12; T. Sol. 2.8–3.6; 6.1–9; 

18.15–16; b. Git� 68a; Num. Rab. 16.24; b. Ber. 34b; Justin. 1 Apol. 54–8; Augustine, City of God 10.16; 

22.10; cf. John Meier, A Marginal Jew, 2:581–88 for a discussion of the healings by H oni the Circle-

drawer and H anina ben Dosa. 
54

 Sons as disciples (Mt. 22:13–14; 23:9–13). 
55

 Luke 11:20 has “finger of God.” 
56

 Twelftree, The Miracle Worker, p. 263. 
57

 As in Tob. 8.3 and Jub. 10.7ff. 
58

 T. Levi 18.12; 1 En. 10.4–6; Rev. 20:1–3; cf. E. E. Ellis, The Gospel of Luke (Grand Rapids: Eerdmans, 

1974), p. 167. 
59

 Similar to Ps. Sol. 17.18. 
60

 Second Temple Judaism maintained that magicians performed their acts through the help of spirit agents 

(1 En. 65.6; Ps-Philo. 34.2–3; Asc. Isa. 2.5; Sib. Or. 1.96).  Furthermore, blaspheming in the first century 

appears to be broader than the Mishnah’s narrow definition that requires the name of God to be used (m. 
Sanh. 7.5), and other texts speak of three ways to blaspheme:  1) speaking ill of Torah (Sipre 112 on Num. 

15:30 [=J. Neusner, Sifre to Numbers: An American Translation and Explanation. 2 vols.  Brown Judaic 
Studies 118 and 119. (Atlanta: Scholars Press, 1986): 2.168—70]), 2) engaging in idolatry (Sipre 112 on 

Num. 15:31 [=Neusner (1986): 2.170]), or 3) bringing shame on Yahweh’s name (b. Pesah �. 93b); cf. 

Darrell Bock, Blasphemy and Exaltation in Judaism: The Charge Against Jesus in Mark 14:53–65 (Grand 

Rapids: Baker, 2000). 
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statement as this betrays a damnable alliance against God, since such a statement will not 

be forgiven in this age, or the eschatological age to come (Mt. 12:31–32).
61

  This fits with 

the Jewish sense that blaspheming would damn.  However, it shows the generosity of the 

Son of Man
62

 in His incarnation that He will forgive those who blaspheme against Him, 

perhaps because of His embodiment confuses many about His deity, or He is modeling 

how we should be forgiving humans or He is just generous.  7) Their judging words 

demonstrate that the Jewish religious leaders are evil.  Metaphorically, fruit shows what 

kind of tree it is, either good or evil.  The heart and treasure of a person supplies them 

with what they say.  In light of this, the Jewish religious leaders’ speech shows that they 

are shamed as an evil brood of vipers.  Matthew 12 emphasizes five times that every 

careless word brings such a hypocritical judge into eschatological condemnation.  So the 

religious leaders are strongly condemned. 

The scribes and Pharisees wished to show that they were not culpable by 

demanding a sign from Jesus.  However, Jesus had been providing abundant miraculous 

healings to meet needs, not to be judged by the unbelieving.   

Jesus responded to them showing their eschatological culpability remained 

because the Kingdom of God is present.  This means that those who are truly blessed are 

those who hear this word of God and observe it (Lk. 11:28).  In contrast, the others who 

see the signs remain culpable for the signs done in their midst, even if they hypocritically 

seek more signs, only to discount them. 

 

An evil and adulterous generation craves for a sign; and yet no sign shall be given 

 to it but the sign of Jonah the prophet; for just as Jonah was three days and three 

 nights in the belly of the sea monster, so shall the Son of Man be three days and 

 three nights in the heart of the earth.  The men of Nineveh shall stand up with this 

 generation at the judgment, and shall condemn it because they repented at the 

 preaching of Jonah; and behold something greater than Jonah is here.  The Queen 

 of the South shall rise up with this generation at the judgment and shall condemn 

 it, because she came from the ends of the earth to hear the wisdom of Solomon; 

 and behold, something greater than Solomon is here (Mt. 12:38–42). 

 

That which is greater than Jonah and Solomon is Jesus and the Kingdom of God.  In 

second Temple Judaism, exorcism was viewed as casting Satan or demons out of their 

house.
63

  Using this exorcism metaphor, the religious leader’s rejection of Kingdom, 

means they run the risk of descending into greater demonization and eschatological 

judgment as evil.  For Jesus describes the way demons work, bringing greater culpability 

upon this evil generation. 

  

Now when the unclean spirit goes out of a man, it passes through waterless 

places,
64

 seeking rest, and does not find it.  Then he says, ‘I will return to my 

                                                 
61

 Jub. 15:34; 1QS 7.15–17, 22–27; P. Hag. 2.1.9. 
62

 Mark 3:28–29 has the plural sons of men as the potentially blaspheming and damned rather than the 

ambiguous title of Jesus like Matthew and Luke have.  Gos. Thom. 44 describes that they would be 

forgiven for blaspheming Father and Son but not the Spirit which damns. 
63

 b. Git�. 52a; b. H�ul. 105b. 
64

 Second Temple Judaism saw the desert as a haunt of demons (Tob 8.3; 2 Bar. 10.8; Test. Sol. 5.11–12). 
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house from which I came’; and when it comes, it finds it unoccupied, swept, and 

put in order.  Then it goes, and takes along with it seven
65

 other spirits more 

wicked than itself, and they go in and live there; and the last state of the man 

becomes worse
66

 than the first.  This is the way it will be with this evil generation 

(Mt. 12:43–45; Lk. 11:23–26). 

 

This instance of Jesus casting demons out and religious opposition becomes parabolic for 

the nations’ condition at this time: precarious to being judged.  It is not enough that King 

Jesus drive the demons out with His expression of Kingdom, but if the people of this 

generation do not embrace His message and fill their lives with God, then the demons 

will return and they will be even more demonized and judged by God as evil.
67

 

 While Jesus was teaching in a synagogue on the Sabbath, He healed a woman
68

 

who was bent double
69

 for eighteen years and could not straighten up because of a spirit
70

 

(Lk. 13:10–17).  Jesus reflected the quality of Jubilee
71

 by laying His hands on her and 

announcing to her, “Woman, you are freed
72

 from your sickness.”  Immediately she was 

made erect and began glorifying God.  The synagogue official was indignant and tried to 

shame Jesus by saying that there are six days on which to work so that they should not 

seek to be healed on the Sabbath day.  Instead Jesus shamed him by replying, “You 

hypocrites, does not each of you on the Sabbath untie (λύει) his ox or his donkey from 

the stall, and lead him away to water?
73

  And should not this woman, a daughter of 

Abraham whom Satan has bound for eighteen long years, be released (λυθηναι)74
 from 

this bond on the Sabbath day?”  Jesus sees Sabbath as a release day hinting toward 

Kingdom, so it is a perfectly appropriate day to realize such a healing.  Jesus opponents 

were humiliated; and the entire multitude rejoiced over Jesus’ glorious miracles that meet 

real needs.   

                                                 
65

 Perhaps completeness of possession as with the same imagery in: T. Reub. 2–3; T. Judah 20; 1QS 3.16–

4.26; cf. W. Grundmann, Das Evangelium nach Lukas. Theologischer Handkommentar zum Neuen 
Testament 3 (Berlin: Evangelische Verlagsanatalt, 1963), p. 240. 
66

 Perhaps like T. Reub. 3.1–8 where the spirits seek to destroy those who do not turn to God or a greater 

deception (Mt. 27:64) or a worse life style that heads toward judgment (2 Pet. 2:20; Jn. 5:14; Heb. 10:29). 
67

 Irenaeus, Adv. haer, 1.16.3 declares that Israel did not heed this warning and was judged by God. 
68

 Women and children attended synagogue, receiving instruction (Acts 16:13; 17:4; m. Ber. 3.3; Midr. ha-
Gadol on Deut. 29:10 [11 MT]; cf. S. Safrai “The Synagogue,” in The Jewish People in the First Century. 
edited by S. Safri and M. Stern (Philadelphia: Fortress Press, 1976), pp. 919–20. 
69

 J. Wilkinson (“The Case of the Bent Woman in Luke 13:10–17,” EvQ 49 [1977]: 195–205) suggests that 

the ailment might be spondylitis ankylopoietica, causing a fusion of spinal joints but the description is too 

vague to be dogmatic. 
70

 Such weakness is caused by spirit demonization (e.g., 1QapGen 20.17, 21–29). 
71

 In Luke 13:16 Jesus describes the woman as bound (έδησεν) and thus fitting that on the Sabbath she be 

loosed from bondage (λυθηναι απο του δεσµου).  This loosing is Jubilee language.   
72
απολέλυσα is normally used of freedom from prison or debt but here it is the freedom from the disease 

affects of demons (cf. Darrel Bock, Luke 9:51–24:53 [Grand Rapids: Baker, 1996], 2: 1216). 
73

 These are permitted activities in second Temple Judaism (m. Šabb. 5; 15.2; m. ‘Erub. 2.1–4).  This is 

further developed in the chapter on Jesus as the Teacher of the Law. 
74

 There is a word play with the term loosed in Luke 13:15 of an ox and 13:16 of the woman. 
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 Withdrawing from the threat of Jewish leaders, Jesus was in the region of Tyre 

when He healed the daughter of a Canaanite woman (Mt. 15:21–28; Mk. 7:24–30).
75

  

This Syrophoenician woman persistently called after Jesus saying, “Have mercy on me, 

O Lord, Son of David; my daughter is cruelly demonized” (δαιµονίζεται).  Jesus did not 

answer her but the disciples wished to send her away.  Jesus replied
76

 that He was sent 

only to the lost sheep of the house of Israel.  However, she fell at His feet and kept asking 

Him to send the unclean spirit away.  Jesus responded, “Let the children be satisfied first, 

for it is not good to take the children’s bread and throw it to the small pet dogs” 

(κυναρίοις).
77

  She accepts her secondary status and replied, “Yes, Lord, but even the 

small house dogs (κυνάρια) feed on the children’s crumbs which fall from the master’s 

table.”  Jesus answered her, “Your faith is great; be it done for you as you wish.”  Her 

daughter was healed at once and the demon departed.  Returning home she found her 

daughter healed on her bed.  Such long distance miracles were especially counted as 

miraculous.
78

   

Coming down from the mountain top experience of the transfiguration, Jesus is 

confronted with a father’s only
79

 son, who because of demons was dumb, deaf, and 

epileptically
80

 suicidal, throwing him into fire or water (Mt. 17:14–20; Mk. 9:14–29; Lk. 

9:38–42).
81

  The dad was distraught because he had brought his son to Jesus’ disciples 

but they were unable to heal him even though they had cast many demons out before (Mt. 

10:1, 8; Mk. 3:15; 6:7, 13; Lk. 9:1–2).  Jesus berated the disciples and the people for their 

unbelief, since He wouldn’t be with them for long.  Trying to encourage the father since 

the disciples failure reflected upon Him; Jesus said “All things are possible to him who 

believes” (Mk. 9:23–24). The father cried out, “I do believe; help me in my unbelief.”  

Seeing that a crowd was running together to Him and wanting this miracle done in 

private, Jesus rebuked the deaf and dumb demon, making it hear by His authority, and 

immediately the boy was cured.  The boy was temporarily placid, like a corpse, which is 

                                                 
75

 John Meier (A Marginal Jew 2:714–26) defends historicity on the basis of multiple attestations, 

discontinuity and embarrassment.  However, he concludes that the healing the Canaanite woman’s daughter 

of demons, the Capernaum centurion’s son and healing son of the governmental official in Cana are all the 

same miracle, mostly on the assumption that Jesus did not talk with Gentiles.  This is a faulty assumption 

and each gospel contributes to the theme developed in a later chapter concerning the Gentile inclusion into 

Kingdom.  I view them as three separate miracles on the basis of their unique features: different requester’s 

genders and station, requested in different places, different infirmities, healed in different places, different 

genders, healed, and different things said to each by Christ.  Additionally, Matthew has all three as different 

miracles and Mark and Luke each have two of these miracles.  Such multiple attestation and multiple 

accounts argue for these separate miracles.     
76

 Jesus did not consider it beneath Him to talk with a woman, unlike the Jewish tradition (m. ’Aboth 1.5). 
77

 Both Jesus and the woman refer to κυνάρια, which is the diminutive pet dog of the root word for dog 

(kuvwn).  Jesus opens the door with a more familiar image (pet dog), testing her with the fact that she is 

not a Jew. 
78

 Rudolf Bultmann, The History of the Synoptic Tradition. translated by J. Marsh (New York: Harper & 

Row, 1963), p. 225; b. Ber. 34b; Lucian, Philops. 16; Diogenes Laertius 8.67. 
79

 Luke normally mentions this “only” (µονογενής) child detail (Lk. 7:12; 8:42; 9:38). 
80

 Literally in Matthew “moonstruck” or lunatic (σεληνιάζεται; Mt. 17:15), however Luke describes 

convulsive seizures with foaming at the mouth that looks like epilepsy (Lk. 9:39). 
81

 Multiple attestation and embarrassment confirm the authenticity of this miracle. 
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common in such reports of effective exorcisms.
82

  However, the boy could hear and speak 

and was free from the demonization.  Then the disciples asked, “Why could we not cast it 

out?”  Jesus responded in Mark, that this kind of demon only comes out by prayer, that is, 

the disciples will not be effective in this kind of exorcism unless they pray.  Whereas in 

Matthew, perhaps getting to the root cause of why they didn’t pray, Jesus answered the 

disciples, “Because of the littleness of your faith; for truly I say to you, if you have faith 

as a mustard seed, you shall say to this mountain, ‘Move from here to there,’ and it shall 

move; and nothing shall be impossible to you.”  

There were many more demonized who were healed by Jesus and the people were 

praising God for this manifestation of the Kingdom (e.g., Mt. 4:24; 8:16). 

Jesus sends the twelve and the seventy out to cast out demons among their 

Kingdom ministry (Mt. 10:8; Lk. 10:17–20).
83

  The disciples were effective in such an 

exorcism ministry to such an extent that it was one of the most memorable expressions of 

their Kingdom ministry (Lk. 10:17–20).  Jesus authority continued to cast out demons 

and to judge those aligned with demons through the ministry of the disciples (Acts 5:16; 

8:7, 20–24; 10:38; 13:8–11; 16:16–19; 19:12).  In fact, Jesus’ authority to cast out 

demons was so effective in exorcism of demons that some Jews who were not Jesus’ 

disciples cast out demons in Jesus’ name (Mk. 9:38–40; Lk. 9:49–50; Acts 19:13–20).  

When the disciples found out they tried to hinder them, but Jesus responded in one 

instance, “Do not hinder him, for there is no one who shall perform a miracle in My 

name, and be able soon afterward to speak evil of Me, for he who is not against us is for 

us” (Mk. 9:39–40).
84

  However, when the demons found out that these exorcists were not 

disciples of Jesus, the demons did not always comply.  Exorcism in Jesus name also 

involves a relationship with Jesus, for it is not magic; it is an expression of Kingdom. 

 
Excurses:  “Faith” in the Synoptics 

 

 The concept of faith in the synoptics is developed by word studies of πιστεύω and its cognates.  

The remarkable thing about this study is how little the concept of faith is developed as a Kingdom virtue or 

as relevant for forgiveness.  Of the 57 instances of faith in the synoptics, only 3 instances or 5% deal with 

positive faith as a Kingdom virtue.  Twenty six instances (or 46%) of the synoptic instances of faith 

develop various examples of unbelief or precariously temporary belief.  Most of these surround the context 

of healing.  Furthermore, seventeen  (or 30%) of synoptic instances of “faith” have to do with obtaining 

healing.  So faith in the synoptics is mostly about healing (65%).  Apart from faith for healing the word is 

primarily used in the synoptics for faithfulness.  That is, seventeen instances (or 30%) of the synoptic 

instances of faith develop faithfulness as a virtue. 

 In three instances faith can include a person actively within the Kingdom program.  For example, 

Mark records John’s Kingdom gospel as essentially the Kingdom is at hand, therefore repent and believe 

(Mk. 1:15).  Presumably, the content of the faith is the nearness of the Kingdom.  Additionally, Elizabeth 

blessed Mary as blessed by God for believing the angel’s message about being pregnant within Kingdom 

involvement to bring about the Davidic King and His everlasting Kingdom (Lk. 1:45).  As Jesus ate a meal, 

a sinful woman broke a vial of perfume and washed Jesus’ feet (Lk. 7:36–50).  Her effort was dramatic in 

honoring Jesus, and He responds to her core faith as bringing about her forgiveness.  Beyond this, faith is 

not developed as a Kingdom virtue in the synoptics. 

                                                 
82

 Cf. Josephus, Ant. 8.49; Philstratus, Life 4.20; C. Bonner, “The Violence of Departing Demons,” HTR 37 

(1944): 334–36. 
83

 Multiple attestation supports the authenticity of this miracle; also in the Byzantine text of Mark 16:17. 
84

 This proverbial statement is the reverse of the one Jesus says when accused of casting out demons by the 

power of Satan (Mt. 12:30; Lk. 11:23). 
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 In contrast, the religious leaders in the synoptics are marked by the vice of unbelief.  For example, 

Zacharias did not believe Gabriel when he told him of the impending birth of his son John the Baptist (Lk. 

1:20).  The priests and elders did not believe John’s message so they refused to believe Jesus’ message as 

well (Mt. 21:25, 32; Mk. 11:31; Lk. 20:5).  Jesus judged the scribes and Pharisees as hypocrites, who in 

their being enamored with trivial tithes neglected weightier matters of the Law, such as justice, mercy and 

faithfulness (Mt. 23:23).  At Jesus’ hearing, the elders asked if Jesus was the Christ.  Jesus responded that if 

He told them they would not believe (Lk. 22:67).  The mob followed their leaders, claiming in their 

mockery that if Jesus would come down from the cross, then they would believe (Mt. 27:42; Mk. 15:32). 

 One third of the descriptions of faith in the synoptics have to do with obtaining healing.  This 

strongly contrasts with faith among John, Acts, Lucian, Plutarch, Strabo and the rabbinic material which do 

not mention faith as a requirement of a miracle but identify it as the reasonable consequent of a miracle.
85

  

The most amazing expression of faith in the synoptics is by a centurion who after asking Jesus to heal a 

slave acknowledged that Jesus’ pronouncement is sufficient to delegate healing to be accomplished at a 

distance (Mt. 8:10–13; Lk. 7:9).  Jesus marveled at the greatness of the centurion’s faith and used it as an 

example of Gentile inclusion and Jewish exclusion.  Half of these healings were brought about by the faith 

of others on behalf of the one healed, like the centurion for his slave.  Furthermore, the corporate faith of 

the friends of the paralytic were what was recognized by Jesus to foster his healing (Mt. 9:2; Mk. 2:5; Lk. 

5:20).  Additionally, a Canaanite woman had the demons cast out of her daughter by Jesus in response to 

the mother’s great faith (Mt. 15:28).  Also, a synagogue official, Jarius, begged Jesus to heal his daughter.  

When he was informed that she had died, Jesus urged him not to fear but believe, and He raised her from 

the dead (Lk. 8:50).  The other half of the specific healings in the synoptics are recorded to be done by 

Jesus in response to the individual’s own faith, namely: the woman with the hemorrhage (Mt. 9:22; Mk. 

5:34; Lk. 8:48), blind Bartimaeus and friend (Mt. 9:28–29; Mk. 10:52; Lk. 18:42), and ten lepers (Lk. 

17:19). 

 The disciples grew beyond the amazement Jesus had of their smallness of faith when they were 

trying to cast demons out of a boy (Mt. 17:20; Mk. 9:23–29).  Jesus responded to them that if their faith 

was the smallest size (of that of a mustard seed) that they could move mountains.  Jesus taught the same 

lesson when He called the disciples to repeatedly forgive repentant sinning brothers.  In response, the 

disciples asked “increase our faith” (Lk. 17:5–6).  Jesus demonstrates the efficacy of faith in cursing the fig 

tree (Mt. 21:21–22; Mk. 11:22–24).  However, the disciples repeatedly demonstrate their lack of faith, such 

as when they came to Jesus in the boat exclaiming that they were perishing and He calmed the storm.  Jesus 

said to the disciples, “How do you have no faith? (Mk. 4:40; Lk. 8:25).  Additionally, Jesus said of the 

disciples on the Emmaus road, “Foolish men slow of heart to believe all that the prophets said of Christ,” 

especially concerning His death and resurrection (Lk. 24:25).   

 The failure of faith is a live possibility with damning consequences.  For example, the parable of 

the soils recounts how the devil takes the word of the Kingdom away so that people might not believe and 

be saved (Lk. 8:12).  The rocky soil receives the word of the Kingdom with joy and believes for awhile 

only to fall away in time of temptation (Lk. 8:13).  Children and other brethren can believe in Jesus for a 

time but if they stumble they will be damned (Mt. 18:6 with 7–9; Mk. 9:42 with 43–47; also Acts 8:13, 20, 

23
86

).  When Jesus tells Peter that he would deny Jesus three times in response to Satan’s demand to sift 

him like wheat,  Jesus reassures Peter that He has prayed for him so that his faith may not finally fail so that 

when he turned again he could strengthen his brethren (Lk. 22:32). 

 Depending upon the message and the messenger, faith might be a vice for Jesus says in the Olivet 

Discourse that if anyone claims the Christ is at a certain location, do not believe that person, for the Son of 

Man will come as Daniel declared (Mt. 24:23, 26). 

 Faithfulness is always a Kingdom virtue.  Jesus tells a number of parables which reinforce that 

faithfulness is a wise responsible trait which is desirable for a disciple to possess (Mt. 24:45; 21:21, 23; Lk. 

12:42; 16:10–12; 19:17).  Jesus asks that when the Son of Man comes, will He find faith on the earth, 

                                                 
85

 Laurence J. McGinley, “The Synoptic Healing Narrative and Rabbinic Analogies,” TS 4 (1943): 95; Gerd 

Thiessen, The Miracle Stories of the Early Christian Tradition (Edinburgh: T & T Clark, 1983), pp. 132–

33. 
86

 Tradition has it that Simon the magician rejected Christianity and stood against Peter in a power 

encounter later in Rome, until he died buried alive by his disciples and not raised, therefore damned 

(Irenaeus, Ag. Her. 1.23; Justin, Apol. 1.26; Acts of Peter; Hippolytus, Refutation of All Heresies 6.2–15; 

The Great Disclosure). 
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which in the context probably means faithfulness of persistent prayer (Lk. 18:8 with 18:1–7).  The religious 

leaders neglect this application of faith (Mt. 23:23).  Faithfulness is not developed as a Kingdom virtue in 

Mark. 

 Faith is only slightly developed in the synoptics as a Kingdom message or in a person to perform a 

task, such as healing.  Unbelief in Jesus is a vice of the enemies and disciples which occasionally renders 

their lives impotent and precariously on the edge of the precipice toward damnation.  Faithfulness is a 

Kingdom virtue which extends a relationship with Christ.  Elsewhere, in the N.T., like in Acts, John, Peter 

or Paul, faith becomes more a trust in the message of salvation but this is developed within the chapter of 

Jesus as Gospel.  

 

Blind See 

 

 In Jewish tradition blindness was often regarded as a little less serious than being 

dead.
87

  Blindness was often considered a punishment for wrong doing (Gen. 19:11; Ex. 

4:11; Deut. 28:28–29; 2 Kgs. 6:18; Mt. 12:22; Jn. 9:2; Acts 13:11).
88

  Blindness for the 

ancient Jew entailed more than poverty and hardship (cf. Judg. 16:21; Mk. 10:46)
89

 but 

also religious alienation as well (2 Sam. 5:8).
90

  For example, Leviticus 21:20 prohibits a 

man from becoming a priest who has defective eyesight.
91

  Additionally in 11QTemple 
45.12–14 we read, “No blind people may enter Jerusalem all their days lest they defile 

the city in whose midst God dwells.”
92

  However, such a sectarian sentiment was not 

implemented (e.g., Mt. 21:14; Jn. 9:1–11; Acts 3:1).  Furthermore, there were 

humanitarian measures to prevent from placing stumbling blocks before or misleading 

the blind ((Lev. 19:14; Deut. 27:18; Job. 29:15).
93

  There are few instances in which the 

blind were healed in second Temple Judaism.
94

  However, giving sight to the blind is 

especially associated with God’s ability and prerogative (Ex. 4:11; Ps. 146:8).  It was also 

a Messianic expectation (Isa. 29:18; 35:5; 42:7).  This heightened the Jewish expectation 

that with the coming of the Kingdom, the blind would receive their sight (Isa. 29:18; 

35:5; 42:7, 16).
95

   

 As Jesus and the disciples passed by a man begging who was blind from birth, 

Jesus healed him (Jn. 9:1–41).
96

  The disciples had asked Jesus whether this man had 

sinned or his parents that he should be born blind.  Jesus answered that his blindness had 

not been caused by his, or his parent’s sin; but that the works of God might be displayed 

in him.  So Jesus spat on the ground and made a little clay and applied it to his eyes.
97

  

                                                 
87

 B. Ned. 64b. 
88

 Ep. Arist. 316; b. H�ag. 16a; b. Šabb. 108b–9a. 
89

 b. Ta‘an. 21a. 
90

 1QSa 2.3–11; 1QM 7.4–5; 4Q394 frag. 8 3–4; 11Q19 45.12–17. 
91

 Likewise, a blind animal is unacceptable as a sacrifice (Lev. 22:22; Deut. 15:21; Mal. 1:8). 
92

 Sectarian Judaism saw the blind and the lame excluded from the Messianic banquet (1QSa 2.8–9) and 

from the Temple (2 Kgs. 5:6–8 LXX; 4Q394 8.3–4; m. Hag. 1.1).   
93

 Ps.-Phoc. 24; b. Meg. 24b. 
94

 Tob 2.10; 3.16–17; Ep. Arist. 316; LAB 25.12; b. B. Mes� 85b; Num. Rab. on 16.35.  So the claims for 

Jesus miracles stand out historically due to their contrariness to context. 
95

 Mek. on Ex. 20:18; Gen. Rab. on 46:28; Midr. Ps. on 146.8; Jesus’ miracles of sight are historically 

attested due to coherence with second Temple Judaism. 
96

 The extraordinary nature of the healing of someone born blind attests to historicity. 
97

 This is similar to the account in Tacitus, Hist. 4.81 of Vespasian healing a blind man by putting spittle in 

his eyes, but unlike Jesus’ situation, that man had not been born blind.  Jesus regularly used spittle in his 

healing (Mk. 7:33; 8:23; Jn. 9:6). 
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Then, Jesus sent him to wash in the pool of Siloam, meaning “the one sent,”
98

 so he 

washed and came back seeing.  He told everyone, even the Jewish officials (who were 

bothered about Jesus healing on the Sabbath)
99

 that it was a prophet Jesus who had 

caused him to see. In an official religious hearing, his parents vouched that he was born 

blind and that he now sees but were afraid to align with Jesus because of the religious 

leaders.  The healed man was so amazed because no one had ever been on record of 

healing a man born blind.  He even wondered if the religious leaders wanted to become 

Jesus’ disciples because of the healings.  The religious leaders were annoyed by the 

healed man because they viewed him as a sinner who was uppity in his attempts to 

instruct them, so they evicted him from the synagogue.  Jesus found the man and asked 

him if he believed in the Son of Man.  The healed man did not know who Jesus referred 

to until it became clear that it was Jesus, Who had healed him.  Then the healed man 

believed and worshipped Jesus.  Jesus responded to the crowd around Him, “For 

judgment I came into this world, that those who do not see may see; and that those who 

see may become blind.”  Those of the Pharisees who were with Him asked, “We are not 

blind too are we?”  Jesus answered them, “If you were blind, you would have no sin; but 

now you say, ‘We see;’ your sin remains.”   

 Two blind men followed Jesus calling out “Have mercy on us, Son of David” and 

Jesus healed them (Mt. 9:27–31).  That is, when He came into the house they sought Him 

out and Jesus asked them, “Do you believe that I am able to do this?”  They responded, 

“Yes, Lord.”  Then He touched their eyes, saying “Be it done to you according to your 

faith.”  Then their eyes were opened and Jesus sternly warned them saying, “See let no 

one know about this,” but they went and spread the news about Him in all the land. 

 The disciples brought a blind man from Bethsaida
100

 to Jesus to be healed (Mk. 

8:22–26).
101

  After Jesus spat on his eyes,
102

 Jesus asked him if he saw (βλέπεις) 

anything.  The blind man answered that he saw (Βλέπω) men as trees walking about.  

Then Jesus laid his hands upon him and his sight was restored (διέβλεψεν).  Perhaps the 

stages of sight and lack of sight signify metaphorically the difference of disciples coming 

to sight concerning Jesus as the King, in contrast to Jesus’ warning concerning the lack of 

clarity of perception, like the religious leader’s blind rejection of Him and the inadequate 

affirmations from the people that Jesus is merely a prophet (Mk. 8:15, βλέπετε, 28–29). 

                                                 
98

 This pool, fed by the Gihon spring through Hezekiah’s tunnel, is at the juncture of the Kidron valley and 

the Tyropean Valley is known with the Siloam name (Isa. 8:6; Copper scroll 3Q15 10.15–16; Josephus, 

War 6.7.2) thus it is not a theological allusion of Jesus sent from the Father (contra. René Latourelle, The 
Miracles of Jesus and the Theology of Miracles [New York: Paulist, 1988], p. 226), but contributes with 

ironic life connection to have Jesus send the blind man to the pool of “the one sent.” 
99

 The issue of Jesus and Sabbath is developed in the chapter on Jesus as the “Mosaic Teacher of the Law,” 

however the restrictive later tradition of the Mishnah would say that Jesus specifically did forbidden work, 

such as mixing, kneading and anointing (Šabb. 7.2; 14.4; 24.3), however, these are later developments than 

Jesus day. 
100

 Bethsaida means “the house of hunting.” 
101

 Vincent Taylor (The Gospel According to St. Mark [Grand Rapids: Baker, 1981], pp. 368–9 develops 

the potential parallels of seeing one cure event to source two accounts (Mk. 7:32–7 deaf-mute and Mk. 

8:22–6 blind man) but he also develops many differences as well.  It is better to see them as separate 

accounts. 
102

 This is similar to the account in Tacitus, Hist. 4.81 of Vespasian healing a blind man by putting spittle in 

his eyes, which Jesus does regularly, using spittle in his healing (Mk. 7:33; 8:23; Jn. 9:6). 
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Mark illustrates these disciples coming to see while the religious leaders remain blind by 

retaining “seeing” imagery within the account immediately preceding the blind man’s 

healing (Mk. 8:15, 18, βλέπετε).  Such clear sight connects with the following account 

of the disciples announcing that Jesus is the Davidic King (Mk. 8:27–30).  Jesus urged 

the healed man to not enter the town, to tell them about the healing because Jesus 

ministry was withdrawing to more fringe places, like Caesarea Philippi of the next 

account, where the disciples identify clearly Jesus is the Christ. 

 As an expression of Jesus giving His life to free or release (λύτρον) others, He 

heals the blind beggar Bartimaeus, the son of Timaeus and his friend between ancient 

Jericho (Tell es-Sultan) and N.T. Jericho (Tulu Abu el-‘Alâiq; Mt. 20:28–34; Mk. 10:45–

52; Lk. 18:35–43).
103

  Especially in Luke, but also in the synoptics, λύτρον is defined by 

God raising up the Davidic King to deliver Israel from their enemies (Lk. 1:68–69; 2:38; 

24:21).  In this situation the need is acute on a small scale of one or two blind beggars to 

be freed from their enemy, their blindness.  A blind beggar asks the crowd what the 

commotion is about and is told that Jesus of Nazareth is passing by.  Both beggars cry 

out, “Lord Jesus, Son of David, have mercy on me!”  The crowd would rather not trouble 

Jesus and make a scene as they tell the beggars to be quiet.  That is the crowd does not 

want to have needs met, they want to see what they can get from Jesus.  However, Jesus 

wishes to give His life away to those who have real needs so that their needs are really 

met.  This strongly contrasts with those extremely rich, who do not wish to follow Him 

(Lk. 18:23 which is in the context of 18:35–43).  So with the blind beggars repeated 

begging for mercy from the Son of David, Jesus hears them in spite of the crowd.  Once 

Jesus calls for them, the crowd joins in the encouragement, “Take courage, arise!  He is 

calling for you.”  Bartimaeus leaves his cloak, perhaps all the possessions that he has, as 

they jump up to come to Jesus.  Jesus asks’ “What do you want Me to do for you?”  They 

respond, “Lord teacher, we want to regain our sight!”  Moved with compassion, Jesus 

touches their eyes, saying “Go your way; your faith has made you well.”  Once again, 

Jesus used saved (σέσωκέν) to describe the process of being made well, identifying that 

this was within Kingdom salvation (Mk. 10:52; Lk. 18:42).  Immediately they regained 

their sight.  The crowd got the excitement of another healing and praised God.  However, 

the blind men’s way was now shifted to that of a disciple, so they followed Jesus.  

 There were many more blind healed by Jesus, and the people were glorifying God 

and praising Jesus as the Son of David (e.g., Mt. 15:30–31; 21:14–15).   

 Sometimes blindness is brought about by demonic causes and when the demons 

are cast out, the blind can see (Mt. 12:22; Lk. 11:14).  Jesus is effective in curing those 

instances of blindness as well. 

Healing of the blind continues to be done by Jesus’ disciples in His authority 

(e.g., Acts 9:18).  

 

Paralyzed Walk 

 

                                                 
103

 Josephus, Bell. 4.474 describes the locations of the multiple Jerichos, so that the miracle can be both 

leaving (Mt. 20:29; Mk. 10:46) and entering a Jericho (Lk. 18:35).   Additionally, multiple attestation 

supports the authenticity of this miracle. 
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 Micah 4:6–7 prophesies that in the Kingdom, Yahweh would assemble the lame 

and the outcasts.  He will make of them a strong nation and reign over them forever. 

The crowd in Capernaum had so filled the house (probably Peter’s house, Mk 

1:29–31; 2:1) where Jesus was staying that the four friends carrying a paralytic could not 

get to Jesus (Mt. 9:2–8; Mk. 2:1–12; Lk. 5:18–26).
104

  So these friends removed part of 

the roof and dug an opening through the clay, and branches so that they could let the 

paralytic’s pallet down in front of Jesus.
105

  When Jesus saw the faith of those who 

brought him, He said, “My son, your sins are forgiven.”  Some of the Pharisees and 

scribes sitting there reasoned that Jesus was blaspheming,
106

 because forgiveness was 

reserved for the role of God alone.
107

  So this claim is taken by these in the crowd to be 

that Jesus has this divine ability, and they do not believe Him.  Jesus asks them, “which is 

easier to say: 1) your sins are forgiven or 2) rise and walk?”  Each would be difficult 

because both forgiveness and healing are from the realm of God, though each were 

expected in the Messianic age
108

 and both are related since second Temple Judaism often 

saw paralysis as a product of sin
109

 and healing was a sign of forgiveness and 

repentance.
110

  However, in order to show that the Son of Man (an ambiguous metaphor 

for Jesus Kingship and perhaps divinity) has authority to forgive sins, Jesus said “Rise, 

take up your pallet and go home.”  The paralytic got off the stretcher, gathered up his 

things and walked home.  Those gathered were amazed at the wonderful act beyond 

explanation,
111

 feared the power, and glorified God who had given Jesus this authority.  

 In Capernaum, a centurion came to Jesus entreating Him to heal his paralyzed 

servant, and Jesus healed him from a distance (Mt. 8:5–13; Lk. 7:1–10).
112

  The centurion 

                                                 
104

 Multiple attestation supports the authenticity of this miracle. 
105

 There is no evidence that this healing coming through the roof was an attempt to confuse the demons as 

to where the door is (contra. Hedwig Jahnow, “Das Abdecken des Daches [Mc 2,4/Lc 5,19],” ZNW 24 

(1925): 155–58), since the demoniac did not live in the house, and the text explains it was because of the 

crowd that they came through the roof, and then the healed man walked out the door carrying his pallet.   
106

 Blaspheming in the first century appears to be broader than the Mishnah’s narrow definition that 

requires the name of God to be used (m. Sanh. 7.5), and other texts speak of three ways to blaspheme:  1) 

speaking ill of Torah (Sipre 112 on Num. 15:30 [=J. Neusner, Sifre to Numbers. 2.168–70]), 2) engaging in 

idolatry (Sipre 112 on Num. 15:31 [=Neusner. 2.170]), or 3) bringing shame on Yahweh’s name (b. Pesah �. 
93b); cf. Darrell Bock, Blashphemy and Exaltation in Judaism. 
107

 Forgiveness is a divine prerogative (Ex. 34:6–7; 2 Sam. 12:13; Pss. 32:1–5; 51:1–2, 7–9; 103:3; 130:4; 

Isa. 43:25; 44:22; Dan. 9:9; Zech. 3:4; 1QS 2.9; CD 3.18; 20.34) and Matthew and Mark hint that the 

Messiah is included within this privilege (Mt. 6:12, 14–15; 9:9–13; 18:19–35; Mk. 2:10–12) but Luke 

emphasizes this claim (Lk. 5:29–32; 7:34, 36–50; 15:3–7, 11–32; 18:10–14; 19:8–10; 23:40–43). 
108

 Forgiveness is expected in the Messianic age (CD 14.19; 11QMelch. 4–9), and asked for in prayer 

(4QPrNab.; LXX 2 Chr. 30:18–19).  Healing is also expected as the first section of this chapter 

demonstrates. 
109

 1 Macc. 9:55; 2 Macc. 3:22–28; 3 Macc. 2:22; Jn. 9:2–3; C. F. Evans, Saint Luke. Trinity Press 
International New Testament Commentaries (Philadelphia: Trinity, 1990), p. 301. 
110

 T. Sim. 2.12–13. 
111

 Luke 5:26 describes this miracle as beyond explanation (παράδοξα), the only instance of this word in 

the N.T. 
112

 John Meier (A Marginal Jew 2:714–26) defends historicity on the basis of multiple attestations, 

discontinuity and embarrassment.  However, he concludes that the healing the Canaanite woman’s daughter 

of demons, the Capernaum centurion’s son and healing son of the governmental official in Cana are all the 

same miracle, mostly on the assumption that Jesus did not talk with Gentiles.  This is a faulty assumption 

and each gospel contributes to the theme developed in a later chapter concerning the Gentile inclusion into 

Kingdom.  I view them as three separate miracles on the basis of their unique features: different requester’s 
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told Jesus that his servant was paralyzed, suffering in great pain, and about to die.
113

  

Some of the Jewish elders entreated Jesus, saying “He is worthy for You to grant this to 

him; for he loves our nation, and it was he who built us our synagogue.”   Jesus was 

willing to come where he was to heal him.  However, the centurion answered and said, 

“Lord I am not worthy for You to come under my roof,
114

 but just say the word, and my 

servant will be healed.  For I too am a man under authority, with soldiers under me; and I 

say to this one, ‘Go!’ and he goes, and to another, ‘Come!’ and he comes, and to my 

slave, ‘Do this!’ and he does it.”  Jesus was amazed with his great faith, more than 

anywhere else in Israel.  That is, long distance miracles were especially counted as 

miraculous, showing the centurion’s great faith.
115

  Encouraged by the strength of his 

faith, Jesus told the centurion to go his way, the healing was accomplished that very hour 

as he had believed. 

In Jerusalem, Jesus came upon a man by the pool of Bethesda
116

 who had been 

paralyzed for 38 years and was waiting by the pool for healing (Jn. 5:1–18).
117

  He was 

one of the masses of sick who crowded Jewish hot springs and healing baths.
118

  Jesus 

said to him, “Do you wish to get well?”  He indicated yes but grieved that he could never 

get in the water when it was stirred, for the tradition had it that the first one in would be 

healed.  Then his healing comes from a completely different direction than what this man 

expected.  Jesus said “Arise take up your palm leaf mat and walk.”  The man 

demonstrates his healing by immediately beginning to walk carrying his mat.  A crowd 

gathered and Jesus slipped through them.  Some of the crowd were amazed and others 

demanded that he stop working on the Sabbath.  This is an issue I discuss in the chapter 

on Jesus the Teacher of the Law.  So for here it is enough to recognize that there were a 

variety of traditions, some of which would permit him on the Sabbath to carry his pallet 

                                                                                                                                                 
genders and station, requested in different places, different infirmities, healed in different places, different 

genders, healed, and different things said to each by Christ.  Additionally, Matthew has all three as different 

miracles and Mark and Luke each have two of these miracles.  Such multiple attestation and multiple 

accounts argue for these separate miracles being historical.  Neither should this miracle for the Capernaum 

Centurion (ἑκατόνταρχος) be identified as the Capernaum royal official (βασιλικὸς; Jn. 4:46–54), 

because the description would tend to be mutually exclusive: Centurions were not royal, a servant is not a 

son, and paralysis is not fever. 
113

 Paralysis and pain at times occur together as in 1 Macc. 9.55–56. 
114

 Maybe as m. ’Ohalot 18.7 considers that Gentiles and their dwellings are unclean, or maybe just 

humility.  
115

 Rudolf Bultmann, The History of the Synoptic Tradition. translated by J. Marsh (New York: Harper & 

Row, 1963), p. 225; b. Ber. 34b; Lucian, Philops. 16; Diogenes Laertius 8.67. 
116

 This pool is attested in Qumran’s Copper Scroll 3Q15 11.12–13 and archeologists have uncovered it 

near the church and monastery of St. Anne.  The miracle here is not to be reduced to a duplicate account of 

the paralyzed healed in Capernaum (contra. René Latourelle, The Miracles of Jesus and the Theology of 
Miracles, p. 218), for this miracle is tied to a unique pool in Jerusalem with a healing tradition and many 

specific differences (cf. John Meier, A Marginal Jew, 2:681). 
117

 Healing after the extraordinary length of paralysis attests to the miracles historicity. 
118

 e.g., Hammat Tiberias in Josephus, War 2.614; 4.11; Life 85; Pliny, Nat. 5.15.71; Pesiq. Rab Kah. 
11.16; Eccl. Rab. 10.8; Hammat Gader in Josephus, War 1.657; Pliny, Nat. 2.95.208; 5.15.72; cf. Yizar 

Hirschfeld and Giora Solar, “Sumptuous Roman Baths Uncovered near Sea of Galilee.” BAR 10:6 

(Nov./Dec. 1984):22–40.  We have later archeological evidence that this pool of Bethesda became 

associated as a Roman healing site from Pompeia Lucilia’s inscription and votive offering left by the pool; 

cf. Craig Keener, The Gospel of John: A Commentary (Peabody: Hendrickson Publishers, 2003), vol. 1, p. 

638. 
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within a walled city as a result of his healing and others would not.
119

  Additionally, 

Josephus describes that many of the traditional Sabbath regulations were not being forced 

in Jesus’ time.
120

  The healed man traveled a couple hundred yards south into the Temple, 

perhaps to offer sacrifice for his healing.  When Jesus caught back up with him in the 

Temple, He encouraged him to not continue to carry his mat because then he would be 

sinning and a bad outcome would befall him.  In joy the healed man told the Jews it was 

Jesus who had healed him, so they sought to kill Jesus because He was healing on the 

Sabbath (which they took to be work)
121

 and these religious leaders recognized that Jesus 

was making claims to be God.  

 There were many more paralyzed, crippled, and lame healed by Jesus, and the 

people were glorifying God and praising Jesus as the Son of David (e.g., Mt. 4:24; 

15:30–31; 21:14–15). 

  Jesus authority continues to heal the paralyzed through the ministry of His 

disciples (Act 3:1–11; 4:9–10; 8:7).  Such healing is within Jesus’ exclusive Kingdom 

salvation (Acts 4:9, σέσωται, 12, σωτηρία, σωθηναι); there is healing/salvation in no 

one else than Jesus Christ. 

 

Lepers Cleansed 

 

 Leprosy is usually seen as skin infections and lesions, often indicating a curse 

from God (Lev. 14:34; Num. 12:10, 12; Deut. 24:8–9; 2 Chr. 26:20; Job 18:13).  In light 

of this, lepers were often seen as the living dead (Num. 12:12; 2 Kgs. 5:7; Job 18:13).
122

  

Lepers were a social and religious pariah, excluded from the community and needing to 

call out “unclean, unclean,” so that the average Israelite would not themselves become 

unclean, by touching them inadvertently (Lev. 5:3; 13:11, 33, 45–46; Num. 5:2).
123

  

However, there is no evidence that such lepers lived in colonies, for a leper could sit by 

himself in a synagogue
124

 to receive instruction.  Healings were rare and as difficult as 

raising the dead (Num. 12:10–15; 2 Kgs. 5:7, 9, 14), thus healing leprosy became a sign 

of a definitive prophet, like Moses, because these healings were normally accomplished 

by prayer to God Who heals (Num. 12:10–15; 2 Kgs. 5:7).
125

  However, in the Messianic 

era, the lepers are healed directly by Jesus on the bases of His authority, as an evidence to 

John the Baptist and the people that Jesus is the King (Mt. 8:2; 11:5; Lk. 7:22).
126

 

                                                 
119

 E.g., m. Šabb. 7.2 would indicate that this is work but 11.1 would show differences of interpretation on 

the issue and 10.5 and Eccles Rab. indicate that carrying a man on a mat would not have been work. 
120

 John Fisher, “Jesus Through Jewish Eyes: A Rabbi Examines the Life and Teachings of Jesus” A paper 

presented at ETS, Nov. 2003. 
121

 Violation of Sabbath was punishable with death (Num. 15:32–36; p. Meg. 1.6). 
122

 Josephus, Ag. Ap. 1.31.281-83; War 5.5.6; Ant. 3.11.3.261 and 265–68; b. Sanh. 47a; b. Ned. 64b. 
123

 CD 15.7–8; 11QTemple 45.17–46.2; 48.14–49.4; m. Neg. 3.1; 11.1; 12.1; 13.6–12; Josephus, Ag. Ap. 
1.31; Targum on 2 Chr. 26.21; Str-B 4.745–63. 
124

 m. Neg.; Str-B 4.752. 
125

 Josephus, Ant. 3.11.3; b. Sanh. 47a; Str-B 4.750–51. 
126

 Thus the Messianic healing of lepers are confirmed historically and not merely a metaphoric affirmation 

of Jesus by applying healings from Elijah and Elisha to Him (contra. Rudolf Pesch, Jesu ureigene Taten? 
Ein Beitrag zur Wunderfrange. Questiones Disputatae 52 [Freiburg: Herder, 1970], pp. 35–134 where he 

summarizes his views of Das Markus-Evangelium, Wege der Forschung 411 [Darmstadt: 

Wissenschaftliche Buchgesellschaft, 1979], 1:140–49). 
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 In the wake of the Sermon on the Mount, near the Sea of Galilee, a leper asked for 

healing from Jesus and He healed him (Mt. 8:2–4; Mk. 1:40–45; Lk. 5:12–16).  The leper 

came and instead of calling out “unclean, unclean,” he bowed down to Jesus, saying, 

“Lord, if You are willing, You can make me clean.”  The leper dared not come any closer 

because it would threaten the clean condition of Jesus and the crowd (Lev. 13:11, 33, 45–

46).
127

  However, the leper had great faith to recognize that Jesus had the authority to 

directly heal him.  Jesus moved by compassion, surprisingly, reaches out His hand and 

touched him.  Instead of Jesus becoming unclean, like would happen to everyone else, the 

Kingdom presence of Jesus as King caused the leper to become cleansed of his 

leprosy.
128

  Jesus forcefully growled (εµβριµησάµενος; Mk. 1:43) to him not to tell 

anyone but to show yourself to the priests for inspection and to offer the appropriate 

offerings that Moses commanded, for a testimony to them.
129

  Instead, he began freely 

proclaiming Jesus’ healing to such an extent that Jesus could no longer publicly enter a 

city, but stayed out in unpopulated areas; and the crowd was coming to Jesus from 

everywhere. 

 While Jesus was on the way toward Jerusalem, in the midst of Samaria and 

Galilee entering a village, ten leprous men stood at a distance and He cleansed them (Lk. 

17:11–19).
130

  They raised their voices, saying, “Jesus, Master
131

, have mercy on us!”  

Jesus responded, “Go and show yourselves to the priests.”  As they were going, they were 

cleansed.  One of them, when he realized that they were healed, turned back, glorifying 

God with a loud voice and giving thanks to Jesus at His feet.  Jesus asked about the other 

nine, why only the Samaritan returned to give thanks and not the Jews?  Jesus said to the 

cleansed Samaritan, “Rise, and go your way; your faith has made you well.”  Again Jesus 

uses “saved” (σέσωκέν) to describe this healing, identifying it within Kingdom 

salvation.
132

 

                                                 
127

 CD 15.7–8. 
128

 Transmission of uncleanness is most blatantly evidenced in the Egerton Papyrus 2 following 1r 8–10 of 

this account. 
129

 The process is especially developed in Lev. 13:1–14:32; CD 13.3–7 and mishnaic tractates T�oharot and 

Nega‘im.  The priestly inspection process would be the primary testimony since the priests had a virtual 

monopoly of the treatment of leprosy. 
130

 I. H. Marshall (The Gospel of Luke: A Commentary on the Greek Text. New International Greek 
Testament Commentary [Grand Rapids: Eerdmans, 1978], p. 649) claims that this miracle is likely 

historical because Luke avoids doublets in his narrative material and he has already incorporated the Mark 

1:40–45 account in Luke 5:12–16. 
131

 Master (επιστάτα) is a unique Lukan term parallel to teacher (διδάσκαλε) but especially shows His 

authority and their submission to Him (Lk. 5:5; 8:24, 45; 9:33, 49; 17:13). 
132

 Contrary to W. Bruners, (Die Reinigung der zehn Aussätzigen und die Heilung des Samariters, Lk 17, 
11–19: Ein Beitrag zur lukanischen Interpretation der Reinigung von Aussätzigen. Forschung zur Bibel 23 
[Stuttgart: Katholisches Bibelwerk, 1977], pp. 293-95) and H. D. Betz (“The Cleansing of the Ten Lepers 

[Luke 17:11-19],” JBL 90[1971]: 314–28, but especially pp. 324–28), who see a sharp contrast between the 

cleansing and the pronouncement of salvation which in their mind goes further.  Many join me in seeing 

more of a unified healing Kingdom salvation but one who argues this is J. A. Fitzmyer, The Gospel 
according to Luke (x–xxiv). Anchor Bible 28a. (Garden City: Doubleday, 1985), p. 1152.  
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 Jesus ate in the house of Simon the leper,
133

 presumably after Jesus had cleansed 

the man (Mt. 26:6; Mk. 14:3).  

  Jesus sends the twelve disciples out to also cleanse lepers (Mt. 10:8). 

 

Deaf/Mute to Hear and Speak  

 

 Traveling in the Decapolis region, after He had just torn down the barrier wall 

between Jews and Gentiles by declaring all foods clean, Jesus heals a deaf man who 

spoke with difficulty (Mk. 7:31–37).
134

  Perhaps the mention of his impediment in speech 

(µογιλάλον) reminds that these kinds of healings are to be done in the eschatological 

Kingdom, since the only instance in which this word is used in the LXX is in Isaiah 35:6 

(µογιλάλων) which speaks of such healings as an eschatological expectation for 

Kingdom.  The crowd brought him to Jesus and entreated Him to lay His hand upon him.  

Jesus took him aside from the multitude by himself, and put His fingers into his ears and 

put some saliva on His finger and touched it to his tongue, and looking up into heaven 

with a deep sigh,
135

 He said, “Be opened!”  His ears were opened and the impediment of 

his tongue was removed, and he spoke plainly.  Jesus gave orders not to tell anyone but 

the astonished populous even more widely proclaimed it, saying “He has done all things 

well; He makes even the deaf to hear and the dumb to speak.”  This public affirmation 

renders this an example of many more instances of this kind of healing.
136

  The fact that 

this is a Gentile region who affirm Him so strongly is advance notice of Gentile 

receptivity to the gospel. 

 There were many more deaf and dumb healed and the people were glorifying God 

(e.g., Mt. 12:22; 15:30–31; 17:14–20; Mk. 9:14–29; Lk. 9:38–42; 11:14). 

 Sometimes a deaf and mute condition is brought about by demonic causes and 

when the demons are cast out the deaf hear and the dumb speak (Mt. 12:22; 17:14–20; 

Mk. 9:14–29; Lk. 9:38–42; 11:14).  These were discussed above under the section 

“Released from Demons.” 

 

Sick Healed
137

 

                                                 
133

 The word is clear as “leper” in the Greek, thus a healed leper is likely (Walter Grundmann, Das 
Evangelium nach Markus THKNT 3 [Berlin: Evangelische Verlagsanstalt, 1974], p. 276) not a 

mistranslation from Aramaic of “potter,” or “pious” (contra. Pesch, Das Markus-Evangelium, 2.331).  
134

 John Meier (A Marginal Jew, pp. 712–4) argues strongly for the historicity of this miracle on the basis 

of the many unique features in this account and criteria of embarrassment and discontinuity. 
135

 There is no evidence that this grown or the Aramaic “Ephphatha” includes a spell of enchantment as 

many sources assume (cf. Fred L. Horton, “Nochmals ephphatha in Mk 7:34,” ZNW 77 (1986): 101–8; 

countering this view are John Meier, A Marginal Jew, p. 759 and Robert Gundry, Mark: A Commentary on 
His Apology for the Cross (Grand Rapids: Eerdmanns, 1993), pp. 383–4).  Remember Jesus regularly spoke 

Aramaic.  It is possible on the parallel with Mark 6:41, which is in the context, that it is a prayer or blessing 

which is sighed (Mk. 6:41 “looking up into heaven he pronounced a blessing” [αναβλέψας εις τον 

ουρανον ευλόγησεν]; 7:34 “looking up into heaven he sighed” [αναβλέψας εις τον ουρανον 

εστέναξεν]). 
136

 Isa. 29:18–19; 32:3–4; 35:5–6; Wis. 10.21; Mt. 11:4–5; Lk. 7:22; Mk. 3:8; 5:20; but not healings that 

have to do with the resurrection (e.g., Gen. Rab. 95.1; Midr. Ps. 146). 
137

 A. E. Harvey, Jesus and the Constraints of History (Philadelphia: Westminster, 1982) concludes that the 

historical Jesus certainly healed, citing support from b. Ber. 34b; b. H �ag. 3a.  
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 As has been mentioned repeatedly Jesus healed all the sick of any disease brought 

to Him, and the people responded by glorifying God and praising Jesus as the Son of 

David (Mt. 4:23; 8:16; 9:35; 12:15; 14:14; 15:30–31; 19:2; 21:14).
138

  This abundant 

generic variety of healing is an emphasis of Matthew.  Matthew further develops that this 

expansiveness of healing fulfills the prophecy of Isaiah 53:4, “He took our infirmities and 

carried away our diseases” (Mt. 8:17).  Matthew’s quote from this servant song identifies 

Jesus whole life and especially His healing ministry as contributing towards His atoning 

for the sick.  So this section samples some of the range of these healings accomplished by 

Christ, Yahweh’s Servant.  

 In Cana, Jesus healed the son of the government official from Capernaum (Jn. 

4:46–54).
139

  In John’s gospel, the mention that this miracle took place where Jesus’ first 

miracle, of changing water into wine, occurred provides structure that connects these 

miracles and envelopes the discussions between them.  The governmental official’s son 

was near to death.  When he heard that Jesus had returned to Galilee, he went to Him and 

requested that Jesus come and heal his son.  Jesus addressed him and the crowd, “Unless 

you all see signs and wonders, you will not believe.”  This comment reflected the 

situations between the Cana miracles, namely: resistance of the religious leaders, 

confused confidence of Nicodemus,
140

 Samaritan and Galilean faith only after evidence 

(Jn. 2:18; 3:2, 4, 9; 4:18–19, 42, 45).  The official begged for Jesus to save his child from 

death.  Jesus granted him, “Go your way, your son lives.”
141

  Much like the Capernaum 

Centurion who obtained healing for his paralyzed servant at a distance (Mt. 8:5–13), this 

Capernaum royal official is benefited by Jesus healing of his son at a distance.  The father 

believed Jesus and headed home.  The slaves of the father met him on the road the next 

day and informed him that his son was doing well.  He questioned them as to when his 

son began to improve and discerned that it was the exact time that Jesus granted his 

request.
142

  Long distance miracles were especially counted as miraculous.
143

  The father 

and all his household believed in Jesus because of this miracle. 

                                                 
138

 Multiple attestation supports the authenticity of this miracle. 
139

 John Meier (A Marginal Jew 2:714-26) defends historicity of the event on the basis of multiple 

attestations, discontinuity and embarrassment.  However, he concludes that the healing the Canaanite 

woman’s daughter of demons, the Capernaum centurion’s son and healing son of the governmental official 

in Cana are all the same miracle, mostly on the assumption that Jesus did not talk with Gentiles.  This is a 

faulty assumption and each gospel contributes to the theme developed in a later chapter concerning the 

Gentile inclusion into Kingdom.  I view them as three separate miracles on the basis of their unique 

features: different requester’s genders and station, requested in different places, different infirmities, healed 

in different places, different genders, healed, and different things said to each by Christ.  Additionally, 

Matthew has all three as different miracles and Mark and Luke each have two of these miracles.  Such 

multiple attestation and multiple accounts argue for these as historically separate miracles.     
140

 Nicodemus was confident that Jesus was from God on the basis of His signs (probably miracles, but 

maybe it was Jesus’ cleansing of the Temple, Jn. 2:1–3:2).  However, Nicodemus was confused about Jesus 

requirements of needing new birth to enter into Kingdom (Jn. 3:4, 9).  
141

 This is similar language to that of Elijah (1 Kgs. 17:23). 
142

 Timing is central to this and other miracles, even to the extent that it constitutes a sign in itself (Jn. 

4:52–53; 1 Kgs. 14:17; 2 Kgs. 8:5; Plutarch, Cimon 18.7). 
143

 Rudolf Bultmann, The History of the Synoptic Tradition. translated by J. Marsh (New York: Harper & 

Row, 1963), p. 225; b. Ber. 34b; Lucian, Philops. 16; Diogenes Laertius 8.67. 



 24 

 Jesus made His home base in Capernaum, where He had healed Peter’s mother in 

Law of a high fever
144

 (Mt. 8:14–15; Mk. 1:29–31; Lk. 4:38–39).
145

  The disciples (Peter, 

Andrew, James and John) made the request of Jesus on her behalf.  Jesus touched her 

hand, rebuking the fever
146

 and the fever left her.  Grateful, she began to minister to their 

needs and began to serve the Sabbath meal. 

 In a synagogue, on the Sabbath, Jesus healed a man with a withered hand (Mt. 

12:9–13; Mk. 3:1–5; Lk. 6:6–10).  Some Jews trying to shame Jesus, questioned Jesus 

about the propriety of healing on the Sabbath.  He responded back to them with a 

question, “On the Sabbath, is it appropriate to save life or to kill?”  The use of salvation 

(σωσαι) for healing identifies this healing within Kingdom salvation (Mk. 3:4; Lk. 6:9).  

His response to them about Sabbath is further analyzed in the chapter on “Mosaic 

Teacher of the Law.”  For our purposes here it is enough to recognize that Jesus 

emphasized compassion and that Sabbath is for the doing of good.  Like prophets before 

Him,
147

 Jesus said to the man, “Stretch out your hand!” and he stretched it out, and it was 

restored to normal, like the other one.  

 A woman twelve years with a uterine hemorrhage
148

 came and touched Jesus’ 

Jewish tassel (κράσπεδα)
149

 and she was healed (Mt. 9:20–22; Mk. 5:25–34; Lk. 8:43–

48).
150

  This condition of uterine hemorrhage left her in a perpetually unclean condition 

(Lev. 15:19–31).
151

  This meant that anyone who touched her would also become unclean 

(Lev. 15:27).  She had become impoverished at the hands of many physicians, but she 

only grew worse.  She thought if I only touch His garment, I shall get well.
152

  When she 

touched Jesus, her hemorrhage stopped.  Jesus was aware that a healing had taken place 

because He had felt the power go from Him.  He insisted that someone had touched Him, 

which Peter and the disciples dismissed in lieu of the crowds pressing all around Him.  

She and Jesus realized that she would not make Jesus unclean, for instead Jesus’ Divine 

Kingship banished her uncleanness as she was healed.  With Jesus’ insistence that 

someone had touched Him, she came trembling and confessed her intention and her 

healing.  Turning to her, Jesus said, “Daughter, take courage; your faith has made you 

well; go in peace, and be healed of your affliction.”  And at once the flow of blood in her 

                                                 
144

 There is some discussion on whether this is a technical medical term (cf. Darrel Bock, Luke, Volume 1: 
1:1–9:50 [Grand Rapids: Baker, 1994], p. 436). 
145

 Multiple attestation supports the authenticity of this miracle. 
146

 It is unclear whether the fever was caused by a demon, since rebuking a fever has some evidence in 

second Temple Judaism (T. Sol. 7.5–7) and there is a list of other magical means endorsed by some rabbis 

(b. Šabb. 66b-7a). 
147

 Jeroboam was healed of his withered hand by a prophet (1 Kgs. 13:1–10) and Simeon prays for such 

restoration of his own withered hand (T. Sim. 2.11–14). 
148

 W. D. Davies and Dale Allison (The Gospel According to Saint Matthew [Edinburgh: T & T Clark, 

1991], vol. 2, pp. 128) compares this description with one from Hippocrates and Lev. 15:33 to formulate 

this conclusion. 
149

 That is, the term for tassel (κράσπεδα) used here commonly translates the Hebrew commanded tassels 

(� �� ��/s�ys�t; compare MT and LXX in Num. 15:38–41 and Deut. 22:12).  The identification that this was 

Jesus’ Jewish tassel is developed more fully in the chapter, “Jesus is a Kingdom Oriented Jew.”   
150

 Multiple attestation supports the authenticity of this miracle. 
151

 Thus there is Jewish repugnance for menstruous women (Ezek. 36:17; CD  4.12–5.17; 11QTemple 
48.15–17; Josephus, Bell. 5.227; C. Ap. 2.103–4; m. Nidda; and m. Zabim 2.4; 4.1; 5.7). 
152

 There is some basis for the representative nature of clothes to accomplish miracles (Mk. 6:56; Acts 

19:12; Josephus, Ant. 8.353–54).    
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body was dried up and she was made well.  Such healing is within Kingdom salvation 

(σέσωκέν; Mt. 9:21–2; Mk. 5:28, 34).  Her condition of peace identifies her with those 

called “children of peace,” those who respond to the Kingdom message (Mk. 5:34; Lk. 

1:79; 2:14, 29; 7:50; 10:5–6; 19:38, 42; 24:36; Jn. 14:27; 16:33; 20:19–26; Acts 10:36). 

 Knowing He was being watched by religious leaders as to whether He would 

violate the Sabbath, Jesus asked them “Is it lawful to heal on the Sabbath?” and 

responded to their silence by taking hold of a man with dropsy and healing Him (Lk. 

14:1–6).  Such a condition of swelling of limbs and tissues, accompanied by distention, 

rendered him unclean (Lev. 15:1–12).
153

  In Jesus touching him, the man was healed and 

cleaned.  Jesus went on to instruct the religious leaders in the Sabbath and that discussion 

is contained within the chapter, “Mosaic Teacher of the Law.” 

 As the armed mob surrounded Jesus in the garden of Gethsemane, Peter swung 

with a sword and cut off the right ear from Malchus’, the high priest’s servant, but Jesus 

stopped this action by touching and restoring his ear (Lk. 22:49–51; Jn. 18:10).
154

  Jesus 

then submitted to go with the mob and the disciples fled. 

 The apostles continue to heal the sick in the authority of Christ’s name (e.g., Acts 

10:38; 28:8).  For example, Jesus gave the disciples authority to tread on snakes and 

scorpions and over all the power of the enemy and that none of these would injure them 

(Lk. 10:19).
155

  Paul shows an example of this when he is bitten by a poisonous snake and 

was healed to the amazement of all the islanders (Acts 28:4–6).
156

 

 

Resurrect the Dead
157

 

 

 Normal second Temple Jewish burial customs would bring a funeral and burial 

swiftly in the same day of death.  Of course, a person was not prepared for burial until 

death was confirmed.
158

  Then the family tore their robes as a sign of mourning and 

closed the eyes of the corpse.  Even the poor would employ multiple professional wailers 

and players of a clarinet or flute to make wailing sounds upon them (2 Chr. 35:25; Eccl. 

12:5; Jer. 9:17–22; Amos 5:16).
159

  These professionals are joined by friends offering 

food and consolation (Jer. 16:7; Ezek. 24:17, 22; Hos. 9:4).  The body of the deceased 

was then anointed and quickly buried.  Generally, the corpse was not kept overnight in 
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 Condition described by Fitzmyer, Luke 2:1041.  Dropsy rendered one unclean (SB 2.203).  Herod was 

said to have suffered from dropsy (Josephus, Ant. 17.6.5).  Second Temple Judaism thought dropsy was 

caused by either a sexual offense (b. Šab. 33a) or from intentionally failing to have bowel movements (b. 
Ber. 25a).  In the apocryphal Acts of Paul 4, Paul is reported to have healed a man in this condition. 
154

 The unique description with different information from each account with dissimilarity argues for this 

miracle being historical and not an invention of Luke (contra. John Meier, A Marginal Jew, 2:718). 
155

 Also in the Byzantine text of Mark 16:18. 
156

 This is contrasted to an account of an Arab being killed by snake bite while gathering fire wood in the 

story by T. E. Lawrence (of Arabia), Revolt in the Desert (New York: George H. Doran, 1927), p. 107. 
157

 Rarely an account described a natural resuscitation (Valerius Maximus 1.8.12; 1.8; cf. Paul Meier, 

Marginal Jew, 2.773). 
158

 Śem. 1; D. Zlotnick, The Tractate “Mourning” ( Śĕmah��ot�): Regulations Relating to Death, Burial, and 
Mourning. Yale Judaica Series 17 (New Haven: Yale University Press, 1966), pp. 31–33. 
159

 m. Meg. 4.3; M. Ketub. 4.4; m. Šabb. 23.4; Śem. 12.5; T. Jud. 26.3; B. Mes�. 6.1; m. Mo‘ed Qat. 3.9 and 

28b; m. Kelim 16.7. 



 26 

the house but buried on the same day.
160

  The corpse was wrapped in cloth on a burial 

plank (not a closed coffin) so that all can see.
161

  Depending upon the family’s wealth: the 

poor placed the corpse in a grave dug into the ground or if the family was wealthy 

enough, the corpse was placed upon a stone hewn shelf in a carved tomb cave behind a 

stone door that can be rolled to the side.  The previous corpse on the shelf would have his 

bones collected and placed in a pottery jar in the cave with the other previous dead, a 

second burial.
162

  The funeral would end with the Shema‘ (Deut. 6:4).  The family would 

mourn for thirty days, of which the first seven days the family would remain at home and 

friends would bring food and express sympathy.
163

  

 The O.T. resurrection accounts identify resurrection as an unusual miracle 

associated with the prophetic ministries of Elijah and Elisha (1 Kgs. 17:17–24; 2 Kgs. 

4:18–37; 13:20–21).
164

  

 As Jesus approaches the city Nain,
165

 He was met by a wailing funeral procession 

carrying a widow’s dead son wrapped on a burial plank (Lk. 7:11–15).  It was her only 

son who had died.  Jesus seeing the widow felt compassion on her.  He came and halted 

the procession of the corpse on its burial plank, and said, “Young man, I say to you 

arise!”  The dead man sat up and began to speak.  Resurrection comes much easier to 

Jesus than did other prophets of God (1 Kgs. 17:21; 2 Kgs. 4:31–35).  Jesus “gave him to 

his mother,” using the same phrase as Elijah (Lk. 7:15/1 Kgs. 17:23 LXX).  Fear gripped 

the whole funeral crowd and they began glorifying God, saying, “A great prophet has 

arisen among us!” and “God has visited His people!”  The report went out throughout 

Judea and the surrounding district of Galilee. 

 In response to Jarius’
166

 appeals, Jesus raises Jarius’ twelve year old daughter 

from the dead (Mt. 9:18–19, 23–26; Mk. 5:22–24, 35–43; Lk. 8:41–42, 49–56).
167

  

Matthew recounts that the synagogue ruler, Jarius bowed down before Jesus and said that 

his only daughter had just died; but come lay your hand on her, and she will live.”  

Whereas, Mark and Luke report that she is on the verge of death but that she had not 

actually died when Jarius came to Jesus.  Additionally, Mark develops Jarius’ hope that 

                                                 
160

 m. Šabb. 23.4–5; m. Sanh. 6.5; ’Abot de Rabbi Nathan A.35, B.39; t. Neg. 6.2; b. B. Qam. 82b; T. Reub. 
7.2. 
161

 m. Mo‘ed Qat�. 1.6; m. Šab. 23.5. 
162

 m. Sanh. 6.6; Mo’ed Qat�. 1.5; Pesah �. 8.8; b. Sanh. 47b; p. Mo’ed Qat�. 1.5; cf. Rachel Hachlili, “A 

Second Temple Period Jewish Necropolis in Jericho.” BA 43 (1980): 235–40. 
163

 Sir. 22.12; Jdt. 16.24; L.A.E. 51.2; Apoc. Mos. 43.3; m. Ber. 3.1; 11a; b. Ketub. 8b. 
164

 There are also a few Jewish resurrection accounts (b. Meg. 7b Rabbi Zera was perhaps resuscitated but 

the editor of Sencino edition interprets, “cut the throat” šb �t� as without killing him; b. Abod. Zar. 10b; Lev. 
Rab. 10.4).  Lucian cynically tells of two resuscitation accounts (Philops. 26; Alex. 24) showing his lack of 

faith.  Philostratus adds a comment admitting he was not sure to believe the resuscitation account from the 

life of Apollonius of Tyana 4.45.  Cf. Harvey, Jesus and the Constraints of History, p. 100. 
165

 The archeology tel, with a circular wall around the city, is near the Arab village Nein confirming 

historical details of the account (cf. John Meier, A Marginal Jew, 2:857).  This city Nain (West of Mt. 

Moreh) where Jesus raised  the widow’s son is about five miles from the city synēm (South of Mt. Moreh) 

where Elishah raised the Shunamite’s son to life (2 Kgs. 4:32-37; Meier, A Marginal Jew, 2:794–5), and 

these cities are both 60 miles South of Zarephath (near Sidon) where Elijah raised the widow’s son (1 Kgs. 

17:9, 18–24). 
166

 Jarius name may be read as “he will enlighten” (2 �34 ; Num. 32:41; Judg. 10:3–4; Esth. 2:5) or “he will 

awaken” (2 �54 ; 1 Chr. 20:5), but none of the authors make an issue about his name. 
167

 Multiple attestation supports the authenticity of this miracle. 
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she would get well or be saved (σωθη) and live.  Jesus followed Jarius and in the process 

the woman suffering from the hemorrhage discussed above was healed.  As the woman’s 

healing was finishing, some came from Jarius’ house and announced that “Your daughter 

had died; do not trouble the Teacher any more.”  But Jesus responded, “Do not be afraid, 

only believe, and she shall be made well (σωθήσεται).”  This statement includes 

resurrection as within Kingdom salvation, which is expected eschatologically by Jesus 

and Pharisaic Jews (Jn. 5:25, 28; 11:24; Acts 23:6–10).  Coming upon the house, Jesus 

saw the flute and clarinet players and the crowd in noisy weeping and wailing disorder.  

He urged them to depart, claiming that she was asleep,
168

 but they laughed at Him.  But 

the crowd was put out of the house and only Peter, John, James, the girl’s father and 

mother accompanied Jesus into the house.  Jesus took the girl by the hand, which for 

others would render them unclean (Num. 19:11), but instead Jesus dispels her 

uncleanness of death.  Jesus calls out “Child, arise!” and the little girl’s spirit returned to 

her body
169

 and she got up and began to walk.  Immediately, they were all completely 

astonished, and Jesus gave strict orders to tell no one of this.  Jesus also urged them to 

give her something to eat.  

The climatic sign miracle in John’s Gospel is Jesus’ raising Lazarus from the dead 

to elucidate Jesus’ teaching that Jesus Himself is the resurrection and the life and to 

prefigure Jesus’ own resurrection (Jn. 11:1–25–44).
170

  Lazarus was on his death bed 

when friends sent for Jesus.  However, Jesus delayed in coming because as He said, “This 

sickness is not unto death
171

 but for the glory of God, that the Son of God may be 

glorified by it” (Jn. 11:4).  That is, the outcome will be a miracle that brings forth glory to 

Jesus and God.  Lazarus may have died shortly after the messengers set out and before 

they came to Jesus since the journey could be completed in one day and when Jesus 

arrives, Lazarus has been dead for four days.  After two days, Jesus announced to His 

disciples that they were going to Judea at Martha and Mary’s request for their brother 

Lazarus.  The disciples were alarmed knowing that the Jewish leadership was seeking 

Jesus’ life.  Jesus reassured His disciples that missteps do not have to be devastating 

because walking in the “light of the world” keeps one from stumbling,
172

 but Lazarus 

sleeps.
173

  The disciples thought that Jesus was merely describing that Lazarus was 
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 Sometimes death is referred to as “sleep,” especially “slept with his fathers,” (Gen. 47:30; 1 Kgs. 1:21; 

2:10; 11:21, 43; 1 Chr. 17:11; 2 Chr. 9:31; 16:13; 21:1; 26:2, 23; 27:9; 28:27; 32:33; 33:20; 36:8; Dan. 

12:2; 2 Macc. 12.45; 1 En. 49.3; Mt. 27:52; 1 Cor. 15:6; Eph. 5:14;  2 Pet. 3:4; 1 Clem. 44.2).  

Additionally, the rabbinic dĕmak means both “to sleep” and “to lie in the grave.” 
169

 Upon death the N. T. writers consider that the spirit leaves the body (Mt. 27:50; Lk. 8:55; 23:46; Acts 

7:59; similarly Acts 20:10 “soul still in him”).  Peter refers to the martyrdom experience of Christ and 

Christians to be followed by a divine vindication of making their spirit alive in resurrection (1 Pet. 3:18; 

4:6). 
170

 The extraordinary nature of this miracle done to a named individual attests to its historicity. 
171

 This phrase is used in 1 Jn. 5:16–17 regarding sin that leads to death, namely condemnation.  Leon 

Morris (John [Grand Rapids: Eerdmans, 1971], pp. 538–540) conjectures that Lazarus is already dead when 

the friends make the appeal to Jesus, with Bethany a one days journey away and Jesus staying two more 

days and then traveling the one day to Bethany, and Lazarus being dead for four days. 
172

 This is similar imagery to the Qumran children of light walking in the rule of the Prince of light in 

contrast to the corrupted Judaism darkness aligned with the angel of darkness (1QS 3.20–21). 
173

 Sometimes death is referred to as “sleep,” especially “slept with his fathers,” (Gen. 47:30; 1 Kgs. 1:21; 

2:10; 11:21, 43; 1 Chr. 17:11; 2 Chr. 9:31; 16:13; 21:1; 26:2, 23; 27:9; 28:27; 32:33; 33:20; 36:8; Dan. 
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sleeping, which they took to be a good indication that he will get better.  So Jesus 

clarified that Lazarus is dead so let us go to him (Jn. 11:7–16).  Thomas pessimistically 

concluded that they were all going to go and die with Lazarus. 

  As Jesus was coming to Bethany, Martha met Him with an expression of faith, 

“Lord, if you had been here, my brother would not have died.  Even now I know that 

whatever You ask of God, God will give You” (Jn. 11:21–22).  She was hoping for 

resurrection as Jesus had done for others (Mt. 9:18, 23–25; Mk. 5:35–42; Lk. 7:12–16; 

8:49–56).  However, Jews had little hope of the spirit remaining near the body for four 

days.  Jesus responds with “Your brother shall rise again.”  Martha took this statement as 

an affirmation of the Pharisaic view of final resurrection in the last days.  Jesus responded 

to her, “I am the resurrection and the life; he who believes in Me shall live even if he 

dies, and everyone who lives and believes in Me shall never die” (Jn. 11:25–26).  Jesus 
as the embodiment of resurrection life is bringing her the present eschatological power to 
meet her need.  In verse 26, one article governs the two participles: “lives and believes,” 

indicating that they are intimately connected on the same plain.  That is, the one who 

believes, lives with everlasting life already.  In Johannine writing, this everlasting life is a 

mystical reality that is already true of the one who believes (e.g., Jn. 3:16–18).  Jesus then 

asked her if she believes, to which she responded that she believes that He is the Messiah 

the Son of God.  So Martha called Mary to come to meet Jesus.  

 Mary greeted Jesus with weeping, much as Martha had done. Jesus, deeply 

moved, asked where Lazarus had been laid.  Upon showing Him, Jesus wept.  Then He 

was deeply angry with the ravages death brings.  Jesus asked for the stone to be removed.  

Martha protested that by this time he will stink.  Jesus asked, “Did I not say to you, if you 

believe, you will see the glory of God.”  So the stone was removed.  Jesus then prayed 

thanking the Father for hearing Him but that the miracle which was about to be 

accomplished was for those standing there so that they might believe that the Father had 

sent Him.  Following this prayer He shouted “Lazarus come forth.”  And Lazarus came 

walking out of the tomb bound in his burial wrappings.  Jesus said “Unbind him and let 

him go.”   

 Many of the Jews who saw this believed in Him but some told the religious 

leaders who then plotted to kill Lazarus along with Jesus (Jn. 11:45–57).  Mary, Lazarus’ 

sister, responded to Jesus by a pure act of worship, anointing His feet with her dowry oil 

of spikenard (Jn. 12:1–8). 

 After Jesus ascended, the disciples continue to raise the dead in the authority of 

Christ (Acts 9:37, 40–41; 20:9).  Perhaps, Paul’s survival of stoning would also fit here, 

when his adversaries thought of him as dead (Acts 14:19–20). 

 

Creating Miracles 

  

  In Cana
174

 of Galilee, Jesus and His disciples were invited to a wedding during 

which Jesus created wine from water (Jn. 2:1–11).  The wine gave out at the wedding 

                                                                                                                                                 
12:2; 2 Macc. 12.45; 1 En. 49.3; Mt. 27:52; 1 Cor. 15:6; Eph. 5:14;  2 Pet. 3:4; 1 Clem. 44.2).  

Additionally, the rabbinic dĕmak means both “to sleep” and “to lie in the grave.” 
174

 Probably Khirbet-Qanah (Josephus, Life 16; cf. Raymond Brown, The Gospel According to John I-XII. 
The Anchor Bible [Garden City: Doubleday & Co., 1982], v. 29, p. 98), though some prefer Kefar-Kenna. 
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feast (which ideally lasted seven days)
175

 and Jesus mother called it to her Son’s 

attention.  Jesus was resistant to solve this social problem
176

 this early into His 

ministry,
177

 until she instructed the servants to do whatever Jesus says.  As Lord, Jesus 

instructed the servants to fill to the brim, with twenty to thirty gallons each, the six 

waterpots for purposes of purification.
178

  Then take some to the headwaiter.  The 

headwaiter called the bridegroom over and praised him that he had reserved the best wine 

until now.  Such an abundance of good wine is a Kingdom theme in Jewish 

eschatological expectations (Jer. 31:12; Hos. 2:22; Joel 2:19; 3:18; Amos 9:13–14).
179

 

Jesus’ disciples knew what had happened as He manifested His glory to them and they 

believed in Him because of this miracle. 

 During one of Jesus’ early sermons on the shore of the Sea of Galilee, He taught 

from Peter’s boat and then following this He provided a miraculous catch of fish (Lk. 

5:1–11; perhaps: Mt. 4:18–22; Mk. 1:16–20).
180

  As Peter was finishing washing his nets, 

Jesus asked Peter to put out into the lake so that He could sit and teach the crowd.  As 

Jesus finished His sermon, He asked Peter to put out into deep water to let his nets down 

for a catch of fish.  Peter explained to the Master
181

 that they had labored all night when 

one expected to catch fish and did not catch any, but at His bidding Peter and Andrew in 

the boat will let down the nets.  When they had done this, the catch enclosed so large a 

quantity of fish that their nets began to break.  They signaled to their partners in another 

boat to come help them.  So much fish were pulled into both boats from this catch that 

both boats gunnels were near the water line.  Either, this is a miracle of knowledge, Jesus 

knew where the fish would be or it is a miracle of creation, Jesus created the fish to be 

there.  The fishermen, Peter, and James and John (sons of Zebedee), were so amazed at 

the extensive catch that Peter fell at Jesus’ feet saying, “Depart from me, for I am a sinful 
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 Judg. 14:12; Tob 11.19; t. Ber. 2:10; 4Q545 line 6; cf. Craig Keener, John 1:499. 
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man, O Lord!”  Jesus called them to discipleship, “Do not fear, from now on you will be 

catching men.”  They brought their boats to land and left everything with father Zebedee 

and his hired men, and followed Him. 

 The disciple band was fishing after Jesus’ resurrection for another unproductive 

all night ordeal when Jesus provided them with another miraculous catch of fish (Jn. 

21:1–11).  They announce that they had caught nothing.  Jesus urged them to cast the net 

on the other side in the area they had just swept their net through.  The abundant catch of 

153 fish was probably miraculously caused, being too great to haul into the boat.  When 

they realized it was the Lord, Peter swam the 100 yards to Him while the others rowed 

the catch in.  When they got to land Jesus had a charcoal fire going with fish and bread 

cooking, all probably miraculously caused.  In response to Jesus request for some more 

fish, Peter pulled the net up on the shore and they all had breakfast together.  This miracle 

provided a further call to greater discipleship and recovery of Peter. 

 Jesus had withdrawn because of John’s death but when the crowd found Him on 

the Northeast shore of the Sea of Galilee,
182

 He had compassion on them, healing their 

sick, and then in late afternoon He fed 5000 men and their families that had gathered (Mt. 

14:14–21; Mk. 6:34–44; Lk. 9:12–17; Jn. 6:5–13).
183

  This is reminiscent of the manna 
(meaning “whats it”) in the wilderness (Ex. 16:14–22).  There are also a few second 

Temple accounts that God created food to help his servants.
184

  This miracle is motivated 

by Jesus compassion on the people that they were like sheep without a shepherd and the 

disciples’ awareness that they were no where near food being in a desolate place.  Jesus 

urges the disciples to do a miracle for the crowd, but they admit that they only have five 

loaves and two fish and the disciples only thought in natural means, like going to the 

nearest village to spend 200 days wages on food.  According to m. Pe’a 8.7, this much 

money would buy about 2400 loaves, seven inches in diameter and one half inch thick or 

about a half day ration for 5000 men.  Jesus urged the disciples to bring them near and to 

recline on the green grass in groups of hundreds and fifties.  Jesus looked up to heaven,
185

 

blessed the food and began to break
186

 the loaves until an abundance had been given out 

and everyone was satisfied.  Such creative miracles of food are reminiscent of the 

prophetic miracles of Elijah and Elisha, even using some similar phrases (1 Kgs. 17:8–

16; 4:1–7, 42–44; 2 Kgs. 4:42–44).  The abundance was so great that there were even 

twelve full stiff cane baskets
187

 of broken pieces left over.  Such miraculous abundance of 

food fits with the eschatological expectations of the bounty God provides in Kingdom 
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 Multiple attestation supports the authenticity of this miracle. 
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 E.g., b. Ta‘an. 24b–25a; T. Zeb. 6.6; b. Yoma 39a; PGM 1.103–4. 
185
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(Jer. 31:12; Hos. 2:22; Joel 2:19).
188

  It may even prefigure the Messianic feast into 

Kingdom (Lk. 14:15; 22:16; Rev. 19:9).
189

  Part of the multitude’s motivation is that 

some Jewish traditions emphasized that the final redeemer would bring down manna like 

Moses did.
190

  Jesus withdrew from the crowd because they recognized Him to be this 

eschatological Messianic Prophet after Moses’ manna providing pattern, and were 

intending to use force to make Him King (Jn. 6:14–15).  Josephus mentions that prophets 

who promised signs like Moses usually gained large followings that were interpreted 

politically.
191

  When the people eventually found Him, He tried to point them beyond the 

issue of the Mosaic miracle of creating bread, to that of internalizing Himself as the God 

given Bread of everlasting life (Jn. 6:32–35, 48).  Most of those disciples who followed 

Him were so repulsed by the graphic imagery of chewing on Jesus’ flesh and drinking 

His blood, that they withdrew and left Him (Jn. 6:66).  The result was that the disciples 

gained no lasting insight from the feeding of the 5000 because their hearts were hardened 

(Mk. 6:52). 

 Then on the Southeast shore of the Sea of Galilee, in the Decapolis region, 4000 

men and their families had stayed with Jesus for three days of healing and teaching, and 

Jesus compassionately fed them (Mt. 15:32–39; Mk. 8:1–9).
192

  Motivated out of 

compassion, Jesus wished to send the people away but not in a fasting condition lest they 

faint on the way, since the availability of food was not near.  The disciples were at a loss 

as to where they could get food since they admit that they are a desolate place.  Again, 

this is reminiscent of the manna in the wilderness.  Jesus asked what the disciples had.  

This time the disciples had seven loaves and a few small fish.  Jesus had them direct the 

multitude to sit on the ground.
193

  Jesus gave thanks and then began to break the bread 

and continued to give it out as the disciples carried it to the people.  The whole multitude 

ate and was satisfied and picked up seven large flexible mat-baskets
194

 full.  Such 

miraculous abundance of food fits with the eschatological expectations of the bounty God 

provides in Kingdom (Jer. 31:12; Hos. 2:22; Joel 2:19).
195

  It may even prefigure the 

Messianic feast into Kingdom (Lk. 14:15; 22:16; Rev. 19:9).
196

  Then Jesus sent them 

away. 

 The Pharisees and Sadducees came out asking Jesus for a sign from heaven when 

He had just provided this wilderness feeding sign (Mt. 16:1–12; Mk. 8:1–21).  Jesus 

answered that they can read the weather, but that they cannot read the signs of the times.  

“An evil and adulterous generation seeks after a sign, and no sign will be given it except 

the sign of Jonah,” which He mentioned as an enigmatic allusion to His own resurrection.  

Jesus left the religious leaders and went away.  Jesus warned the disciples, “Watch out 
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(βλέπετε) and beware of the leaven of the Pharisees and Sadducees.”  However, the 

disciples misunderstood Him and started talking about the fact that they had no bread 

with them in the boat.  Jesus then berated the disciples, are you so dense as to not see 

(βλέπετε) and believe.  Jesus clarified that we don’t need bread with us, “When I broke 

the five loaves for the 5000, how many stiff cane baskets full of broken pieces did you 

pick up?”  They answered, twelve.  Jesus responded, “When I broke the seven loaves for 

the 4000, how many flexible mat-baskets of broken pieces did you pick up?”  The 

disciples answered, seven.  Jesus then clarified, “Do you not yet understand that I was not 

talking about bread but warning you concerning the leaven of the Pharisees and 
Sadducees.”  Then the disciples understood that Jesus had been warning them to beware 

of the teaching of the Pharisees and Sadducees.  Mark illustrates these disciples coming 

to see while the religious leaders remain blind by retaining “seeing” imagery within this 

account (Mk. 8:15, 18) and by immediately following it by the blind man healed by Jesus 

in stages of seeing men as trees walking then clearly (Mk. 8:22–26; βλέπεις, Βλέπω, 

διέβλεψεν).  Such clear sight connects with the following account of Peter, the son of 

Jonah
197

 announcing that Jesus is the Davidic King (Mt. 16:16–17; Mk. 8:27–30).        

 When Jesus and the disciples came to Capernaum, Jesus created money in a fish’s 

mouth to pay the two-drachma Temple tax to support the sacrificial system (Mt. 17:24–

27; Ex. 30:11–16).  According to the Mishnah, the Temple tax was to be paid annually, in 

the month of Adar (February-March).
198

  Those collecting the two-drachma
199

 tax did so 

near the place where a person considers his residence the Capernaum tax collectors asked 

Peter if Jesus pays the Temple tax.  Peter answered, yes.  Later when Jesus caught Peter 

indoors, Jesus asked him, “From whom do kings of the earth collect customs or poll-tax, 

from their sons or from strangers?”  Peter responded, “From strangers.”  Jesus said to 

him, “Consequently the sons are exempt.”  That is, Peter had answered incorrectly.  Jesus 

went on to explain, “But lest we give them offense, go to the sea, and throw in a hook, 

and take the first fish that comes up; and when you open its mouth, you will find a stater 
(a Greek silver coin worth four drachmas).

200
  Take that and give it to them for you and 

Me.”
201

  There is no discussion of this miracle working out but Matthew’s inclusion of 

this in his account leaves the impression of yet another odd creation by Jesus.  John 

Meier calls this miracle that of the “fiscally philanthropic fish.”
202

  

  

Miracles of Sovereignty 
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 This might be a word play off the sign of Jonah (Mt. 16:4, 17). 
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 The fact that God and Christ are Creator implies that they are Sovereign.  The 

range of miracles over so many different infirmities also indicates that Christ is 

sovereign.  However, these miracles over the control of creation also demonstrate 

Christ’s sovereignty, and thus deity. 

 Jesus got into a boat with His disciples and fell asleep in the stern upon the 

cushion until the experienced fishermen of His disciples woke Him and He stilled the 

storm (Mt. 8:18, 23–27; Mk. 4:35–41; Lk. 8:22–25).
203

  A fierce gale wind churned up a 

great shaking
204

 storm that caused these experienced seamen to fear for their lives.  The 

boat was swamping in the waves.  The disciples woke Him, crying out, “Save us, 

Master
205

; we are perishing!”  Jesus responded to them, “Why are you timid, you men of 

little faith?”  Then Jesus arose and rebuked the winds and the sea; and it became perfectly 

calm.  The disciples fearfully marveled, saying, “What kind of man is this, that even the 

winds and the sea obey Him?”  Such reflection goes beyond that of a prophet, like 

Jonah,
206

 since he was dominated by the elements and the sovereign merciful God Who 

controlled them.  Here Jesus takes on the sovereign role of Yahweh, controlling the storm 

to become as calm as glass (Pss. 65:7; 89:8–9; 93:3–4; 106:8–9; 107:23–32; Isa. 51:9–

10).
207

  

 In a later instance, Jesus sent the disciples to the other side of the Sea of Galilee 

without Him and He came to them in the midst of another storm walking on water (Mt. 

14:24–33; Mk. 6:45–52; Jn. 6:16–21).  After the feeding of the 5000, when evening came 

Jesus sent the disciples across to come to Capernaum or Bethsaida, while He sent the 

multitude away, who wished to make Him King as they recognized a Mosaic quality 

about Him unto Kingdom.  After bidding the crowd farewell, He departed to the 

mountain top to pray.  When it was dark Jesus saw that the boat was in the middle of the 

sea (about three or four miles out), being battered by waves and straining on the oars with 

a wind contrary to them.  In the fourth watch of the night (3-6 a.m.), Jesus was walking 

on the water, intending to walk past them.  But when the disciples saw Him walking on 

the sea they became frightened and cried out in fear, “It’s a ghost!”  Immediately Jesus 

spoke to them, “Take courage, it is I; do not be afraid.”  Jewish tradition had it that God 

was the One Who walked on water (Job 9:8 LXX), and Jesus was identifying Himself 

with that role.  Peter blurted out, “Lord if it is You, command me to come to You on the 

water.”  When Jesus said “Come,” Peter got out of the boat and walked on the water 

toward Jesus.  But when he saw the wind he became afraid and began to sink, calling out, 

“Lord save me!”  Immediately Jesus grabbed him, saying, “You of little faith, why did 

you doubt?”  In Jewish tradition it is God alone Who can rescue from the sea (Ex. 14:10–
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15:21; Ps. 107:23–32; Jonah 1:1–16).
208

  When they got into the boat, the wind stopped 

and they were greatly astonished.  They were then immediately on the other side.  Those 

who were in the boat worshipped Jesus, saying, “You are certainly God’s Son!”   

  

Judging Miracles  

 

 As Jesus miracles continued to abound, Jesus noticed that the multitude resisted 

following Him for His teaching, and judged them because the miracles were to prompt 

them to repent in faith, instead the populous rebelled. 

 

 He began to reproach the cities in which most of His miracles were done, because 

 they did not repent.  “Woe to you, Chorazin!  Woe to you, Bethsaida!  For if the 

 miracles had occurred in Tyre and Sidon which occurred in you, they would have 

 repented long ago in sackcloth and ashes.  Nevertheless I say to you, it shall be 

 more tolerable for Tyre and Sidon in judgment day, than for you.  And you, 

 Capernaum, will not be exalted to heaven, will you?  You shall descend to Hades; 

 for if the miracles had occurred in Sodom which occurred in you, it would have 

 remained to this day.  Nevertheless I say to you that it shall be more tolerable for 

 the land of Sodom in judgment day, than for you (Mt. 11:20–24; Lk. 10:12–15). 

 

As a continuation of the rejection of the multitude, the religious leaders also reject Jesus. 

 In response to the religious leaders’ rejection of Jesus, He shows that they will be 

cursed by cursing the fig tree (Mt. 21:18–22; Mk. 11:12–14, 20–24).  Returning to 

Jerusalem in the morning to be tested by the rejecting religious leaders, Jesus saw a fig 

tree beside the road with only leaves and no fruit.  As sovereign, He said “No longer shall 

there be fruit from you.”  At once the tree withered from its roots up.  The disciples 

marveled and asked, “How did the tree wither at once?”  Jesus answered, “If you have 

faith, and do not doubt, you shall not only do what was done to the fig tree, but even if 

you say to this mountain (in the context it is likely the Temple mount), ‘Be taken up and 

cast into the sea,’ it shall happen.  Everything you ask in prayer, believing, you shall 

receive.”  This theme will be developed in the chapter “Jesus as Judge,” but this miracle 

is included here among the other signs because it shows Jesus sovereignty and that this 

sovereignty places an obligation or judgment upon those who understand His miracles.  

The next day Jesus disciples noticed that the tree had withered from the roots up. 

 Jesus continues to do miracles of judgment in the book of Acts.  The clearest 

instance of this was Jesus’ blinding of Saul on the road to Damascus (Acts 9:1–9; 22:6–

11).  However, ambiguously God sourced other judging miracles in Acts, like the killing 

of Herod, Ananias and Sapphira, and the blinding of the magician Bar-Jesus (Acts 1:18, 

20; 5:1–11; 12:19–24; 13:6–12; after the pattern of Mt. 2:19).  These miracles resulted in 

fear and increased evangelism. 

  

Echoed in the Arts 
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 One of the earliest art pieces pictorializing Jesus is that of a simple etching in the 

third century catacombs of Rome depicting Jesus calling Lazarus forth from the grave.  

The sketched out carving captures the hope of resurrection for Christians. 

 Traditions have it that some art of Jesus was a miraculous creation.  For example 

a tradition of the Mendellium in the East is dateable to the sixth century, though it claims 

to be an authentic face of Jesus.  That is, Eusebius wrote in the 330’s in his Church 
History 1.13, that during Jesus’ ministry, King Abgar Uchama of Edessa (Syria) fell ill 

and sent a messenger to Jesus to retrieve Him for healing.  Jesus could not come so a 

disciple was to come to Abgar to heal him.  The Mendellium tradition had one of Abgar’s 

messengers try to paint a portrait of Jesus but he could not capture the look of the light 

proceeding from Jesus’ face.  So Jesus was reported to have pressed a cloth to his face 

and this image was taken back to King Abgar and he was healed.  The image became one 

of the most sacred relics of the empire in Constantinople.  Many artists copied the face, 

such that it is probably the most influential facial style of Jesus in Orthodoxy.  

Unfortunately, when Constantinople was sacked in 1204 A.D. the Mendellium 

disappeared when the relics were destroyed. 

 The Western church’s tradition of the oldest face of Jesus is the veil of Veronica.  

The tradition emerges about 1300 A.D., that as Jesus was carrying His cross toward 

Calgary He fell and a pious lady Veronica wiped the sweat off Jesus face by her veil.  

However it is reported that, Jesus face miraculously left His image on the veil.  Many 

artists in the West painted Veronica holding her veil containing the image of Jesus.  

However, in the West there wasn’t the concern to reproduce the image accurately so that 

there are a great variety of these images even by the same artist.  This variety of 

presentation is evident by comparing the oil paintings of Francisco de Zurbaràn, and 

Bernard Buffet, with an oak carving of 1500.
209
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 Occasionally, there is a nicely crafted painting pictorializing a healing, as in J. F. 

Repin’s “Raising the Daughter of Jairus.”  The death chamber is perhaps a guest room 

indicating wealth by the rich Oriental rug rolled up.  However, Jarius’ wealth could not 

save his daughter.  Likewise, Jarius’s hopes in Jesus have not kept his daughter from 

dying, while Jesus healed others.  Now Jarius in the darkened background fitfully hopes 

with hands clasped in prayer for what Jesus says will happen.  Jesus’ enters into the 

foreground, clasps the daughter’s hand and saying “child arise.”  The moment captured is 

this event of compassionate interjection before she arises and is given again to her 

parents.  

 

 

 

 

 

 

 

 

 

 

 

 

 Video that develops Messianic miracle themes does not have the same character 

as the Jesus of the Bible.  For example, in the Matrix trilogy, Neo has unusual abilities to 

rise from the dead, stop bullets, destroy from the inside and to fight, but this is very far 

from the Jesus who called his followers to peacemaking.  These echoes are rather limp 
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when compared to the Biblical Jesus, for Neo is more an unusual advocate of mind 

control rather than a divinely enabled Messiah.   

 In a more subtle manner, the William Wyler’s 1959 epic film, Ben-Hur makes a 

contribution here, reflecting the book by Lou Wallace and remaking J. J. Cohn and Fred 

Niblo’s 1925 silent version.  A transformation of Son of Hur’s (Charlton Heston) 

steward’s daughter by Jesus’ teaching and healing compels the son of Hur to seek for 

Jesus so that his mother and sister might be healed from leprosy.  Come to Jesus too late, 

as He is dying, they can not obtain the healing that they seek.  However, the coupling of 

their faith and the mystical benefits of the blood of Christ washed from the scene of the 

cross to drip on them in the darkened and raining afternoon of Jesus’ death brought 

complete cleansing and healing to these infirmed.  It provides a subtle testimony to the 

spiritual healing that Wallace had in starting out to try to denigrate Jesus and becoming 

so convinced of the facts as to praise Jesus in this manner.  

 Likewise, Ivan Karamazov in Fyodor Dostoevsky’s, The Brothers Karamazov210
 

presents a poem called “The Grand Inquisitor” which includes the following healings 

during a coming of Christ: 

 

Jesus holds out His hands to them, blesses them, and a healing virtue comes from 

contact with Him, even with His garments.  An old man in the crowd, blind from 

childhood, cries out, “O Lord, heal me and I shall see Thee!” and, as it were, 

scales fall from his eyes and the blind man sees Him.  The crowd weeps and 

kisses the earth under His feet.  Children throw flowers before Him, sing, and cry 

hosannah, “It is He-it is He!” all repeat, It must be He, it can be no one but Him!”  

He stops at the steps of the Seville cathedral at the moment when the weeping 

mourners are bringing in a little open white coffin.  In it lies a child of seven, the 

only daughter of a prominent citizen.  The dead child lies hidden in flowers.  “He 

will raise the child,” the crowd shouts to the weeping mother.  The priest, coming 

to meet the coffin, looks perplexed, and frowns, but the mother of the dead child 

throws herself at His feet with a wail.  “If it is Thou, raise my child!” she cries, 

holding out her hands to Him.  The procession halts, the coffin is laid on the steps 

at His feet.  He looks with compassion, and His lips once more softly pronounce, 

“Maiden, arise!” and the maiden arises.  The little girl sits up in the coffin and 

looks around, smiling with wide-open wondering eyes, holding a bunch of white 

roses they had put in her hand.  

 

Perhaps another close comparison would be Aslan healing an old lady in C. S. Lewis’ 

Prince Caspian.211  
 

At Beaversdam they recrossed the river and came east again along the 

southern bank.  They came to a little cottage where a child stood in the doorway 

crying.  “Why are you crying, my love? Asked Aslan.  The child, who had never 

even seen a picture of a lion, was not afraid of him.  “Auntie’s very ill,” she said.  

“She’s going to die.”  Then Aslan went to go in at the door of the cottage, but it 

was too small for him.  So, when he had got his head through, he pushed with his 
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shoulders (Lucy and Susan fell off when he did this) and lifted the whole house 

up and it all fell backward and apart.  And there still in her bed, though the bed 

was now in the open air, lay a little old woman who looked as if she had dwarf 

blood in her.  She was at death’s door, but when she opened her eyes and saw the 

brighter, hairy head of the Lion staring into her face, she did not scream or faint.  

She said, “Oh, Aslan!  I knew it was true.  I’ve been waiting for this all my life.  

Have you come to take me away? 

“Yes, dearest,” said Aslan.  “But not the long journey yet.”  And as he 

spoke, like the flush creeping along the underside of a cloud at sunrise, the color 

came back to her face and her eyes grew bright and she sat up and said, “Why, I 

do declare, I feel that better.  I think I could take a little breakfast this morning.” 

“Here you are, Mother,” said Bacchus, dipping a pitcher in the cottage 

well and handing it to her.  But what was in it now was not water but the richest 

wine, red as red currant jelly, smooth as oil, strong as beef, warming as tea, cool 

as dew. 

“Eh, you’ve done something to our well,” said the old woman.  “That 

makes a nice change, that does.”  And she jumped out of bed. 

“Ride on me,” said Aslan, and added to Susan and Lucy, “You two 

Queens will have to run now.” 

“But we’d like that just as well,” said Susan.  And off they went again. 

And so at last, with leaping and dancing and singing, with music and 

laughter and roaring… 

 


