MEDICINE AND HEALING. Throughout the biblical tradition, healing is perceived as the work of Yahweh and his divinely empowered agents. In the Hellenistic period, these agents include physicians, although for the most part the biblical writers are hostile toward medicine, or they simply ignore it as having a potential for healing. How sickness is viewed, and therefore how healing is accomplished, are variously understood in the biblical writings. It is evident that changes in these perceptions correspond with changes in the cultural setting of the various biblical writers.

A.
Yahweh as Healer
In all three sections of the Jewish Scriptures—the Pentateuch, the Prophets, and the Writings—the image of Yahweh as healer is present as a central aspect of God’s relationship to the covenant people. In Genesis 20, where the story is told of Abraham’s having deceived Abimelech by telling him that Sarah is his sister, Abraham intercedes with God to ward off punishment for Abimelech’s unwitting sin. The result is that God heals Abimelech, his wife, and his slaves of the infertility which God had sent upon them (Gen 20:17). Following God’s deliverance of Israel from slavery in Egypt by means of the plagues and the crossing of the Red Sea, Yahweh promises that if Israel obeys the commandments of God, the nation will escape all the diseases which beset the Egyptians, because “I am Yahweh, your healer” (Exod 15:26). Similarly in the Song of Moses (Deuteronomy 32), Yahweh declares, “There is no other god beside me; I kill and I make alive; I wound and I heal” (32:39).
Job celebrates the correctional role of God and “the chastening of the Almighty,” and notes: “For he wounds, but he binds up; he smites, but his hands heal” (Job 5:17–18). The theme of God’s restoring the faithful, following either human disobedience or divine chastening (which runs through the Psalms), is linked with healing (Pss 30:2; 41:4). At times healing is associated with forgiveness (Ps 103:3), with deliverance from imminent destruction (Ps 107:19–20), and with renewal of wounded human spirits (Ps 147:30).

It is in the Prophets, however, that Yahweh’s role as healer is most fully represented. In Isaiah there are the repeated appeals to Israel to turn back to God and be healed (Isa 6:10; 19:22; 30:26), as well as the report of the ailing king Hezekiah’s appeal to God to give him health and life (Isa 38:16). The dual roles of Yahweh as the one who both smites and heals are described with respect to the Egyptians (Isa 19:22) and Israel (Isa 57:18–19). In Isa 53:5, however, it is the suffering of the Servant of Yahweh that is to effect healing of God’s people. Jeremiah appeals to the nation in God’s behalf to return to God in order to find healing (Jer 3:22). Although he elsewhere laments the apparent absence of a physician to restore the health of the people (Jer 8:22), he also affirms in God’s behalf the divine intention to restore and renew them (Jer 30:17; 33:6). The Exile of Israel to Babylon is a divine judgment from which there is no escape, since the sickness of the nation is beyond healing (Jer 8:15, 18, 22; 10:19; 14:19; 15:18; 17:9; 30:12–13; 46:11). The same note of the inescapable judgment, for which there is no healing, is sounded by Hosea and Nahum in connection with the captivity of the N tribes by the Assyrians (Hosea 5:13; Nahum 3:19). Analogously, God’s vindication of Israel after her captivity in Babylon will result in judgment on that city, for which there is to be no healing (Jer 51:7–9). The image of Yahweh as healer in a more specific sense is offered by Ezekiel in his rebuke of Israel for its failure to care for the sick and the crippled (Ezek 34:4)—a role which Yahweh will fulfill for the benefit of the weak, the ailing, and the lost (Ezek 34:16). Zechariah offers a similar rebuke to those leaders of the people who fail to meet the needs of the maimed and the needy (Zech 11:15–17). Malachi announces the coming of an agent of God, “the Sun of Righteousness”—which means here, “the one who sets things right”—whose chief resource is “healing in its wings” (Mal 4:2).

B.
Healing and Sickness as Signs of God’s Favor and Punishment
Already implied in the roles of Yahweh and his agents, as sketched above, is the conviction that God gives or restores health to the faithful and sends sickness to the erring and disobedient. In addition to the previously mentioned punishment of Abimelech for taking Abraham’s wife (Gen 20:1–18), there are reports of similar judgments on pharaoh (Gen 12:10–20) and again on Abimelech for taking Isaac’s wife (Gen 28:1–14). The fact that these stories may be variants of a single tradition serves only to underscore the conviction evident in these materials that God brings sickness on those who violate the divine statutes, even unintentionally.
For members of the people, Israel, there is a direct link between sickness and ritual impurity, as is spelled out in great detail with respect to leprosy (Leviticus 13–14). That healing has taken place is to be confirmed by the priest (Lev 13:16; 18:37; 14:3), and atoning sacrifices are to be offered with the aim of attaining a cure of the disease (Lev 14:19–21, 29). Miriam is stricken with leprosy for her audacity in claiming a role equal with that of Moses as God’s instrument (Numbers 12). Moses appeals to God for her healing, which takes place shortly (Num 12:13–15). Similarly, the bitter complaints of the people about the food supplied by God for them during the wilderness journey result in God’s sending deadly serpents among them; when they become penitent, God provides through Moses a remedy from the deadly bite of the serpents (Num 21:4–9). When the Philistines captured the ark of the covenant and took it to their territory, the plague of tumors that broke out led their leaders to send the ark back to the land of Israel (1 Sam 4:10–6:18). Those who looked into the sacred ark out of curiosity (1 Sam 6:19) and even one who reached out to steady it as it was being transported on a wobbly cart (2 Sam 6:6–7) were struck dead for having violated the instrument of Yahweh’s presence among his people. Similarly, Jeroboam’s initial resistance to the unnamed “man of God” results in his arm’s drying up, while the latter’s failure to obey the word of Yahweh is punished by his being eaten by a lion (1 Kgs 13:1–25). On the other hand, Hezekiah’s petition to Yahweh concerning his seemingly fatal illness is answered by the king’s being restored to health. The assurance that this will take place is given by the backward movement of the sun on the sun dial (2 Kgs 20:1–11).

C.
Physicians Offer Useless Advice
The relatively rare passages in the Hebrew Bible which mention physicians associate them with embalming or with unreliable claimants to healing powers. Joseph arranges with Egyptian “physicians” to prepare his father’s body for transport to Israel and burial there (Gen 50:1–14). Asa, the king of Israel, is condemned because he did not seek healing from God for his lingering illness but turned instead to the physicians (2 Chr 16:12). The worthlessness of physicians is implied by Job in his rebuke of those who offer him useless advice (Job 13:4), as it is by Jeremiah’s rhetorical question about the lack of a healing agent for God’s people (Jer 8:22–9:6) and his sarcastic counsel to Egypt and Babylon to turn to physicians for help to escape the impending judgment of God (Jer 46:11; 51:8).
D.
Prophets as Agents of Healing
Elijah, who took up residence at the home of a widow in Zarephath in the land of Sidon (1 Kgs 17:8–16), restores to life her son who was stricken with a fatal illness (17:17–23). This leads the widow to recognize the prophet as a man of God in whose mouth the word of Yahweh dwells (17:24). Similarly, the Syrian army commander, Naaman, seeks and receives a cure for his leprosy through Elisha, the prophet of Yahweh, who instructs him to bathe in the river Jordan, which he does and is cured (2 Kgs 5:1–14). This experience of a cure through obedience to the word of the man of God leads Naaman to declare that there is no God in all the earth except Yahweh, the God of Israel (5:15).
E.
Physicians as Agents of God
In the midst of advice about seeking the way of truth from the Most High and living according to wisdom (Wisdom of Sirach 37), the author advises his reader to show due honor to the physician, whose ability to heal comes from God (38:1). The writer goes on to explain that it is God who created medicines out of the earth (38:4) and has granted human beings knowledge of these natural means of curing human ills. The druggist prepares the medicines, and the physician administers them. Both the patient and the physician are to pray to God for healing, but it is through the efficacy of these natural medicines that healing will take place, and God will give to the medical doctors the insights for effecting cures and restoring the ill to health (38:12–14). It is implied that sickness is the result of human sin, so that one is to pray that the sinner will fall into the hand of a physician—not because he is a charlatan, as implied in the older biblical sources, but because God has given him knowledge of the natural resources to bring about cures (38:15). It is noteworthy that this advice appears in a document written in the early 2d century b.c.e., which shows the influence of Greek culture at many points. With regard to medicine, it reflects the Stoic notion of natural law, which the physician can draw upon for effecting healing. It was in this period, and especially in Alexandria (where Sirach in its Greek version may well have originated), that the medical tradition linked with the 5th-century-b.c.e. figure of Hippocrates was flourishing, with its emphasis on the inherent healing capabilities of natural substances and the task of the physician to recognize and utilize these inherent powers. Sirach has taken over these basic insights and has adapted them within the framework of belief that the God of Israel is the ultimate power and wisdom guiding the universe and the affairs of the human race. Physicians are the divinely instructed instruments through which these powers which God has built into the created order may become available for human well-being. These insights and healing capabilities are not inherent in humanity, as might be the case with the Stoic view of natural law permeating the universe. Rather, they are part of the wisdom which God communicates for the welfare of earthly creatures.
Although Josephus credits some of human illness to the demons, as we shall note below, he shares with Sirach the belief that the inherent qualities of natural substances are potentially important for curing human ailments. Thus in his description of the Essenes (JW 2.136) he notes that they study ancient books and writings, especially those that seek to benefit the human body and soul through the cure of diseases, which are effected by medicinal roots and the properties of certain stones. Josephus also traces this kind of knowledge of natural healing substances back to Solomon (Ant 8:44–45), who studied all natural forms and substances and who knew their basic properties for effecting cures. On the other hand, Philo of Alexandria, in his treatise On the Contemplative Life, describes the Therapeutae as performing therapy in two ways: (1) The cures which they perform are superior to those performed by medical means, since the latter cure only the bodies, while the Therapeutae treat the human soul. Though the soul may be oppressed with seemingly incurable diseases, these are in fact caused by wicked pleasures; by desires, fears, and griefs; by covetous, foolish, and unjust acts; and by the forces of human passion and vice. (2) Through worship (which is a second meaning of therapeuein, from which the name of the group derives), the members of this sect are attuned to nature and its sacred laws, in accord with which they honor and obey the one true God. Like Stoic-oriented Greek medicine, Philo thought that the path to health—physical and psychic—lies through obedience to the God, whose laws are immanent in the created order of the world.

F.
Sickness as Evidence of Demonic Powers
Written about the same time in the early 2d century b.c.e. as the Wisdom of Sirach is the book of Tobit, in which sickness is seen as the result of the work of demons in human life. When Tobit was blinded by sparrow droppings which fell in his eyes, physicians were unable to cure him (Tob 2:10). The entrails of a fish were the remedy to restore his sight (11:8) and at the same time were effective in expelling demons (Tob 6:7; 8:1–3). It is appropriate that the angel who assists in transmitting the information to make possible these cures and exorcisms is named Raphael: “God heals.” But in the postexilic life of Israel, God works healing through intermediate agents, rather than directly as in the older layers of the biblical tradition. A similar role in the causing of human ailments is attributed in 1 Enoch 6–11 to the fallen angels. They have disclosed to human beings the charms and enchantments and heavenly secrets (1 En. 7:1; 8:3; 9:6). It is Raphael once more who announces the doom of the fallen angels and the subsequent healing of the earth (10:4–14).
The book of Jubilees combines features of both Sirach and Enoch, in that the cures for human ailments are to be found among medicinal herbs, as well as through the direct action of the angelic powers in their cosmic struggle with the demons. The herbal remedies are ingredient in the creation; knowledge of their use has been granted to certain select ones among God’s people (Jub. 10:10–14). Although God is ultimately in control over the fallen angels and the demons, he allows some of them to continue to exercise their malevolent power on earth as a part of the divine judgment of disobedient humanity (Jub. 10:7–8). The remedies for the evils that the demonic leader, Mastema, and the Egyptians work on earth are not given to them, however, but are vouchsafed to chosen human beings (Jub. 48:10). God permits human sickness and other disasters to occur, but in the end these powers will be overcome, and God’s work of renewing the creation will be complete.

In his description of Solomon in Ant 8:44–46, Josephus portrays this archetypal wise man as possessing complete knowledge of the natural world, not merely for identification of all the birds and trees and animals, but also for the philosophical principles which underlie their existence. This, too, sounds like Stoic natural law; but Josephus then goes on to claim that Solomon was granted by God knowledge of the means for safeguarding humans from the power of the demons, so that the healing benefits might come to them. He composed the incantations for the relief of illnesses and passed on exorcistic formulas so that demons might be permanently expelled. Josephus attests that he has seen firsthand the efficacy of these exorcistic formulas attributed to Solomon, which had been invoked by one of his fellow Jews during the reign of the emperor Vespasian.

Direct evidence of the attribution of human ailments to demonic powers is available in the Dead Sea Scrolls. In the Genesis Apocryphon (1QapGen 20:12–29) there is a report of Abraham’s healing action in behalf of the pharaoh. When Abraham lays his hands on the Egyptian monarch, the plague is expelled in the form of the demon that has been causing it. (The technical term g>r is used here, conveying the sense that a hostile power has been brought under control, as does the Gk term epitimao, which in the gospels is often translated inadequately as “rebuke” [cf. Mark 1:25; 4:39; Luke 4:35; 8:24; Matt 8:18]). Because of pharaoh’s unwitting violation of the law of Yahweh by taking Sarah as his wife, he has come under demonic control, from which he is released in response to his request to Abraham and that patriarch’s action in expelling the demon. Similarly, in the Prayer of Nabonidus (4QPrNab) there is a report that the king has been struck by a severe sickness, just as in Daniel 4 Nebuchadnezzar had lost his mind and wandered like a wild animal. The term used in Nabonidus’ prayer for deliverance is from the root gzr, which appears also in Dan 5:7, 11, and is to be linked with g>r, and translated as “exorcist” rather than “astrologer.” In all these cases what is at issue is the cure of an ailment and the pronouncement of the forgiveness of sins of a pagan ruler. Here again there is evidence that sickness is linked with subjection to demonic powers; and conversely, healing is achieved through exorcism of the hostile force. God is the ultimate source of healing in these documents, but the therapeutic power is administered through the medium of exorcism of the demonic agents.

G.
NT Attitudes toward Physicians
In some strands of the tradition there are references to physicians as a given factor in the culture of the time, as when Jesus offers justification for his associations with tax collectors and sinners by a proverb-like utterance, “Those who are well have no need of a physician, but those who are sick” (Matt 9:12; Mark 2:17; Luke 5:31). At the same time there is a direct challenge to the adequacy of their methods of therapy, as when Mark 5:26 and Luke 8:43 report the inadequacy of the medical agents to cure the woman who in vain had spent all her wealth to procure their services. Luke also reports another proverbial saying of Jesus in response to his detractors who want evidence in Nazareth of his healing capabilities as reported to have occurred in Capernaum (Luke 4:23). The statement would seem to fit the context better if his detractors had said, “Physician, heal!,” since what they are calling for is concrete local evidence of his reported healing activities elsewhere. It is the more striking, therefore, that one of the early Christian leaders, with whom the third gospel and Acts came to be associated in the traditions of the Church, was “Luke, the beloved physician” (Col 4:14).
H.
Jesus as God’s Healing Agent
In the gospel tradition three verbs are used to describe the healings performed by Jesus: (1) hiaomai, “cure,” “deliver from illness”; (2) therapeuo, “wait upon,” “care for,” “heal”; (3) sothesomai, “make whole,” “restore.” Throughout the Synoptics there are summary statements about the healing activity of Jesus: examples may be found in Mark 1:32–34; 1:19; 6:56; Matt 4:23; 8:16; 14:15; 15:30; 21:14; Luke 6:5, 17; 7:20. The two features which appear in these are an emphasis on his role as healer, and the widespread interest that this activity evokes from his contemporaries.
In the healing stories, the response of faith is essential in order for the healing to occur, whether that faith is resident in the victim or in some person or persons who are hoping for a cure of a friend or relative. It is the faith of the friends of the paralytic who have lowered him through the roof that leads Jesus to pronounce forgiveness of the man’s sins and to enable him to walk (Mark 2:4–12). It is Jairus’ confidence in the ability of Jesus to heal his daughter that brings him to ask Jesus to do so (Mark 5:23), just as it is the faith of the woman with the bloody flow who reaches out in faith to touch Jesus and is thus healed (Mark 5:27–34). Similarly, in one of the summary accounts of Jesus’ healing activity, there is mention of those who reach out in faith to touch the fringe of Jesus’ garment (Mark 6:53–56; Matt 14:34–36). The father of the epileptic boy who comes to Jesus in behalf of his son declares his faith, and as a consequence Jesus expels the demon that causes the sickness (Mark 9:14–27; Matt 17:14–18; Luke 9:37–43). It is the faith of Bartimaeus that results in his sight’s being restored by Jesus, as Jesus makes explicit (Mark 10:52). In the Q tradition, it is the faith of the centurion that brings about the restoration to health of his child (or servant) as is apparent from Jesus’ contrast of this Roman officer’s faith with the lack of it in Israel (Matt 8:7–8; Luke 7:9). Matthew has linked the rebuke of the disciples by Jesus for their lacking even minimal faith—“as a grain of mustard seed”—with their failure to be able to heal the epileptic boy (Matt 17:14–20).

At times the healing activity of Jesus is to be followed up by observance of ritual cleansing, as in the Markan and Lukan stories of the cure of lepers (Mark 1:40–45; Luke 5:12–16; Matt 8:1–4; cf. Luke 17:15). More frequently, however, his healing work is seen as a violation of the sabbath prohibition against work, as in his healing the man with the withered hand (Mark 3:1–6; Matt 12:9–14; Luke 6:6–11), the cure of the woman with the spirit of infirmity (Luke 13:14), and of the man with dropsy (Luke 14:1–6). Jesus is depicted as giving priority to the restoration of human health over the observance of even so central and venerable a law of Israel as the avoidance of work on the Sabbath. In addition, a share in the healing benefits of Jesus is extended to those outside the boundaries of the covenant people. This factor is explicit in the healing of the daughter of the Syro-Phoenician woman (Mark 7:24–30; Matt 15:21–28) and is at least implied in the summary reference to Jesus’ restoration of a deaf mute whom he met as he passed through gentile territory (Mark 7:31–37; Matt 15:29–31). It is also pointed up in Luke’s version of Jesus’ sermon in Nazareth, where Jesus points to the precedent set by Elijah and Elisha in performing healings for the benefit of gentiles (Luke 4:25–27).

The source of Jesus’ power to heal is God, as is made explicit in Luke 5:17. In the Q version of the controversy about the source of Jesus’ power to perform exorcisms, he asserts that it is by the Spirit, or “the finger of God” that he expels demons (Matt 12:28; Luke 11:20), just as Israel had been delivered from slavery in Egypt by God’s finger (Exod 8:19). In response to the question from John the Baptist as to who Jesus is, he depicts his role as enabling the blind to see, the lame to walk, lepers to be cleansed, the deaf to hear, and the dead to be raised. All these descriptions of the healing of humanity derive from the words of the prophet Isaiah (29:18–19; 35:5–6; 61:1), who announces what God will do in behalf of his faithful people in preparation for the new age. The claim that Jesus is indeed God’s agent to accomplish these divine purposes by God’s power is directly announced in Luke’s account of the sermon of Jesus at Nazareth, where, having referred to this healing-and-renewing-activity promise by God (Isa 61:1–2), he adds, “Today this scripture has been fulfilled in your hearing” (4:18–21). Matthew has his own version of this claim in behalf of Jesus as healer (15:30–31), where he describes those afflicted with these same ailments, notes that Jesus healed them, and concludes that the crowd which saw these wonders “glorified the God of Israel.” It is not surprising, therefore, that the gospel tradition also reports that certain persons try to exploit the power of healing and exorcism which God has given to Jesus by the use of his name to achieve similar wonders (Mark 9:38–41; Luke 9:49–50). Jesus is seen to recognize the efficacy of his name and does not deny its use to others. Chief among those who are not merely permitted but actually charged to carry forward work in his name are, of course, the disciples, who are commissioned by him to perform on the model of his exorcisms and healings and who do so (Mark 6:6–13; Matt 9:35–10:11; Luke 9:1–6). In Luke’s gospel, seventy others are also sent out, presumably to a similar ministry of healing and preaching among the gentiles (10:1–12). They, too, are to engage in exorcisms and healings in the name of Jesus, their effectiveness in which is attested by them on their return (vv 17–20).

In the gospel of John there are no accounts of exorcisms, and the healing stories are told in such a way as to point up their symbolic significance for faith. That point is made explicit in the concluding remark of John about Jesus’ signs in John 20:30, 31: these accounts of Jesus’ activities have been written down in order to persuade the reader that he is the Son of God, thereby enabling the faithful hearer to gain eternal life. There may be symbolic significance in the Synoptic Gospels’ reporting the recovery of sight by blind Bartimaeus at the end of the account of Jesus’ public activity and prior to his rejection by the authorities in Jerusalem (Mark 10:46–52; Matt 20:29–34; Luke 18:35–43). Thus Bartimaeus symbolizes those who are able to discern who Jesus is, in contrast to those who think they can see but are blind to the purpose of God, as in Jesus’ reference to the blind guides of the blind (Matt 15:14; Luke 6:39). This point is made explicitly in the story of Jesus’ healing the man born blind (John 9:1–41), where Jesus notes the inability of the Pharisees to see who Jesus is (vv 40–41). The issue of insight into Jesus’ role as the agent of God and that insight as a major point of division between the followers of Jesus and the Jewish leaders are described in John 9:22; there it is said that to confess Jesus as Messiah is the ground for expulsion of his followers from the synagogue. The inability of the leaders to see who Jesus is stands in sharp contrast with the discernment of the healed blind man—“Lord, I believe” (9:32)—and results in their subsequent rejection of his effort to explain to them Jesus’ unique relationship with God as the one who brings the light of knowledge of God. Similarly, in John 4 the official’s trust in the word of Jesus results not only in the healing of his son, but in the entry of the father and the entire household into the community of faith (4:53). John reminds his reader that this is “the second sign that Jesus did” and hence is of symbolic as well as of narrative importance. As a fitting climax to his account of the public career of Jesus, John describes in detail the circumstances of the death and restoration to life of Lazarus (11:1–44). In the course of the narration Jesus declares that he not only makes possible the resurrection, but that he is “the resurrection and the life” and that all who trust in him will never die (11:25–26). He invites his hearers to trust in him as God’s agent, and later (12:37–50) he contrasts those who refuse to see in his “signs” the work of God in their midst (and who therefore do not share in the healing which God provides through him) with those who do trust and have therefore moved from darkness to light of the knowledge of God.

The passages quoted in John 9 from Isa 6:1, 10 also appear in a similar report of disbelief on the part of the Jewish leaders in Rome (Acts 28:27). Throughout the narratives of Acts there are reports much like those found in the Synoptic Gospels, only now it is the apostles through whom the healing power of God is manifest, as in the story of the lame man at the temple gate who was healed by Peter (Acts 3:1–10) and the account of Paul’s healing the lame man at Lystra (Acts 14:8–10). As in the Synoptic tradition, an essential feature is that the man had sufficient faith to be healed (14:9). In the account of the healing of the father of Publius on the island of Malta, however, the only factor mentioned in the cure achieved is that Paul prayed and laid on his hands (Acts 28:7–8). The other cures which follow are noted with no details or accompanying features (Acts 28:9). In two crucial passages in Acts, there are explicit links between the healing activity of the apostles and that of Jesus: Acts 9:34 specifies that the healing of the paralytic Aeneas by Peter was the direct action of Jesus Christ; in Peter’s description of the career of Jesus, he remarks that God’s anointing of him with power and thus God’s presence with him had been manifested in his good deeds and specifically in his “healing all that were oppressed of the devil” (Acts 10:38).

I.
Healing Activity in the Pauline and Catholic Letters
In 1 Corinthians 12, where Paul is describing the charismatic gifts which the Spirit of God produces, he mentions the gifts of healing and the working of miracles (12:9–10, 29–30). He does not describe their occurring, nor does he indicate whether or not he shared in these gifts. They are, however, ranked by him in fourth place, after the roles of apostle, prophet, and teacher. Near the end of his hortatory treatise, the author of James asks his readers to confess their sins to one another and to pray for one another so “that you may be healed.” Implicit in this exhortation is that sickness is related to sin, just as healing is linked with forgiveness, which as noted is also the case in the gospel tradition. What is wholly clear from this non-narrative NT evidence is that healing continues to have a significant role in the lives of those who see themselves as the people of God.
J.
Medicine in the NT?
Some scholars have sought to explain certain features of the gospel miracle stories as evidence of medical or magical technique. Two of the features of the miracle stories that have been linked with one or the other of these techniques are the laying on of hands and the application of spittle or mud made from it to the affected part. A story found only in Mark (8:22–26) describes Jesus’s restoring the sight of a blind man of Beth-saida by spitting on the man’s eyes and laying on his hands. In John 9:6, Jesus is described as making mud from spittle and placing it on the eyes of the man born blind, which mud, when washed away, results in his gaining sight. There is no hint of conscious or even implicit medical or magical technique here, however; and both stories lead directly into the question of Jesus’ role as the anointed one of God. The implication seems to be rather the removal of the unclean or sinful element which has caused the blindness. Similarly, Jairus’ request to Jesus is to come lay his hands on the ailing daughter (Mark 7:32–33; Matt 15:23–31); but there is no suggestion that the source of healing resides in the technique of touching. Rather, as Mark’s version of the incident makes clear, the crucial factor is faith in the power transmitted through Jesus (Mark 7:36). In other gospel narratives Jesus is asked to lay hands on the sick (Mark 7:32–33; Matt 15:29–31), or he does so on his own initiative (Luke 13:13). Summary statements also note his healing through the laying on of hands (Matt 6:5; Luke 4:40). That this action is linked with the authority transmitted from God through Jesus is implied in the gospel accounts of the transfer of divine blessing to children through Jesus’ laying on of hands (Mark 10:13; Matt 19:13–15; Luke 18:15). That the transmission of authority is the central factor in the laying on of hands is clearly the case in other NT writings, especially in Acts, where the imposition of hands by the apostles is essential for the assignment of responsibility (Acts 6:6), for conveying the Spirit to believers (Acts 8:17–19; 19:6), and for the assignment of Paul to the gentile mission (Acts 9:12–17; 13:3). A solemn warning in 1 Tim 5:22 concerns the hasty assigning of authority within the Church through the laying on of hands. In these accounts of the imposition of hands, there is neither magical nor medical technique but the symbolic transfer of power within the people of God.
K.
Summary
The predominantly negative attitude toward physicians and medical technique in the Bible is, therefore, the reverse side of the conviction that it is God’s intention and responsibility to care for the health of his people. This may be accomplished by direct action or through a human agent, whether through the prophets or Jesus or the apostles, and in a few texts, through physicians. In each case healing, which is essential to the fullness of human beings created in the image of God, is accomplished through God’s action in behalf of members of the faithful community, communicated through a human agency or by direct performance. See also SICKNESS AND DISEASE.
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