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ABSTRACT

What continuity or discontinuity is there between the remarkable devotion
to Jesus as divine figure in earliest Christianity and the sorts of homage/
reverence that was given to the earthly Jesus? The intra-canonical Gospels
exhibit notable differences in the ways that they portray the homage given
to Jesus in his ministry, particularly in the language that they prefer. Mat-
thew is distinctive in a programmatic portrayal of the homage given to
Jesus by various figures as ‘worship’. Collectively, however, the Gospels
confirm that the worship of Jesus in ‘post-Easter’ Christian circles repre-
sents a significant development beyond the sorts of homage given to Jesus
during his ministry.
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In previous publications, I have spent a good deal of effort on historical
inquiry into the devotional practice of earliest Christianity, focusing on the
‘binitarian’ shape of earliest Christian devotion in which Jesus figures with
God as recipient of worship.' Joining in a line of researchers that goes back
to the early religionsgeschichtiiche Schule (history of religions school), I

I, Most recently, L.W. Hurtado, Lord Jesus Christ: Devotion to Jesus in Earliest
Christianity (Grand Rapids: Eerdmans, 2003). Among my relevant previous publica-
tions, see, esp., ‘The Binitarian Shape of Early Christian Worship’, in C.C. Newman,
IR. Davila and G.S. Lewis (eds.), The Jewish Roots of Christological Monotheism
{IS81Sup, €3; Leiden: EJ. Brill, 1999), pp. 187-213; At the Origins of Christian Worship:
The Context and Character of Earliest Christian Devotion (Carlisle, UK: Paternoster
Press, 1999; Grand Rapids: Eerdmans, 2000), esp. pp. 63-97; and, One God, One Lord:
Early Christian Devotion and Ancient Jewish Monotheism (Edinburgh: T. & T. Clark,
2nd edn, 1998; Philadelphia: Fortress Press {lst edn] 1988). In the following para-
graphs I sunumarize results presented and defended more fully in these publications.
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have focused on questions about the nature and origins of Christian devo-
tion in the first two centuries after Jesus (although, with a number of more
recent scholars, I have been led to revise heavily the influential analysis
that emerged from the religionsgeschichtliche Schule). In this essay, I
wish to turn to the question of what historical connection, if any, there may
have been between this ‘post-Easter’ devotional pattern and the ‘historical
Jesus’. More precisely, how is the extraordinary reverence that was accor-
ded to Jesus as the ‘Lord’ so quickly in the earliest Christian decades
related to the respectful attitudes and gestures toward Jesus that charac-
terized the period of Jesus’ ministry, prior to his execution and the eruption
of the conviction that God had vindicated him and exalted him to heavenly
glory? To address this question, we must first determine what we can say,
and with what warrants, about the kinds of reverence that might have been
accorded to the ‘historical’ Jesus.

1. Definitions

But, before we proceed to the data that I will focus on in this discussion, in
the interests of clarity and avoiding misunderstanding, it may be helpful to
define a few important terms, and to say just a bit more about early Christian
reverence of Jesus in the early decades after his ministry.

First, I use the term ‘devotion’ as a portmanteau collective term for the
honorific beliefs and reverential actions that express the religious stance of
early Christians toward God and Jesus. More frequently, scholars have
focused on the ‘Christology” of this or that text or early Christian leader/-
writer, the beliefs about Jesus (e.g. his redemptive death, resurrection, pre-
existence) and the linguistic terms (e.g. the well-known christological
‘titles’) and conceptual categories involved. I regard ‘Christology’ in this
sense as a sub-set of phenomena expressive of the religious ‘devotion’ of
early Christians, the other key sub-set of phenomena being their ‘devo-
tional practices’.

Among the devotional practices of earliest Christian circles reflected in
extant sources were such things as invoking Jesus’ name in healing and
exorcism (e.g. Acts 3.6; 16.18), baptism (e.g. Acts 2.38), and in other actions

2.  The classic expression of the religionsgeschichtliche Schule on devotion to
Jesus was, of course, Wilhelm Bousset’s influential volume, Kyrios Christos: Geschichte
des Christusglaubens von den Anfingen des Christentums bis Irenaeus (FRLANT, 4,
Gottingen: Vandenhoeck & Ruprecht, 1913, 1921). The English translation in 1970
both indicated and furthered the continuing influence of his study: Kyrios Christos: A
History of the Belief in Christ from the Beginnings of Christianity to Irenaeus (trans.
J.E. Steely; Nashville, TN: Abingdon Press, 1970).
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intended to execute divine power (e.g. the judgment of the man accused of
incestuous union in 1 Cor. 5.3-5).° In these and other actions that I have dis-
cussed eisewhere, we have a remarkable feature of early Christian devotion-
al practice, which was that Jesus was apparently given the sort of place that
was otherwise reserved for God alone.® That is, Jesus was treated as a
recipient of ‘cultic’ reverence that was given 1n the setting of corporate wor-
ship, this reverence of Jesus comprising a central characteristic of early
Christian corporate worship practice. Also among the constellation of spe-
ctfic devotional actions involved were songs/hymns concerning Jesus (and
in some cases sung to him) that formed a characteristic feature of early
Christian corporate worship, the well-known passages commonly thought
to be ‘christological hymns’ and, thus, the earliest extant artefacts of this
particular practice.’

Towards a full appreciation of the historical significance of this devotion
to Jesus, it is important to remember that earliest Christians, both Jewish
and gentile believers, seem characteristically to have practiced a rather strict
‘monotheistic” worship, rejecting all the deities of the wider religious envi-
ronpment as bogus and even demonic forces unworthy of reverence (e.g.
1 Cor. 10.14-22), and worshipping only the one God of the Jewish scriptures
as the ‘living and true God’ (1 Thess. 1.9-10). In this stance, they were
affirming for themselves the well-known exclusivist monotheism of Roman-
era Jewish tradition, and, of course, were significantly marking themselves
off in matters of worship from the more inclusive attitudes and practices of

oY

3. In 1 Cor. 5.4, whether the phrase ‘in the name of the/our Lord Jesus’ is taken
as referring to Paul’s personal judgment about the matter or to the gathering of the
Corinthian congregation, the phrase clearly links ritual use of Jesus’ name with the
exereise of spiritual power that Paul calls for here. See, e.g., Gordon D. Fee, The First
Epistle to the Corinthians (Grand Rapids: Eerdmans, 1987), pp. 206-208. On the ritual
use of Jesus’ name, the classic study is Wilhelm Heitmiller, Tm Namen Jesu’: Fine
sprach-und-religionsgeschichtliche Untersuchung zum Neuen Testament, speziell zur
alichristlichen Taufe (FRLANT, 1.2; Géttingen: Vandenhoeck & Ruprecht, 1903). See
also' Adélheid Ruck-Schréder, Der Name Gottes und der Name Jesu: Eine neutestameni-
liche Studie (WMANT, 80; Neukirchen-Vluyn: Neukirchener-Verlag, 1999); and Lars
Hartman, ‘Into the Name of the Lord Jesus’: Baptism in the Early Church (Edinburgh:
T. & T. Clark, 1997).

4. ‘Again, I refer readers to the publications listed in n. 1 for further discussion of
the evidence concerning the specific actions that manifest the treatment of Jesus as
recipient of devotion: (1) the place of Jesus in early Christian prayer, (2) cultic invoca-
tion of Jesus and confession of him/his name, (3) baptism in his name, (4) the ‘Lord’s
Supper’, (5) hymns sung about and to Jesus, and {6) prophecy given in his name and as
his ‘voice’.

5. See, esp., Martin Hengel, ‘The Song about Christ in Earliest Worship’, in
idem, Studies in Early Christology (Edinburgh: T. & T. Clark, 1995), pp. 227-93.
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the Roman world.® This exclusivist behaviour of earliest Christian circles
makes all the more striking the programmatic inclusion of the glorified Jesus
as recipient of corporate liturgical praise and appeal along with God, and, in-
deed, as the unique figure through whom the one God now was validly to
be worshipped.

This programmatic inclusion of Jesus as recipient of such reverence
gave to early Christian devotional practice what I have termed a ‘binitarian
shape,” in which corporate liturgical reverence was directed to God and to
(or through) Jesus. Furthermore, in so far as the place of Jesus in early
Christian devotional practice was (a) unparalleled in comparison to the
ways that ‘divine agent’ figures were treated in devout Jewish circles of the
day, and (b) was analogous only to the kind of devotion otherwise reserved
for God, it is appropriate to refer to early Christian ‘worship’ of Jesus along
with God.

To be sure, in the early Christian sources that reflect and affirm this wor-
ship pattern (which include our earliest extant Christian writings that take us
back to devotional practice of the first couple of decades), Jesus is presen-
ted as entitied to such reverence precisely because God (‘the Father”) has
exalted him to unique glory and status as the ‘Lord’ (e.g. Phil. 2.9-11).
Consequently, cultic acclamation of Jesus as ‘Lord’ and exalted ‘Son’
redounds also to the glory of God. Indeed, to refuse to give such honour to
Jesus is to fail to honour God aright (Jn 5.23). That is, although remarkable
and even unparalleled, the worship of Jesus in earliest Christianity was
practiced, not as in any way detracting from the worship of God ‘the
Father,” but instead as the distinctively Christian way of offering worship to
the one true God. The exalted Jesus was worshipped as the ‘image’ of God
who reflects God’s glory, the ‘Son’ of God who uniquely represents and
executes God’s will, and the ‘Lord” who has been exalted to a unique status
that is defined solely with reference to God (e.g. ‘at God’s right hand’).
Nevertheless, to repeat a point for emphasis, although Jesus is defined with
reference to, and reverenced as unique agent of, God ‘the Father’, the con-
stellation of devotional actions that characterized early Christian practice is
justifiably described as reflecting the ‘worship’ of Jesus in the cultic sense
of that word.

In so far as the preceding summary-discussion is essentially correct,
major historical questions are obvious.” In particular, how are we to account

6. Robert M. Grant, The Gods and the One God (Philadelphia: Westminster
Press, 1986); Larry W. Hurtado, ‘First Century Jewish Monotheism’, JSNT 71 (1998),
pp. 3-26.

7.  The phenomena to which I point, and the dates of the texts in which they are
reflected, are hardly in dispute. Because J.D.G. Dunn and Maurice Casey see Jesus reach-
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for Christian circles of the first few decades, which were either in or shaped
by the rather strictly monotheistic ethos of Roman-era Jewish religious trad-
ition, so quickly and so strikingly affirming this binitarian devotional
pattern? More specifically, how are we to account for Jesus becoming the
recipient of the sort of devotion that is attested from our earliest extant
Christian writings onward? One of the important aims in my own research
on this matter has been to identify historical forces and factors that might
account for this development. One of the factors/forces that I invoke is the
ministry of Jesus, particularly his polarizing impact. It is not possible here to
go further into that discussion.” Instead, as indicated already, in the present
essay | wish to explore a cognate question about how much the ‘post-
Easter’ devotion to Jesus was either continuous or discontinuous with phe-
nomena of the “historical’ Jesus.

2. Reverence for Jesus in the Gospels

Any reader of the intra-canonical Gospels will note that they frequently
portray people making reverential/respectful gestures toward Jesus.’ But, as

ing fully divine status in early Christianity only toward the end of the first century
(both emphasizing Johannine Christianity as the setting, though they invoke conflict-
ing explanations), they demur from characterizing the reverence given to Jesus as
‘worship’ prior to those later decades, although they grant that it amounts to a notable
development: 1 have indicated why 1 do not find their views persuasive in Hurtado, Lord
Jesus Christ, Chapter , and I cannot linger over this dispute here.

&. 1 have identified four major forces/factors that interacted in driving and shap-
ing earliest Christian devotion as a novel variant-form (‘mutation’) in Jewish mono-
theism: (1) Jewish religious tradition, especially its exclusivist monotheistic commit-
ment and the role of figures portraved as God’s ‘principal agent’; (2) the effects of
Jesus’ ministry, most importantly the polarization of opinion about him reflected in
the following that he collected and the mortal opposition that he generated; (3) relig-
tous experiences taken by recipients as revelatory; and (4) interaction with the larger
religious environment. For discussion, see esp. Chapter 1 of Hurtado, Lord Jesus Chrisi.

9. 1 focus here on the four intra-canonical Gospels for several reasons. First, with
most scholars, I take these texts to be earlier than the extra-canonical gospels. The lat-
ter (e.g. Gospel of Thomas) may well draw upon some Jesus-iradition as early as that
refiected in the intra-canonical Gospels, but as literary products I judge them to be
later. Secondly, the literary relationships of the intra-canonical Gospels (in whatever
scheme of priority and depeandence) along with their commonalities and individual
emphases show that these texts reflect a certain diversity of first-century Christians
who nevertheless also shared a considerable amount of tradition and beliefs. Finally, for
various reasons (including their éarly usage and emergence as preferred accounts of
Jesus), the intra-cancnical Gospels seem to reflect Christian circies that were concerned
with narrative traditions about Jesus. Consequently, it is more appropriate to test the
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with many other things that these Gospels narrate, the question is what we
are to make of these scenes as evidence of the actual behaviour of people in
relationship to the historical Jesus. That is, prior to the question of what
continuity there may have been between any reverential gestures toward
the historical Jesus and the devotional practice of earliest Christianity there
is the question of what sort(s) of gesture(s) of respect or homage people
might have offered to Jesus in the time of his ministry. As a first step
toward answering this question, let us take careful note of the terms used in
the Gospels to describe the gestures of those whom the narratives portray
as giving Jesus homage.

a. The Gospels’ Language of Homage

There are six expressions to consider, some of them used in combination:
KPOCKVVE®, TINTO, TPOOSTIAT®, MPOCTITTO 101 YOVAGLY, YOVUTETE®,
and tifnut 1o yévoto. We can also note the use of these expressions in
other New Testament writings, which will help us form a better sense of
what they connoted in first-century Christian usage.'’ The first thing to
note is that they all describe the same or very similar physical gestures of
falling down before someone (on the knees or fully prostrate). Moreover, it
is important to observe that all of these terms fit within the vocabulary of
homage and respect of the time, and they describe the actual gestures wide-
ly used in various traditional cultures to express homage, respect, and rev-
erence toward a figure deemed one’s superior (whether human or divine),
and/or any figure from whom one seeks an important favour or benefit in a
circumstance of great need."'

The term yovumeté® (to ‘fall on the knees/fall down before’) is used
only a few times in the Matthew and Mark, and nowhere else in the New
Testament.'> In Matthew it describes the gesture of the man who begs
Jesus to deliver his afflicted son (17.14); and it appears in the Markan
account of the man who approaches Jesus to ask about how to inherit
eternal life (10.17). Also, in the textually uncertain Mk 1.40, some witnesses

relationship between their devotional practice and the descriptions of rever-
ence/homage given to Jesus in the intra-canonical accounts.

10. Though not used in the Gospels to describe homage to Jesus, the expression
Kartm yévu/ta yévoro also appears in the cultic vocabulary in other first-century
Christian texts (Rom. 11.4; 14.11; Eph. 3.14), including also Phil. 2.10, where it forms
part of the description of universal homage and acclamation of Jesus as kOptog (mdv
YOVU Kdpyy... kol ndod YA®ooo éEouoloynoeTol).

11. Note, e.g., the following entries in EDNT: E. Palzkill, ‘rinte’, 3.90-91; J.M.
Niitzel, ‘mpooxuvéw’, 3.173-75; idem, ‘yévv’, 1.257-58 (all with further bibliography).

12. Also, the word is not used in the LXX.
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attribute this action to the leper who asks Jesus to heal him. Fipally,
Matthew uses the term in his description of the abusive mockery of Jesus
by Pilate’s soldiers (27.29), in preference to Mark’s portrayal of them as
T8évtec 10 yovota mpocexvvovv av1® (‘kneeling down to him’, 15.19),
illustrative of relevant terminological variations among the Evangelists to
which I return below. In Lk. 5.8, we have a somewhat synonymous expres-
sion used to describe Peter’s postare in beseeching Jesus after the miracu-
lous catch of fish (mpooénsoey 1olg Yovoouy, ‘he fell to his knees’).

In fact, both ntimtw and the compound-form mpooninte mean ‘to fall’
and are used several times to describe reverential gestures toward Jesus in
Mark and Luke, the two verb-forms seeming to function almost inter-
changeably. Thus, the variant expressions nintw/mposninte avtd (‘fall
down to/before him’) and mimtw/zpocsrinte npog/mapd ToV¢ TédAG
a0tos (“fall at his feet”) describe the gestures made by demoniacs (in Mk
3.11/Lk. 8.28) and others who seek some favour from Jesus or wish to show
respect (the healed woman of Mk 5.33/Lk. 8.47, the Syrophoenician woman
of Mk 7.25, and Jairus Mk 5.22/Lk. 8.41). The expression wintw £71
npdowrov {to ‘fall upon [one’s] face’) appears in the description of the
leper’s supplication of Jesus in LX. 5.12; and in Lk. 17.16 we have the rather
pleonastic description of the Samaritan leper’s gesture of gratitude to Jesus
for his healing, £recev £ni npdoonov nepd 100G T6dag avTOD evyu-
prot@v o0t (‘he fell on his face at his feet, thanking him’). In Mt. 17.6, the
disciples ‘fell on their faces’ {(necav éni npdownov avtdv) at Jesus’
transfiguration, but here it is not entirely clear whether this posture is rev-
erence for Jesus or simply part of their frightened response to the divine
voice from heaven in 17.5. The one Johannine usage of nimtw to describe
reverence to Jesus is in 11.32, where the grieving Mary falls at Jesus’ feet
(¢mecev 00100 TpodC 1oV T6d0C).

As indicated earlier, these expressions ali refer to the sort of reverential
gestures that were deemed appropriate in that ancient near-eastern culture;
and the gestures do not necessarily signai that the person to whom such
homage is offered is treated as divine. To be sure, prostration and falling to
one’s knees can also feature in supplication to gods. For example, in Lk.
22.41, Jesus goes to his knees to pray in Gethsemane (8gi¢ 10 yévora; cf.
Envrtey €mt 1ig yie, ‘he fell down on the ground’, Mk 14.35; énecev €ni
apdownov ovtov, ‘he fell down on his face’, Mt. 26.39). In addition, we
have several uses of forms of ti8nut ¢ yovata (“kneel down’) in Acts to
describe the posture adopted for supplicative prayer (7.60; 9.40; 20.36; 21.5).
Note also the description of the imploring postures (using either winto or
npooninta) taken by the Philippian jailor toward Paul and Silas in Acts
16.29, and by the indebted servant in Mt. 18.29. We have a different use of
the expression in Acts 5.10, where it describes Ananias’ wife collapsing and
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dying upon having been confronted with the financial deception in which
she was a party with her husband.

The most important term, however, with the most interesting variation in
usage among the Evangelists, is tpooxvvém (‘make obeisance, do rever-
ence to, Worship’).13 In the LXX and the New Testament this verb, too, can
be used to designate the reverence given, for example, by servants to their
masters (Mt. 18.26), or by others who demonstrate by the gesture the
superiority of another person (e.g. Gen. 27.29; 37.10; 49.8; Acts 10.25). More
characteristically, however, in the LXX (e.g. Exod. 20.5; Deut. 4.19; Josh.
23.19) and also in the New Testament (e.g. 1 Cor. 14.5; Mt. 4.9-10; Lk. 4.7-8),
it is used to refer to the gesture of reverence given to a deity and intended
specifically to register what we mean by the term ‘worship’."* Indeed, an
interesting feature of Jewish and early Christian usage is the absolute form
of Tpookuvéw (i.e. without an accusative or dative noun as object) as the
designation of what is involved in ‘worship’ (e.g. 1 Sam. 1.13; Jn 4.20; 12.20;
Acts 8.27;24.11).

The importance of the term is reflected in the pattern of its usages in the
New Testament, which are concentrated heavily in Matthew, John, and
Revelation. It appears with particular frequency in passages about worship
of divine beings. In the Johannine account of Jesus’ conversation with the
Samaritan woman about the proper place and mode of valid worship, forms
of mpocskuvéw are used consistently (eight times in 4.20-24, plus the cog-
nate noun mwpockvvntai, ‘worshippers’ in 4.23). The largest number of
uses is in Revelation (twenty-four), indicative of the major emphasis of this
writing on contrasting worship of the true God with the invalid worship of
the ‘Beast’ and its image.'’

13. Note especially the thoroughgoing study by Johannes Horst, Proskynein: Zur
Anbetung im Urchristentum nach ihrer religionsgeschichtlichen Eigenart (NTF, 3.2;
Giitersloh: C. Bertelsmann Verlag, 1932), who discusses both philological data and
visual representations of the action. More summary treatments appear in TDNT, VI,
pp- 758-66 (H. Greeven); and EDNT, 11, pp. 173-75 (J.M. Nitzell).

14. According to Greeven (TDNT, VI, p. 760 n. 23), of the 171 instances of,
M (hithpalel form of W) in the Hebrew Bible, 164 are translated by nposxuvéw
in the LXX. Moreover, Tpookuvew is used almost exclusively to render this expression
in the LXX.

15. Even in Revelation, however, we see an instance where Tpockvvé®m represents
homage rightly given to human figures in 3.9, where Jesus promises that he will cause
those of ‘the synagogue of Satan’ to come and give obeisance before the Philadelphian
Christians (mpockvviicovsily €vontov tdv toddv cov), who are thereby acknow-
ledged as those whom Jesus loves. The phrasing is similar to that used in Rev. 15.4 to
describe the homage to be given to God by all nations. It is arguable, however, that in
Rev. 3.9 the homage given to the elect constitutes indirectly worship of God, the vindi-
cated elect manifesting the future triumph of God and Christ over those who now
oppose them. Moreover, Jesus® promise in Rev. 3.9 echoes Old Testament passages
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b, flpooxvvéw in the Gospels

It is especially interesting, therefore, to take account of the use of this term
in the Gospels. The first thing to note is the variation in frequency of usage:
twice in Mark, three times in Luke (in two passages), eight times in John (in
three passages), and thirteen times in Matthew (in nine distinguishable pas-
sages). Clearly, ‘Matthew’ had a special fondness for the word, and it will
be important, therefore, to inquire why. But, as we shall see, for all four of
the Evangelists there seems to be a special connotation of the term when it
is used to refer to the reverence given to Jesus by figures in their narratives.

Other than in the temptation narrative (Lk. 4.1-13), where Satan urges
Jesus to worship him, and Jesus refuses by citing the command in Deut.
6.13 to worship the Lord God only (Lk. 4.7-8), Luke’s only other use of
npooKVVEW is in 22.52, where he portrays Jesus’ disciples worshipping the
risen Jesus (mpooxvvrioovies o0Tév) and then joyfully returning to Jeru-
salem. As noted earlier, Luke elsewhere uses other terms that do not have
the same association with the worship of deities to describe the respectful
postures of people who come to Jesus in supplication or thankfully: nintw
gmi mpdowmov/nupd tovg m6dag, 5.12; 8.41; 17.16; nmpooninto aviw,
8.28, 47, mpoomintw tai¢ yOvaowy, 5.8. That is, the only Lukan use of the
term mpookvveE® to describe reverence given to Jesus is with reference to
the risen Jesus, in the narratives of the appearances of the resurrected
Jesus that are so commonly recognized as intended to prefigure the worship
of earty Christian circles. Luke, thus, somewhat carefully ‘periodizes’ rever-
ence given to Jesus, distinguishing between the period of Jesus’ ministry
and the ‘post-Easter’ period in the language that he uses to portray
people’s actions.

The one case where John uses npookvvéw with Jesus as the recipient is
in 9.38, where, upon Jesus’ identification of himself as the one who healed
Lirn, the former blind man declares ‘I believe, Lord’, and bows in reverence.
Like the Lukan narrative of the appearances of the risen Jesus, this story in
John 9 is also commeonly recognized as metaphorical of the readers for whom
the Evangelist wrote.'® Here, the healing of the blind man is anticipative of

where God promises Israel such cbeisance from foreigners (e.g. Isa. 49.23; 60.14).
Elsewhere in Revelation, however, the term refers to the direct worship of God and the
‘Lamb’ (4.10; 5.14; 7.11; 11.1, 16; 14.7; 15.4; 194, 10; 22.9) or its unholy opposite,
worship of demons (9.20), the Dragon (13.4), and the Beast and its image (13.4, 8, 12,
15; 14:9, 11; 16.2; 19.20; 20.4). This strong usage of the verb is also reflected in the
two passages where the seer mistakenly starts to offer worship to the angel who
accompanies the visions but is forbidden from doing so by the angel, who urges the seer
to ‘worship God’ instead (19.10; 22.8-9).

16. E.g., J. Louis Martyn, History and Theology in the Fourth Gospel (Nashviile,
TN: Abingdon Press, 1979), pp. 24-62.
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the illumination of all those who recognize Jesus’ unique significance and
reverence him with the same honour that they give to God ‘the Father’
(5.23). That is, the readers were to see their own rescue from the darkness of
ignorance and unbelief in the account of the healing of the man born blind;
and in his dramatic gesture of adoring reverence they were sure to
recognize their own devotional practice registered. In short, John, too,
portrays Jesus receiving divine-like honour only once, in this deliberately-
styled story that was particularly shaped to connect to the religious stance
of the readers.

The two uses of Tposkuvém in Mark likewise appear to be selective and
significant. But they also reflect Mark’s penchant for irony."” The extent
and detailed nature of the account of the man possessed by a multitude of
demons in Mk 5.1-20 indicates the narrative importance of this story of
Jesus triumphing over spiritual forces in dramatic fashion.'® It is, therefore,
noteworthy that this account features one of the two Markan uses of npoc-
kvvéw (5.6). Having seen Jesus, the demonized man rushes to him, rever-
encing him with the physical gesture of approach to a deity (npooce-
kvvnoev avt®); and the collective demonic voice acclaims Jesus as ‘Son
of the most high God’, entreating him not to torment them. It is almost ines-
capable that readers were intended to see in this dramatic scene a trans-
parent anticipation of their own deliverance from evil, and in the uncanny
recognition of Jesus’ true status a prefiguring and confirmation of their own
confessional claim and their devotional practice. I submit that in this respect
the Markan story in 5.1-20 functions similarly to the Johannine account of
the man born blind, and that this selective use of TpockvvE® is, like the
use in John 9, a deliberate anachronism by the Evangelist.

But in this account of the demonized man we probably have a distinc-
tively Markan note of irony too. As is well known, over against the miscon-
strual of Jesus’ significance by his enemies and disciples, Mark has the
demons alone confess correctly his transcendent status (e.g. 1.24, 34; 3.11).
Similarly in the account of the man possessed by the Legion of evil in 5.1-
20, the longest and most detailed of all the Markan exorcism stories, Mark
uses Tpookvvém to portray the demonic powers as worshipping Jesus, in
an intensification of this ironic Markan motif of demonic recognition of him.

The other Markan scene where npockuvéw appears is of a different
type, but I propose that this use, too, was a deliberate editorial move by the
Evangelist. In 15.17-19, Mark gives a detailed account of how Pilate’s

17. Jerry Camery-Hoggatt, Irony in Mark’s Gospel: Text and Subtext (SNTSMS,
72; Cambridge: Cambridge University Press, 1992).

18. Earl S. Johnson, ‘Mark 5.1-20: The Other Side’, IBS 20 (1998), pp. 50-74,
has shown the likely references in the story to Roman religious and political power.
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soldiers ridiculed and abused Jesus, the purple clothing, the thomy crown,
the taunting acclamation, and the gestures of reverence all clearly a mock-
ery of a ritual of coronation of Jesus as ‘king of the Jews’ (the importance of
the title in the Markan passion narrative indicated by its repeated use: 15.2,
8,12, 18, 26). The final, and probably climactic, description of their mockery
of Jesus has the soldiers kneeling and reverencing him (xal ti0évteg ta
yovore Tpocexdvouy avtd, 15.19).

In considering this use of npoockvvéw, it is important to note that the
whole of the Markan account of Jesus’ trial before Pilate and the subse-
quent crucifixion has been shown to be richly ironical.'” So, Mark’s Chris-
tian readers were probably expected to see the soldiers’ cynical reverence
of Jesus as their unwitting expression of Jesus’ true status as Messiah and
Son of God. Though intended by the soldiers as cruel taunting, their ges-
ture of worship in fact correctly accords with what the readers know to be
the right response to Jesus’ true significance. In the use of npookvvéw
here, Mark portrays the soldiers as ignorantly acting out the valid worship-
ful reverence of Jesus that characterized the devotional practice of those for
whom the text was originally written.

In sum, except for the few passages quickly noted here, where the Evan-
gelists seem to use deliberately the more cultically ‘loaded’ term npooxu-
véw, Mark, Luke, and John all prefer to describe the reverential actions of
people toward Jesus in less intensive language that was used to denote the
bodily gestures used in ancient near eastern culture to supplicate for an
important favour, or to give thanks for one. In the main, the kind of rever-
ence that they portray as given to Jesus seems perfectly plausible as phen-
omena of the ‘historical Jesus’. Although Mark, Luke and John likely
intended these gestures of homage as broadly serving their aim to present
Jesus favourably, they do not programmatically read back into the ministry
of Jesus the devotional stance of the ‘post-Easter’ circles of Christians,
except for the particular instances noted. 1 propose, however, that these
Evangelists do selectively use the particular instances discussed here to
prefigure.and ‘echo’” more obviously the devotional stance and practice of
their Chiristian readers, and that this is signalled for readers in the use of the
term mpooxvveé®, with its more frequent connotation of heightened
reverence given to a divine being.

¢. The Worship of Jesus in Matthew
‘When we come to Matthew, however, there is a very different verbal
pattern.”” But T submit further that Matthew’s distinguishable use of lan-

19. Donald Juel, Messiah and Temple (SBLDS, 31; Missoula, MT: Scholars Press,
1977).

20. This has been noted by previous scholars, e.g., Giinther Bornkamm, Gerhard
Barth and Heinz Joachim Held, Tradition and Interpretation in Matthew (NTL; Phila-
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guage in scenes where people give homage to Jesus both confirms our
observations about the other Evangelists and also signals his own very dis-
tinguishable editorial intention. As noted already, the term npockvvéw is a
recurrent feature of Matthew’s narrative vocabulary, with thirteen uses, a
frequency exceeded only by the twenty-four uses in Revelation among the
New Testament writings.”' Moreover, ten of these Matthean uses describe
homage offered to Jesus, which makes it Matthew’s favourite word to
designate the reverence given to Jesus by people.”” Of these ten uses, eight
are in scenes where the earthly Jesus is given reverence (the remaining two
uses in scenes where disciples reverence the risen Jesus, 28.9, 17).
Matthew’s preference for mpookuvém to characterize reverence given to
Jesus is most clearly seen in his handling of incidents narrated also by the
other Evangelists. Whereas Mark describes the leper of 1.40-45 as beseech-
ing Jesus (mapaxoAr®dv) and (depending on one’s decision about the text-
val variant here) perhaps kneeling (yovuretdv), and Luke (5.12) has the
man fall on his face (recov ént npdcwnov), Matthew prefers tpockuvé®
to characterize the leper’s reverence (8.2). Whereas in Mk 5.22-23, Jairus
falls at Jesus’ feet (ninter nmpodg 10Ug mOdag avtod), and Luke (8.41) uses
a similar expression (recmv Topd tov¢ Tddog Incod), Matthew again
prefers the stronger term, mpooexvvet (9.18). In Mk 7.25, the Syro-
phoenician woman likewise falls at Jesus® feet (mpocénecev mpoOg TOVC
n6dag avtoD), whereas in Mt. 15.25 mpooexvver designates the woman’s
reverential gesture. This pattern of preference for nmpooxuvéw with its
strong associations with cultic worship suggests that Matthew has chosen
to make these scenes all function as foreshadowings of the exalted rever-
ence of Jesus familiar to his Christian readers in their collective worship.”

delphia: Westminster Press, 1963), pp. 229-30; and Horst, Proskynein, pp. 204-37.

21. Cf. the total number of uses in other New Testament writings: Mark (2), Luke
(3, of which two refer to worship of God), John (10, all but one of which refer to the
worship of God), Acts (4, three of which designate worship of God), 1 Corinthians (1),
Hebrews (2).

22. The three remaining uses of npookvvéw are in Mt. 4.9-10, where Satan
tempts Jesus to give him reverence and Jesus recites the command to worship God
alone, and 18.26, where the indebted servant of the parable dramatically begs his mas-
ter for mercy. Bornkamm, Barth and Held propose that in this last instance the use of
npockuveé® signals that readers are to understand the parable allegorically, the master
in the parable read as God (Tradition and Interpretation, p. 229 n. 3). This may be so,
or the passage may simply be the one case where the author uses the verb in its wider
possible meaning.

23. Note also the insertion of gestures of reverence in the Matthean account of
the transfiguration (£necov €ni npdownov ovidv, Mt. 17.6; cf. Mk 9.8; Lk. 9.36),
and the story of the demoniac boy that follows (yovvmet@dv avtév, 17.14; cf. Mk
9.17; Lk. 9.38).
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This conviction that Matthew’s use of nposxvvéwm is selective and
intentional is confirmed by noting that he omits the word from the two
places where it was used in Mark (assuming, with most scholars, that Mark
served. ‘Matthew” as his principal narrative source and precedent). In place
of Mark’s use of mpooxuvvéw in 5.6, Matthew prefers the more bland
description of the two demoniacs in his version of the story as ‘meeting’
Tesus (dmrvimoav ovtd, Mt. 8.28; cf. Lk. 8.28, mpocéreoev avtd, ‘fell
down to him’). Likewise, in place of npookxvvéw in the Markan description
of the mockery of Jesus by Pilate’s soldiers {15.19) noted earlier, Matthew
describes them simply as kneeling before Jesus (yovurethoavieg Eunpoo-
8ev avtob, 27.29).

The net effect of Matthew’s numerous omissions and insertions of
npocKVVE® in cases where Jesus is the recipient of homage is a consistent
pattern. It is not simply a matter of preference of one somewhat synon-
ymous word for others. The word npookuvém is reserved by Matthew for
the reverence of Jesus given by disciples and those who are presented as
sincerely intending to give him homage. As Bornkamm, Barth and Held con-
chuded from their analysis of scenes where. Jesus is the recipient of the ges-
ture in-‘Matthew, mpookvvéw is used ‘only in the sense of genuine worship
of Jesus.*

But surely the most blatant of such differences between incidents in
Matthew and the other Bvangelists is in the accounts of the story of Jesus
walking to the disciples on the waves in Mk 6.45-52 and Mt. 14.22-33 (a
story also recounted in Jn 6.16-21). In keeping with the dominant view of
the Gospels today, I propose that each account reflects the editorial
emphases of the respective Evangelist. Whereas in Mk 6.52 the disciples’
response is uncomprehending astonishment described with allusions back-
ward and forward to other Markan scenes concerning ‘the loaves’ of the
two bread miracles, in Mt. 14.33 the disciples offer Jesus adoring reverence
(mpocexdvnoav ovt®) and acclaim him as Son of God, the key
confessional title for Matthew.”

As previous scholarship has noted, one of Matthew’s concerns in his
use of miracle stories in general, and this story in particular, was to move
the intended readers to regard Jesus as ready and able to respond to their

24.  Bornkamm, Barth and Held, Tradition and Interpretation, p. 229. 1 agree with
them, against Horst (Proskynein, pp. 217-18), who claimed that in Mt. 8.2; 9.18; and
15.25, npooxvvéw registers something less exalted than in 2.11; 14.33; 28.9, 17.

25. On the importance of the confession of Jesus’ divine sonship in Matthew, see,
e.g., Jack Dean Kingsbury, Matthew: Structure, Christology, Kingdom (Philadelphia:
Fortress Press, 1975). The allusions in Mk 6.52 are to Mk 8.14-21 in particular, where

esus quizzes the disciples about the numbers of baskets of leftovers of the feeding
miracles in Mk 6.35-44; 8.1-9.
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own petitions for the exercise of his mighty power on their behalf.?® In
Matthew, the readers are to identify with the two stories of Jesus and the
disciples in the boat (8.23-27; 14.22-33), seeing Jesus ‘the helper of his
disciples in their trouble’ as encouragement for their own situation.
Especially in the second sea story, 14.22-33, it is clear that, instead of a
narrative merely about a past miracle, Matthew ‘lays before the eyes of the
[Christian] congregation her present possibility of meeting with the miracle-
working Lord’.”’ Both the Christian confession that Matthew ascribes to the
disciples and his characterization of their reverence with the verb mpoo-
kuvé® combine to make the scene in 14.33 ‘an image of the congregation of
the risen Lord>.*®

So, whereas Mark used the term apociuvém solely in two ironic scenes
where Jesus is reverenced by demons and his tormentors, and Luke uses
the term solely to characterize the reverence given to the risen Jesus,
Matthew repeatedly employs npookuvvém to describe the homage given by
disciples and supplicants (and by them alone) to the earthly Jesus. But, in
this programmatic use of the verb, ‘Matthew’ was not simply slipping
accidentally into anachronism. Instead, whether used to portray the
‘adoring petition” of supplicants (8.2; 9.18; 15.25; 20.20) or the worshipful
acclamation by the Magi (2.2-11) and disciples (14.33), Tpockvvé® mani-
fests the Evangelist’s aim to make these accounts ‘accessible to the believ-
ing congregation’, the characteristic setting in which the original readers
themselves would have reverenced the risen Jesus as Lord.”

3. Reverence of the Historical Jesus and Early Christian Devotion

To return now to the core question that prompts this study, what can we
conclude about the relationship of early Christian devotional practice and
the homage that was probably given to the historical Jesus?

To state something that hardly requires argumentation, in the setting of
first-century Jewish Palestinian society, the profound commitment to the
exclusive worship of the one God, and an equally profound antipathy
toward deification of humans, make it most improbable that either his
followers or those Jews who approached him for help offered what they
would have intended as ‘worship’ of him as divine. Though gentiles may

26. See, esp., Bornkamm, Barth and Held, Tradition and Interpretation, pp. 265-
70, ‘The Lord and his Congregation in the Miracle Stories’.

27. Bornkamm, Barth and Held, Tradition and Interpretation, p. 265.

28. Bornkamm, Barth and Held, Tradition and Interpretation, p. 266.

29. Bornkamm, Barth and Held, Tradition and Interpretation, p. 229.
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have been more comfortable with reverencing human figures as divine, any
who might have offered such reverence to Jesus in supplicating him for his
healing and exorcistic powers would have been regarded as misguided. To
be sure, in that cultural setting, it would have been fully appropriate to make
reverential gestures toward someone regarded as a respected teacher or a
source of desperately-needed help. But the far more intense devotion to
Jesus that characterized early Christian circles so amazingly early was not
simply- the continuation of the pattern of homage given to the historical
Jesus, and it cannot be accounted for adequately by reference to Jesus’
ministry.”

The ‘binitarian’ pattern of devotion that we see already taken for
granted in Paul’s letters and affirmed throughout the New Testament
initially amounted to a major, and apparently novel, ‘mutation’ in, or variant
form of, Jewish monotheistic practice. Among first-century Christian circles,
in spite of the rapid acceptance of the view that Jesus rightly shares in
divine glory and status, such a conviction represented a further, major dev-
elopment beyond the impact of the earthly ministry of Jesus. Just as it is
inaccurate to restrict the belief that the risen Jesus shares in divine glory to
cireles of a supposedly distinctive ‘Christ cult” (¢ Ja Bousset and others
subsequently in his train), so it would be simplistic to see this exalted a
view of Jesus as having arisen in the time of his earthly ministry.

What we have seen in this study is that the collective evidence of the
intra-canonical Gospels, which provide us our best access to early narrative
traditions, in fact reinforces this position. Each in his own way, the Evang-
elists all distinguish between the level of recognition of Jesus’ status that
characterized the time of his ministry and that which came to be expressed
in the post-Easter period. In Mark this distinction is perhaps thematized
most forcefully, all human characters in this account portrayed as woefully
failing 1o perceive Jesus’ true significance and calling, and the term npoo-
xuvéw used only in ironic descriptions of acclamation of Jesus.”' As in

36. Cf R.T. France, ‘The Worship of Jesus: A Neglected Factor in Christological
Debate?’, in H.H. Rowdon (ed.), Christ the Lord: Studies in Christology Presented to
Donald Guthrie (Leicester, UK: Inter-Varsity Press, 1982), pp. 17-36.

31. "I include the centurion of 15.39. I take the statement of the centurion to be
another instance of Markan irony, the words of this executioner expressing what the
readers know to be Jesus’ true significance, whatever sense Mark intended us to atiri-
bute to the centurion as a character in the scene. See my discussion in L.W. Hurtado,
Mark: New International Biblical Commentary (Peabody, MA: Hendrickson, 1989),
p. 269. Cf. Jack Dean Kingsbury, The Christology of Mark’s Gospel (Philadelphia: For-
tress Press, 1983), pp. 129-33, who takes the centurion’s statement as indicative that
he functions as “the first human being in Mark’s story truly to penetrate the secret of
Jesus® identity’ (p. 133). But the Markan narrative here functions more to excite
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Mark, so also in Luke the homage offered to Jesus by his disciples and
those who supplicate him is described in language expressive of the sorts
of reverence for a social superior deemed appropriate in Jesus’ cultural
setting. Only after Jesus’ resurrection does Luke portray the reverence
given by Jesus’ disciples as validly what seems to be ‘worship’. Even in
John, with its more blatant presentation of Jesus’ person from the stand-
point of ‘post-Easter’ faith, except for the paradigmatic story of the healing
of the blind man in ch. 9, the Evangelist does not generally read back into
his account the Christian devotional practice of the time for which he wrote.

In Matthew, however, we see a clear programmatic effort to heighten the
homage given by people to the earthly Jesus. Granted, in Mt. 28.18 it is the
risen Jesus who claims to have been given ‘all authority in heaven and
upon earth’, which shows that Matthew, too, operated with a certain dis-
tinction between the earthly and the resurrected Jesus. Nevertheless, this
Evangelist rather consistently portrays Jesus’ disciples and those who
approached him for favours as offering him reverence that was almost cer-
tainly to be seen by readers as prefiguring their own ‘post-Easter’ devo-
tional practice. This is particularly obvious in Matthew’s repeated use of
TPooKUVE®, over against the language preferred by the other Evangelists.
In the scenes where ‘Matthew’ uses this term we have what can only be
taken as his deliberate editorial efforts. But, to reiterate the point,
Matthew’s aim was not simple historical distortion. Instead, this Evangelist
sought to encourage his Christian readers to identify themselves with these
scenes, his heightening of descriptions of people’s reverence of Jesus
intended to enhance this engagement with them.

But therefore, of course, we should not mistake these scenes as evi-
dence of direct continuity between the homage that people gave to the his-
torical Jesus and the worship of post-Easter Christian circles. The latter
represents a notable development beyond the time of Jesus’ ministry, and
this development can be accounted for historically only by invoking addi-
tional factors, including powerful experiences of new ‘revelation’ that
helped to generate the remarkable ‘binitarian pattern’ of devotion charac-
teristic of earliest Christianity and the unprecedented association of Jesus
with God that was so central in its beliefs.”

knowing readers than to accredit the centurion.
32. Larry W. Hurtado, ‘Religious Experience and Religious Innovation in the New
Testament’, JR 80 (2000), pp. 183-205.
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