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Evangelical References to Jesus’ Bodily Manifestations
A Research on Jesus’ Person
The historical research on Jesus is the child of the Enlightenment; J. Gnilka is right when he states that despite all questionable methods of research we have to say that the historical research has contributed to the fact that “even within the grassroots, the interest in the Jesus of Nazareth increased significantly.” 
 These researches strived for relieving the historical image of Jesus of dogmas, i.e. attention was drawn away from His teaching and directed towards His person. An interesting process
 lasts from Reimarus to Bultmann; in this period it is hoped that by the help of historical research, the real Jesus will be found. The result, however, proved to be different from what had been figured since, unintentionally, scholars got to know the bequeath history of the gospel texts. Later when the reconstruction of an authentic image of Jesus of Nazareth was undertaken, most fell in a trap simply because they did not want to restore Jesus in his own era; scholars looked at Him through the spectacles of their own era and thus Jesus sometimes became a revolutionary or simply a moral teacher or a charismatic Jewish rabbi. In many cases, objective history scholars were consistent in their chosen method; however, the information obtained by this method was judged by them in a fairly subjective way. Nevertheless, despite all their faults, by today it has become clear that the text of the written canonical gospel has certain antecedents, the exploration of which meant quite a serious task. From this point of view, research once again turned back to the historical text of the gospels. One of the most extreme text critiques was done through an Internet-based voting by a group less known in Hungary called “Jesus seminar” 
: about a hundred scholars tried to make a decision this way on the words Jesus might actually have said or which can be considered a remake of the original saying and also on which contain the theological teaching that the Church wanted their believers to contribute to Jesus.
The centre for the research dealing with the connection between Jesus’ sayings and the evangelical texts can be found in the city of Leuven. A prominent figure of the research J. Verheyden
 , leader of the group named Logia, has achieved international renown as a scholar. 
The mission of another direction to where researches were extended was to put Jesus into his original religious and sociological context; the research on the Jewish Jesus was focused upon this task. One of the most distinguished representatives of this research is Géza Vermes
, a British scholar of Jewish Hungarian origin, born in a small town near Szeged. However, due to methodological reasons, he could catch hold of Jesus only as a unique charismatic rabbi. In the appendix of his book entitled The Authentic Gospel of Jesus, he himself also classifies the sayings of Jesus. 
A totally different method is used for exploring the historical Jesus by Gerd Theissen
, who carries out a research on the social relations and the sociology of Jesus’ life as well as the psychology of early Christian communities. The advantage of this method lies in the fact that he does not simply reconstruct isolated sayings of Jesus but also tries to restore the social context in which Jesus lived. The greatest shortcoming of this method is, however, that although he does his best to draw an authentic social context behind Jesus, the deduction of Jesus’ teaching from this context leads both methodologically and theologically to a cul-de-sac. 

Thus the main question arising is who are those that we can rely on when doing a research on the gospels, who were the closest to Jesus’ person and who drew an authentic picture of Him.  It seems that we can rely on those who were in personal contact with him during his public ministry and who also recorded their impressions or whose impressions were recorded in writing by other people. This present study examines the human relations in Jesus’ public life and relies on the observations of those witnesses who met the Jesus of Nazareth in the flesh. The examination of the relationships Jesus had with his eye-witnesses is important also because they were the sources of the oral material gathered about the Nazarenian, while from among them a chosen few (probably the apostles) were the authenticators of this tradition.  
Oral tradition 
The earliest writing bequeathed to us dates back to the Bishop of Hierapolis called Papias (1st to 2nd century A.D.) who lived near Laodicea and Colossee in the Roman province of Asia and who drew the attention to the importance of the narration of the eyewitnesses. He talked about oral tradition and he also mentioned Jesus’ words
. However, he considered it important to emphasize the significance of eye-witnesses not just orally but he also strived to gather a collection of the Lord’s sayings from them which unfortunately has not been bequeathed to us; however, researchers using different methods have worked hard many times to be able to reconstruct it.

We have to say that the eye-witnesses of Jesus’ life were not in a hurry to record their experience; they rather passed it down to posterity orally for a time.  In antiquity, words from an authentic witness had almost the same authority as writing. Thus it was only after the death of these authentic witnesses that their testimony was needed to be recorded in writing. From among the gospel writers, however, only John was an eye-witness to Jesus’ life; the others never got into immediate contact with Jesus and they built their writings on the narration of the eye-witnesses that they knew. For example, the evangelist Mark had to present these narrations in summaries on the occasions of regular liturgical gatherings. Geographically speaking, they were quite far from the original events (e.g. in Rome) and he had to talk about these to the parish that consisted of both Jewish and Christian members. All these circumstances had some bearing on both the text of the gospel and the presentation of the eye-witnesses. The evangelist Luke also narrates that he systematically did a quest for and hunted out eye-witnesses so that he could be accurate in his writing “1Seeing that many others have undertaken to draw up accounts of the events that have reached their fulfillment among us, 2as these were handed down to us by those who from the outset were eyewitnesses and ministers of the word, 3in my turn, after carefully going over the whole story from the beginning, have decided to write an ordered account for you, Theophilus, 4so that your Excellency may learn how well founded the teaching is that you have received”( Lk 1:2-4) and that with the help of those witnesses that were still alive would be able to correct the gospels in writing, according to his own version. The quote also reports on the fact that the gospels of Mk and Mt also rely on materials gathered using a similar method.
Names of Jesus’ Environment
After considering all this, when we examine the eyewitnesses that appear in the four gospels
, we can discover several groups.  The persons who surrounded Jesus are mentioned in many cases as groups which means that they talk about anonym groups like, for instance, “great crowds from Galilee” (Mk 3:7), “some scribes” (Mt 9:3) “the attendants” (Mk 14:54.65), or “John’s disciples” (Mt 9:14) groups whose members are never or only rarely named by the evangelist and thus their personal identification is almost impossible. The relationship of Jesus to a particular group can be examined through these verses
. The case is easier with the so-called public figures like e.g. “John the Baptist” (Mt 11:12); however, with Herod (Mt 2:1; Mk 6:14; Lk 3:1) the problem with the gospels is that they refer inaccurately to Herod the Great (73-4 B.C.), to Herod Archelaus (Mt 2:22) Antipas (Mk 6:14) and Philip (Lk 3:1), etc.. With Herodias (Mk 6:17-29) Caiaphas (Mt 26:3.57; Lk 3:3; Jn 11:49, 18:13) we have no such problem; nevertheless, in many cases we can gain some extra information only with the help of Josephus Flavius. In these narrations, the fact that Jesus distances himself from or approves of a particular movement is given a pronounced role. Also, we get to know more about the relationship of the public figures who are given a name to Jesus than about Jesus himself. Moreover, we need to reckon with the possibility that their points of view are based upon official or religious prejudices. 
Oddly enough, although Jesus’ disciples are mentioned by name on the so-called “12-disciple list” in the gospels (Mt 10:2-4; Mk 3:16-19; Lk 6:4-16; Acts 1:13) several times, except for the persons of Peter (Mt 16:17) Simon son of Jonah/John, of John the youngest, the disciple Jesus loved( Jn 1,34 10:2-4), of James (Mt 10,2-4) and of Judas (Jn 13,2.26 Mt 10:4; Mk 3:19; Lk 6:16 etc.), surprisingly little information is given about The Twelve following Jesus; additionally, it is not described systematically either how their religious approach changed with the pass of time considering the person of Jesus. In this regard, the most pieces of information are given only considering Peter’s change of approach to the appreciation of Jesus’ personality.
Having identified Jesus’ eyewitnesses, we have to face even greater problems if we want to study these persons’ past, their forming approaches to Jesus’ personality or their later functioning. The identification of the persons of the so-called seventy-two disciples (Mk 2:15; Lk 7:11, 10:1-16; Jn 2:2.17.22) and the gathering of their experience considering Jesus is absolutely impossible.
Despite the apparent vagueness, Mark’s gospel mentions thirty-three persons from Jesus’ environment by name and thirty-four anonymous ones (a man with Beelzebul in him Mk 3:22; with an unclean spirit 7:25, etc.), a man with a skin disease (Mk 1:42; Mt 8:3; Lk 4:27.5,12.13; 17:12), a man with a withered hand Mt 12:10; Mk 3:1.3 a paralytic Mk 2:4; Lk 5:18), woman suffering from hemorrhage (Mk 5:25.29 Lk 8:43.44) etc..
 Matthew’s gospel names thirty-three persons and this number equals with the gospel of Mark; Mathew mentions thirty-six persons without giving their names. In total, Mark mentions fifteen names to which Matthew gives one more: Joseph, Jesus’ “foster” father (Mt 1:19-56).

In Luke’s gospel, forty-four persons with a name can be found and reference is made to fifty-four anonymous ones, the most well-known of them is the centurion (Lk 7:3.6; Lk 23:47), the son of the widow (Lk 7:12); the woman who poured ointment on Jesus’ head (Mk 14:3), the blind and dumb demoniac (Mt 12:22), the Pharisees  (Lk 6:2 etc.), the leader of the Pharisees () etc.. For the gospel writers, these persons and their bearing witness became important since later as members of the Christian community gave authenticity to Jesus’ teaching by their personal experiences. Luke mentions Zechariah (Lk 1:5-67), Elizabeth (Lk 1:7-57), Simeon (Lk 2:25.34); however, he goes on amplifying the list chiefly by women: Anna, daughter of Phanuel (Lk 2:36), the Pharisee Simon (Lk 7:40-43), Joanna the wife of Herod’s steward Chusa (Lk 8:3), Susanna (Lk 8:3), Martha (Lk 10:38), and her sister called Mary (Lk 10:41), Zacchaeus (Lk 19:2.5.8), and Cleopas (Lk 24:18). In Luke, the number of women is higher since in his circle of Hellenistic readers, narrations in connection with women had a positive repercussion while the Semite circle of readers frowned upon these narrations about Jesus with suspiciousness.  
Thus it is quite surprising that John only mentions twenty persons by name in his gospel and knows about only fifteen anonymous eyewitnesses. It is true to say, though, that in his writing references are more complicated: for example, “the disciple Jesus loved” means John without the author’s mentioning his own name. (Jn 13:23). Among the names that are only given by John we can find Nathanel (Jn 1:46.48.47.49), Nicodemus (Jn 3:1.4.9.;7:50;19:39), Lazarus, (Jn 11:1.2.11.13.14.43; 12:2.9.9.10.17) Mary and Martha (Jn 11:1), Malchus (18:10), Mary of Magdala and Mary the wife of Clopas (Jn 19:25), Joseph of Arimathea (Jn 19:38).

The only question here is whether these eyewitnesses bequeathed to us any practicable information concerning Jesus’ bodily manifestations and if they did how and from what point of view they observe these. In many cases, eyewitnesses who do have a name also play the role of some extras in the gospel narrative: they underline the message but we do not get any information of great significance from them about Jesus; we get more information about the attitude of the eyewitness
. In the narration of Simon, the text incorporates even the inner monologue of this Pharisee; however, as far as Jesus’ bodily reality is concerned, there is only one expression, which proves useless for us. “Then Jesus took him up and said” (Lk7:40); “Then he turned to the woman and said” (Lk 7:44)
. The reference to the fact that Simon did not anoint Jesus’ head on his head or wash his feet (Lk 7:46) is not only part of the lecturing rhetoric but also shows that the acceptation and practice of such formal gestures belonged to Jesus’ habitual way of living.
Significant Eyewitnesses about Jesus 
The examination of all eyewitnesses mentioned by name would go beyond the limitations of this study; thus – somewhat arbitrarily – we selected those whom we consider most important and we only deal with the information they gives us about Jesus. By way of introduction we need to say that we know much more men than women from the environment of Jesus, one of the reasons for this being that it was men who took part in public life and on the other hand Matthew in his gospel does not consider it very proper to report on Jesus’ female acquaintances since both he and his Jewish readers considered this irreconcilable with the mission of a charismatic rabbi. 
Hereafter we are going to examine only two persons from Jesus’ environment, Simon Peter and Mary of Magdala and we examine how much information we can get about Jesus from the gospel passages written about them.

Simon Peter
We know of Simon Peter that he was a fisherman in Bethsaida (Jn 1:44) and that he was among the first disciples of Jesus (Mt 4:19); Jesus knew his family well and He also cured his mother-in-law (Mt. 8:14–17  Mk 1:29–31 Lk 4:38); he could not imagine that he would ever turn against Jesus or deny Him (Mt 26:33); he is the one who tries to walk on the surface of the water of the Galilean sea. (Mt 14,28–31); he respected his Master so much that he did not want to let Jesus wash his feet (Jn 13:2-11). In the Garden of Gethsemane, he was swinging his sword to prevent Jesus’ arrest (Jn 18:10); nevertheless, in the passion story, during Jesus’ interrogation he did deny Jesus exactly the way that his Master foretold it. He was among the first persons who ran to verify Jesus’ empty tomb (Jn 20:1–9). During all these events, we get to know quite little information about Jesus’ bodily appearance since all narrations emphasize the change brought about in him by the encounter with Jesus
.
In this respect, the apocryphal gospels do not give us more help either.  Thomas’ gospel described Jesus only as a harbinger; at the longest we get to know that Peter was jealous of Mary (probably of Mary of Magdala); he doubted whether Jesus had a private conversation with Mary of Magdala. James’ secret gospel does not tell us more about Jesus either. 
Mary of Magdala
Nowadays, the examination of the relationship between Jesus and women is considered to be a most frivolous topic of which the gospels tell us in quite different ways. While in the gospels of Matthew and Mark we can read quite little about women in Jesus’ environment, in Luke’s gospel relatively many are mentioned from which it is obvious that Jesus had female disciples, too. 

Supposedly, it was quite a provocative act on behalf of Jesus to undertake women’s spiritual accompaniment besides teaching men. Now we do not deal with the relationship between His Mother Mary and Jesus; rather we focus on the relationship between Jesus and Mary of Magdala, which has provoked indignation in many people. We consider this important since the literature of the 20th and 21st centuries have a tendency to portray her as a prostitute in love living in Jesus’ environment.
Apart from the passion story, Luke mentions Maria Magdalene or Mary of Magdala (Lk 8:1-3) only once. The first problem lies in identifying Maria Magdalene and Mary of Magdala and making a distinction. According to tradition, Jesus drove seven demons out of her (Lk 8:2; Mk 16:9).
Before the passion story, Maria Magdalene is not mentioned by the gospels; the one Luke talks about is called Mary of Magdala (Lk 8:1-3), from whom He drove out seven demons and who, in return, supported him. 

However, she is not the only woman around Jesus; the evangelist lists others, too “Joanna the wife of Herod’s steward Chuza, Susanna, and many others who provided for them out of their own resources”(Lk 8:3). Thus Luke does not mention solely the Mary of Magdala, a woman who follows Jesus all the time; he knows about several others. It is true to say that she is the only one from among the women listed here referred to be among the witnesses of Jesus’ crucifixion (Mk 15:40; Mt 27:56; Jn 19:25); however, we need to note that other women were also present at this event. Here, however, Luke’s remark concerning the fact that she followed Jesus from Galilee (Lk 23:49) can serve us for the identification of Maria Magdalene and Mary of Magdala. She is also present at Jesus’ burial but she is not the only female there (Lk 23:55): she is with the other Mary, Joseph’s mother.  John’s description concerning the empty tomb only mentions Maria Magdalene in the garden (Jn 20:1); however, according to both Matthew and Luke, another Mary and Salome also go to the empty tomb so Maria Magdalene is not alone there  (Mt 28,1 Lk 24,10). According to John, she is the first witness of Jesus’ resurrection (Jn 20:16; Mk 16:9). This role is quite unusual and also the fact that in the end it is the women who become the apostles of the apostles by taking them the news of the resurrection. 
After this, Maria Magdalene disappears from the New Testament. But then, we can meet her again in the Gnostic gospel of Philip, in which Peter is jealous of her. The Gnostic text from the 2nd century entitled Pistis Sophia relate some alleged answers attributed to Jesus to the disciples’ questions; out of sixty-four, thirty-nine are raised by women, among them by Maria Magdalene. Philip’s gospel mentions her beside Jesus’ mother among her company; however, the text bequeathed to us is quite vague and fragmentary.

The apocryphal gospels reckon her as a special disciple of Jesus; moreover, there are a number of literary works that portray her as His wife
. The gospels of the canon do not know about any relationship between the two and a secret relationship cannot be supposed either since Jesus was always together with His twelve disciples. This is why the dream scene of the film entitled The Last Temptation of Christ (1988) evoked such indignation in Christians and in the Church herself since many considered it as the dream-materialization of the legend mentioned earlier
. We can conclude that Jesus assumed the spiritual accompaniment of women, too which in a male-centric society was in fact exceedingly unusual. 

All the same, we do not get to know much about the bodily Jesus from the narrations about women either; rather it becomes evident how much Maria Magdalene or Mary of Magdala and other females are attached to their Master and that these women received the faith concerning the resurrection much sooner than the apostles themselves. 
The Gospels on Jesus’ Body
Beyond the narration of the eyewitnesses, it is worthwhile to pay attention to other narrations of the gospels that deal with Jesus’ bodily manifestations. If someone is to look for the expression “the body of Jesus” in the gospels, they are doomed to failure since it is so self-evident that there is no need to refer to it. It is interesting to see, however, that the evangelists openly talk about Jesus’ hunger (Mt 4;2); quite right to say, however, that they only do when they are to emphasize His ability to resist satanic temptation. They talk about His tiredness (Jn 4:6) at Jacob’s well and about His thirst (4:7); however, this state of body has a role in the further teaching since the conversation started with the Samarian woman turns into a theological speech demanding faith. It is mentioned that He fell asleep (Mk 4:37-38) while there was a storm at sea; here Jesus’ sleep and the disquiet of the disciples are in direct opposite to each other and is supposed to present the difference in the confidence Jesus and the disciples show towards God. The narration verifies the base for Jesus’ confidence by the miracle performed when calming the storm. Thus it can be concluded that the evangelist talk about Jesus’ bodily reactions when there is a teaching associated to them. 
The Passion Story on Jesus’ Body
Most references to Jesus’ bodily reactions can be found in the passion story (Mt 26; Mk 14; Lk 22; Jn 12). In the Garden of Gethsemane, Jesus sweated blood: “and his sweat fell to the ground like great drops of blood” (Lk 22:44); bodily reaction here, however only serves to illustrate the greatness of inward suffering. At the Sanhedrin he was spat in the face (Mt 26:67; Mk 14:65; Lk 22:63) this humiliation at the same time refers to the image of the suffering Messiah in the Old Testament. He was given a slap in the face (Jn 18,22) and later the Roman soldiers scourged and mocked and then crowned Him with thorns (Mt 27:27-31a; Mk 15,16-20a; Jn 19:2-3), which was only the beginning of bodily tortures in the passion story. These bodily descriptions serve to make Jesus become identifiable with Isaiah’s picture of the suffering servant. He fells on the ground when carrying the cross (Mt 27:31b-32, Mk 15:20-21 Lk 23:26-32 Jn 19:16b-17a) and at the crucifixion his agony is reported (Mt 27:45-54; Mk15:33-39; Lk23:44-48; Jn19:28-30). Each phase of this agony is enriched by a reference to the Old Testament by the evangelist, which once again puts bodily reactions at the service of teaching. The soldier thrusts his lance into Jesus’ side which is at the same time the verification of the fact that Jesus did die on the cross. The dead body is taken off from the cross and put into the tomb; then the description of the resurrected body follows, which means the greatest challenge to historians of all ages.  

When talking about Jesus’ suffering, the gospels use the word sarx for flesh (Jn 1:14); moreover, in the letter literature of John we can even find that he calls down curses on all those who deny that Jesus came in flesh (1Jn 4:1; 2Jn 7). This means that it was only the Christians of the second generation who had to face the denial of Jesus’ bodily reality and that they protested heavily against such views. The evangelist emphasizes Jesus’ real body in order to confute the Docetist heresy. Most apocryphal writings have a problem when trying to show Jesus’ earthly body, His bodily necessities or limitations since they consider that these would shed a bad light or would even cast a shadow on His deity. This anxiety, however, is absolutely absent in the canonical gospels. 
At all the scenes of the passion story we can find that the author gives a theological meaning to all painful events, i.e. through the Old Testament quotes, they intended to interpret the concrete happenings within the framework of the Salvation History. This practice is further developed in the letter literature where the suffering of Jesus is given an interpretation according to which it acquires salvation (1Pét 2,24) and at the same time it gives an example to the suffering of all Christians in order to reach salvation.  God’s reconciliation was achieved through the flesh of Jesus (Col 1:22). Thus the body of Christ, just like that of the Easter lamb, becomes the instrument for the reconciliation. 
The resurrection narrations on Jesus’ Body  

The real nature of Jesus gets into the centre of the debate when talking about the narratives about the resurrection. Although these resurrection narratives are of totally different genres, they have one common feature i.e. the witnesses all underline that they met  Jesus in his fleshly body (Lk 24:39.42; Jn 20:27). They also note, however, that this fleshly body is not submitted to earthly laws as it was before His suffering and His resurrection (Jn 20:19.26). It is not a natural body (psichikoi) (1 Cor 15:44) but a glorious (Ph 3:21), a spiritual body (1Cor 14:44), the letter literature tells us. It is not by any chance that Jesus’ body replaces the Jerusalem Temple (Jn 2:18-22) in Christian texts. By writing about this, the evangelists and the letter literature do not only try to glorify Jesus’ body but they also esteem the human body and by the example of Jesus’ resurrection it is grabbed from the state of mortality. Among the deniers of the resurrection, however, the theory that Jesus’ body was stolen appears as a simple solution. 
If it is true then the body had to be hidden somewhere no matter if it was dead or alive. In this respect, the canonical gospels do not give us any information; they unequivocally proclaim the teaching of the resurrection of Jesus’ body through the description of the empty tomb and their references to Jesus’ bodily manifestations of the appearances after the resurrection and this latter fact at the same time means the glorification of His body. The appreciation of Jesus’ person, however, is not complete without the acceptation of the descriptions about the resurrected body, which means a great challenge to both historians and theologians. Without a risen body, Jesus can only be considered as a charismatic rabbi or a tragic hero; but the message of the narrations about resurrected and at the same time glorified Christ expands earlier religious categories. These descriptions are particular since they do not only throw new light upon the relationship between Jesus of Nazareth and the world but also show His relationship to the Father from a new point of view. The witnesses of Jesus’ earthly life face Jesus’ unique nature only through His resurrection. None of Jesus’ bodily reactions, teachings and miracles or even his shocking suffering makes us show such a reaction concerning our faith as the resurrection of his body. Thus the glorification of Jesus’ body through his resurrection is one of the most important teachings of our Christian faith. Without a Jesus who is glorified within his body, we can only talk about another special person, which view can be integrated within the Jewish religion; this picture is quite well depicted by Jewish scholars doing researches on Jesus. 
Paul sees a close relationship between Jesus’ resurrection and that of Christians: he considers Jesus’ bodily resurrection and at the same time his glorification a teaching of key importance. If Jesus rose, we will resurrect too; thus those who believe in the risen Christ observe their own body in a different way from those who do not believe in the body’s resurrection. 
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� Persze kutatás módszertani kérdés, hogy az eredmény valóban Jézus személyes kapcsolatát tárja fel és ne a Jézus mozgalom kapcsolatáról adjon információt. Theissen, G.: A Jézus-mozgalom Az értékek forradalmának társadalom története Kálvin, Bp., 2006 vö. különösen 31-35.old.


� Tarjányi Béla: TALÁLKOZÁSOK [Evangéliumi részletek magyarázata, bibliaóra-vázlatokkal] (95 o.)


� Mt 26,6-13) Mk 14,3-9 a Leprás Simonról beszél, aki Jézus gyógyított meg, míg Lukács (7,36-50) ugyanezt az elbeszélést Simon farizeus házába helyezi. Simon farizeust néhány hagyomány azonosítja Lázárral is. Néhány bizonytalan azonosítási elképzelés született Simon Gamáliellel a zsidó rabbival is, aki szintén Galileai volt és a rómaiak ölték meg. 


� Péter személye több apokrifot is ihletett Péter evangéliuma, Péter csodálatos cselekedteti, Pétes és András cselekedtei, Péter és Pál cselekedtei, Péter és a tizenkettő cselekedetei Péter apokalipszise, Péter és Fülöp levele amely a Nag Hammadi könyvtárból került elő.


� A legismertebb írások The Jesus Scroll (1972), Holy Blood, Holy Grail (1982), The Gospel According to Jesus Christ (1991), The Woman with the Alabaster Jar (1993), Bloodline of the Holy Grail: The Hidden Lineage of Jesus Revealed (1996), The Da Vinci Code (2003), and Jesus the Man (2006); és a film is akad pl. Bloodline (2008).


� Martin Scorsese tulajdonképpen Nikos Kazantzakis hasonló című novelláját alkalmazta filmere The Last Temptation of Christ, de kevésbé ismert José Saramago's The Gospel According to Jesus Christ, Andrew Lloyd Webber's rock operája Jesus Christ Superstar-ja is ilyen fényben ábrázolja Mária Magdolnát, hasonlóan Mel Gibson's The Passion of the Christ igy formáljya meg ezt az alakot, Jean-Claude La Marre's Color of the Cross és Hal Hartley's The Book of Life. C műve is ilyen módon szinte már magától érthetővé teszi ezt a képtelen szemléletet.





