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Introduction 

 

According to the Bible, Jesus shed his blood for all humanity and freed the believers from 

the judgment and burden of the Law. For this reason, Christians generally regard the Law as 

being invalid and underestimate the responsibility for it. This type of perspective may have been 

caused by the problematic thought on the connection between the freedom in Christ and the 

invalidity of the Law.  

Among the various duties within the framework of the Law, the Sabbatical regulation 

takes up an extremely outstanding and profound position. While it was replaced by the Lord’s 

Day and its exact pattern of practice has been invalid in the Christian sphere, its original 

meaning, purpose, and importance should not be forgotten; the Christian Lord’s Day, successor 

of the Sabbath, is not a conceptually separate entity from it. Christians are obliged to practice the 

Lord’s Day according to the fundamental idea of the Sabbath rest. This paper will hopefully 

provide the insight for the reason and the way to do so. 

The Sabbath is the capstone of the creation narrative (Gen 2:3) and its regulation is the 

longest of the Ten Commandments (Ex 20:8-11). Its significance for the community of faith is 

also indicated by the comment of Claus Westermann on Isaiah 56:2 that states, “During the exile 

the Sabbath had become a badge denoting membership of the community that worshipped 

Yahweh. Now, after the return, it is given a further significance: it is made a clinching criterion 

of orthodoxy.”1 

This paper discusses the meaning, importance, and purpose of the Sabbath regulation and 

observance in each Pentateuchal book and finds how its idea is developed within the scope of the 

Pentateuch2 and how it extends to the rest of the Bible. The purpose of the research and 

discussion is to understand better God’s whole plan manifested through the process of its 

development within the Pentateuchal books and through its application in the rest of the Bible. 

This research intends to perceive how God expected Israel to spend the Sabbath – both inwardly 

and outwardly – since the time of the wilderness. The foremost target of the research, however, 

                                                           
1 Claus Westermann, Isaiah 40-66: A Commentary (Philadelphia: Westminster Press, 1969), 310. 
2 The reason to place the scriptural basis of this research for the Sabbath on the Pentateuch is because the Pentateuch 

(Torah meaning “Law” in Hebrew) is the basic framework of all the laws on which the traditions and historical 

events in the rest of the Old Testament are based. 
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is today’s Christian community formed by the faith in Christ as the Savior. This research 

suggests how the Sabbath is to be applied to this community according to its Pentateuchal 

purpose and meaning under the atmosphere where the Lord’s Day is increasingly becoming 

secular.3 

 

Methodology of the Research 

Progressive revelation is taken as the research method. Progressive revelation is normally 

the method that searches how a theme has progressively developed and revealed its message 

through chronological time.4 The scriptural boundary of this research is the Pentateuch, mainly 

the wilderness narratives, that shows how the Sabbath idea has progressively developed during 

the wilderness period and how this development reveals its overall message. The timeframe of 

these narratives is relatively short but the circumstances in which they were spoken or their 

events occurred are dramatically changing. Thus, the revelation in this research is to be seen as 

being progressive in terms of circumstances rather than time. 

As for the research methodology, the primary data was collected from the Bible (NRSV); 

the Pentateuchal passages that contains terms such as “the Sabbath,” “the seventh day,” or “rest” 

were taken. Their contexts were searched within the Bible. Along with the study of the contexts, 

the passages containing the term, “Sabbath” (Heb. ת בָּ  that means other than the “day of the (שַׁ

Sabbath” (e.g., sabbatical year5 or simple rest) and the passages whose theme is not the Sabbath 

itself (e.g., Lev 23:15 that contains the Sabbath in order to count another festival from the day of 

the Sabbath) were excluded. Through the study of the remaining passages, the distinctions and 

unity of the Sabbath law among them, which may reveal the development of the Sabbath law. 

Along with the analysis, key words were discovered.6  

The next step was gathering relevant data from: 1) theological commentaries, 

dictionaries, and other texts related to the Sabbath and the collected passages, for both general 

idea of the Sabbath and details about specific parts; and 2) both Hebrew and theological 

                                                           
3 “Secularity” implies unholiness or uncleanness in a biblical sense, which will be dealt with more concretely in the 

main discussion. 
4 Millard J. Erickson. Christian Theology, 2nd ed. (Grand Rapids, MI: Baker Academic, 1998), 132-33, 222-23. 
5 A Jubilee (the 49th or 50th year) is mentioned with a particular term, יוֹבֵל or יֹבֵל (cf. Lev 25). It should, however, be 

noted that it is one type of sabbatical year in a large sense.  
6 The key words were chosen on the basis of the high frequencies of their occurrences and their crucial roles in 

deciding the meanings of the passages in the light of the Sabbath. 
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dictionaries7 for word study of the chosen key words. For the origin of the Sabbath, etymological 

and historical research was added. The parts of the Sabbath-related books that deal with its 

etymology and derivation were studied. As the suggestions of the correlation between the ancient 

Near Eastern words and cultures and the Sabbath were found to have been largely discarded, 

further ANE study was not utilized. In order to research how the Sabbath was observed, the rest 

of the Old Testament (non-Pentateuchal books) that have certain connections with the Sabbath 

was also studied due to the lack of the information on its practice in the Pentateuch.  

To see the connection of the Sabbath law in the Old Testament to that in the New 

Testament, the study on Jesus’ sayings and deeds related to the Sabbath and on other NT texts 

dealing with the Sabbath (e.g., Paul’s idea of the Sabbath) was conducted. As secondary sources, 

the rabbinic literature, mainly the Mishnah, that reflects the customs of the Sabbath during the 

intertestamental and NT periods and provides the background of Jesus’ teaching on it was used 

as well as the data related to the Christian Lord’s Day that replaced the Sabbath at some point 

(e.g., Early Church Fathers’ perspective on the Sabbath and the Lord’s Day).  

For the last step, the gathered materials were analyzed and organized, and the research 

arrived at a more complete understanding of the Sabbath development within the Pentateuch and 

the continuity of its message through the NT period to the present Christian church context in the 

form of the Lord’s Day. 

There are certain limits in this study; unless the limits are set, the research will be 

overwhelmingly broad. First, – as briefly dealt above – this discussion narrows the term, Sabbath 

(Heb. ת בָּ  down to the “seventh day” or the “day of the Sabbath.”8 As mentioned above, the ,(שַׁ

Hebrew term, Sabbath, involves different meanings (e.g., sabbatical year; cf. Lev 25:2; 23:10f.; 

Deut 15:1-3). The different Sabbaths carry different purposes; for example, the sabbatical year 

reflects compassion towards impoverished people and exhausted livestock and thus, the Israelites 

                                                           
7 The dictionaries include Anchor Bible Dictionary. ed. David N. Freedman (New York: Doubleday, 1992), 

Dictionary for Theological Interpretation of the Bible, ed. Kevin J. Vanhoozer (Grand Rapids, MI: Baker Academic, 

2005), New Dictionary of Biblical Theology, ed. T. Desmond Alexander, et al. (Downers Grove, IL: InterVarsity 

Press, 2000), and New International Dictionary of Old Testament Theology and Exegesis, ed. Willem VanGemeren 

(Grand Rapids, MI: Zondervan, 1997) . 
8 A Jewish day starts from a sundown and last to the next sundown (cf. Ex 12:18; Josh 18:34; Neh 13:19; Mk 1:32). 

This unique starting point in calculating a day is based on Gen 1 that records evening as preceding morning for new 

days (vv. 5, 8, 13, 19, 23, 31). The day of the Sabbath was certainly counted this way, and some NT passages attest 

to this Jewish tradition (Matt 27:57-60; Mk 15:42-46; Lk 23:50-54; cf. Jn 19:31). 
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were to abide by its regulation to relieve economic burden and physical pain from them.9 The 

Sabbath mentioned in this paper, however, indicates a special – seventh – day of the week alone; 

even though, for example, the Sabbatical year and the Sabbath day share some features and 

ideas, the focus of this research is on the meaning and purpose of the latter. Second, this paper 

limits the research on extra-biblical contexts that certainly affected the Sabbath custom; e.g., 

political situations in the Second Temple Period and the intertestamental period under which 

Judaism went through radical changes in a number of aspects including the Sabbath custom and 

regulations. That type of contextual research may be valuable to understand how the Sabbath 

observance has been inherited through history. This project, however, concentrates on the 

research on the idea of the Sabbath on the basis of the Scripture and in a theological aspect. 

Contextual studies outside the Scripture are supplementary and thus will be investigated only 

when necessary. Third, even though the Sabbath remains a symbolic meaning associated with 

faith and obedience and directed toward the eschatological rest (cf. Heb 4:9-11), its 

eschatological nature is beyond the scope of this research and will not be discussed regardless of 

its importance.10 

 

 

 

 

 

 

 

 

 

 

 

 

                                                           
9 Elmer A. Martens, “Land and Lifestyle,” in The Flowering of Old Testament Theology: A Reader in Twentieth-

Century Old Testament Theology, 1930-1990, eds. Ben C. Ollenburger, Elmer A. Martens, and Gerhard F. Hasel 

(Winona Lake, IN: Eisenbrauns, 1991), 315. 
10 For more discussion on the eschatological aspect of the Sabbath, see Geerhardus Vos, Biblical Theology: Old and 

New Testaments (Gramd Rapids, MI: Eerdmans, 1948), 156-57.  
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RESEARCH 1: THE SABBATH WITHIN THE PENTATEUCH 

 

This first part of the research, before dealing with the Sabbath in the Pentateuch texts, 

starts with a brief introduction of some of the plausible etymological and historical backgrounds 

of the Sabbath. There is a few number of Hebrew expressions for the Sabbath day including ת בָּ  ,שַׁ

ת בֶׁ תוֹן ,שֶׁ בָּ ת and 11,שַׁ בָּ שַׁ ת ,Among them .יוֹם הַׁ בָּ  is the most general and standard term. There are 12שַׁ

some ancient Near Eastern cognates that had been suggested to explain the origin and derived 

meaning of ת בָּ  e.g., Akkadian šab/pattu meaning “15th day” or “full moon day” and šibbitîm ;שַׁ

meaning “seventh.” For etymological reason, it is unlikely that the Hebrew šabbāt (ת בָּ  is (שַׁ

derived from šab/pattu; the clue for their unrelatedness lies on the doubling of the last consonant 

of the Akkadian term.13 As for šibbitîm, there is a lack of evidences to prove its interrelation with 

šabbāt; their differences in practice are far beyond their similarities.14  

On the other hand, sevenfold chronological compositions are found in Ugaritic texts; for 

example, seven years in Dnl cycle and seven days in Krt legend.15 This may indicate a certain 

tendency for a sevenfold division. The seven-day cycle is, as well, attested in other ANE nations; 

for example, the Old Babylonians used the Akkadian word, uhulzallum for the seventh day.16 

There is, however, not any textual evidence of rest fixed on the seventh day for a religious or 

cultural purpose outside Israel.17  

As demonstrated by a few representing examples, ANE cognates, texts, history, and 

culture fail to provide a clue for the origin of the word and history of the Hebrew Sabbath.18 

                                                           
11 It is generally agreed among Semitic linguists that תוֹן בָּ ת is a derivative of שַׁ בָּ  cf. Niels-Erik A. Andreasen, The ;שַׁ

Old Testament Sabbath: A Tradition-historical Investigation (Missoula, MT: Society Of Biblical Literature, 1972), 

112. 
12 The word itself is a feminine noun although the combined expression, ת בָּ שַׁ  meaning the same “day of the ,יוֹם הַׁ

Sabbath” is regarded as a masculine under the influence of the construct masculine noun, יוֹם (“day”).  
13 Hendrik L. Bosman, “Sabbath,” in New International Dictionary of Old Testament Theology and Exegesis, ed. 

Willem VanGemeren (Grand Rapids, MI: Zondervan, 1997), 4:1157. 
14 In some occasions, the Hebrew Sabbath is unrelated to the seventh day but simply indicates the solemn rest (cf. 

Ex 23:32; Lev 16:31). The phonological similarity between the Hebrew Sabbath and the Akkadian “seventh” is, 

thus, likely to lose its validity due to their difference or unrelatedness in meaning. 
15 Arvid S. Kapelrud, “The Numbers Seven in Ugaritic Texts,” Vetus Testamentum 18 (1968): 494-99. 
16 Francis Nigel Lee, The Covenantal Sabbath (London: Lord's Day Observance Society, 1974), 3. 
17 Hendrik L. Bosman, “Sabbath,” 4:1158. 
18 For further ANE cultural and linguistic research for the origin of the Sabbath, cf. Daniel D. D. Wilson, The Divine 

Authority and Perpetual Obligation of the Lord’s Day (London: Clifford Frost, 1956), 22-26; Niels-Erik A. 

Andreasen, The Old Testament Sabbath, 100-104. None of the approaches, however, seem to provide any direct 

influence on the Hebrew Sabbath. 
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Walther Eichrodt’s statement adds more weight to their irrelevance: “Even… if the name 

Sabbath is not Israelite, the thing which it denotes is only to be found in Israel.”19 It is, therefore, 

best to see that the significance and practice of the Hebrew Sabbath had developed uniquely 

within the society of Israel.20  

 

 

1. The Meaning and Purpose of the Sabbath in Each Book of the Pentateuch 

 

Each book of the Pentateuch deals with the Sabbath under a unique context. Through the 

timeline and change of circumstances within the Pentateuch, the ongoing development of the 

Sabbath law constantly supplements the former one in order to make it progressively complete. 

This part demonstrates the heart of the Sabbath regulation in each of the Pentateuchal books, that 

is, its meaning and purpose.  

 

A. Genesis 

Genesis testifies God’s creation of the world and the process of the formation of the 

nation/people of Israel. The concept of the Sabbath appears only once in this book – Gen 2:1-3. 

This passage does not, however, explicitly mention the word, “Sabbath” (ת בָּ  What is .(שַׁ

expressed instead is the “seventh day” of God’s creation.21 On this day, he ceased from labor22 

and rested.23 

                                                           
19 Walther Eichrodt, Theology of the Old Testament (Philadelphia: Westminster Press, 1961), 1:132. 
20 From the phonological and semantic perspectives, the Sumerian word, sa-bat, for the “mid-day” or “full moon 

day” from which the Akkadian šab/pattu is derived may be the strongest candidate for the origin of the Hebrew 

Sabbath; monosyllabic words meaning “heart” and “ceasing” respectively; cf. Francis Nigel Lee, The Covenantal 

Sabbath, 2. Nonetheless, the unique development of the Hebrew Sabbath within the nation of Israel in terms of its 

meaning and practice remains unchanged.  
21 Whether the seven days in total for the creation of God is to be taken literally or figuratively is another theological 

issue and will not be discussed in this place. 
22 There exist some explanations of differences among the words indicating “work” or “labor”; e.g., ד ה ,עֲבָּ אכָּ  ,מְלָּ

ה עֲשֶׁ  .etc. Those words must have had differences in meanings as they originate from different roots ,יְגִיעַׁ  and ,מַׁ

However, the distinction among their developed meanings within the OT is quite vague and they appear to have 

been used interchangeably. As their difference in the OT is judged to be of little significance, this paper does not 

deal with how those terms are used in different contexts and contribute to the clarification of the Sabbath practice.  
23 The Hebrew verb that describes the action of “rest” is שבת whose radicals indicate a possible connection with the 

Sabbath (ת בָּ  The verb occurs in Qal, Niphal, and Hiphil binyans, but not in Piel that generally doubles/intensifies .(שַׁ

the second radical with dagesh forte. This may frustrate the attempts to derive ת בָּ  the noun with the doubled ,שַׁ

second consonant, from this verb. For this reason, the influence of the noun on the verb is more likely than that of 
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It is the rest of God24 in this passage in which the validity of the Sabbath practice is first 

found. John Murry asserts: “God’s mode of operation is the exemplar on the basis of which the 

sequence for man is patterned.”25 Furthermore, the position of the description of the rest of God 

on the seventh day in the beginning of the Pentateuch that records events in chronological order 

may indicate that although it is commanded in detail for the first time in Ex 20, the Sabbath was 

practiced before the Mosaic law (cf. Ex 16, for the command of the Sabbath observance in terms 

of manna collection) like other sacrificial regulations (cf. Gen 18:19; 26:5).26 Thus, the Sabbath 

regulation from Ex 20 is plausibly the renewal that reminds Israel of the existing tradition.27 

 

B. Exodus 

The regulation of the Sabbath literally appears for the first time in the manna story 

recorded in the Book of Exodus (16:22-30). As one of the Ten Commandments, its legitimacy is 

the creation and rest of God (Ex 20:8-11). The observance of the Sabbath is later interpreted as 

the action of sharing grace with others including non-Israelites (Ex 23:12); by resting on that 

day, one frees those under his authority, both humans and animals, from the yoke of labor. From 

this perspective, God’s rest on the seventh day should be seen as the model that supports the 

grace of rest for his people and all the creatures.28  

From another perspective, the Sabbath is one special day of a week which Yahweh 

designated to have meeting with his people, Israel.29 Whether it was for the sake of the time of 

this meeting or for the sake of the holiness, Israel had to keep themselves away from their regular 

labor on this day. The statement of Bahya ben Asher (ca. 1300) highlights the importance of the 

Sabbath in the light of the meeting between God and his people: “Know that the Sabbath 

                                                           
the verb on the noun. For further explanation on the etymological analysis, cf. Niels-Erik A. Andreasen, The Old 

Testament Sabbath, 104, 106. 
24 It should be emphasized that the rest of God aims at recovery from fatigue. The meaning of the “rest” which God 

demonstrated will be discussed further throughout this paper. 
25 John Murray, Principles of Conduct: Aspects of Biblical Ethics (Grand Rapids, MI: Eerdmans, 1957), 32. 
26 Also, cf. Gen 12:8; 13:4; 16:13; 21:33; 26:25, for the existence of the name of the Lord among believers even 

before the explicit introduction of the name to Moses, which provides a hint at the possibility that some traditions 

started before being explicitly issued. 
27 For the possibility of the Sabbath practice before the Mosaic law, cf. Daniel D. D. Wilson, The Divine Authority 

and Perpetual Obligation of the Lord’s Day, 32-35. 
28 A. G. Shead, “Sabbath,” in New Dictionary of Biblical Theology, ed. T. Desmond Alexander, et al. (Downers 

Grove, IL: InterVarsity Press, 2000), 746. 
29 For example, on the seventh day God called to Moses, representative of Israel, from the midst of the cloud on 

Mount Sinai (Ex 24:16). 
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commandment is the primary commandment given to Israel prior to the giving of the Law,30 and 

that it is the first principle of the faith, as weighty as all the rest of the commandments 

combined.”31 Because of the high importance of the relationship between Yahweh and Israel, the 

Sabbath was given priority even over the task of their meeting place, the Tabernacle (Ex 31:13-

14; 35:1-2). The Law being the condition of covenant, the observance of the Sabbath can be seen 

as the everlasting covenant between God and Israel; one who violates this covenant will be put to 

death penalty (Ex 31:15-16; 35:3). 

The observance of the Sabbath is associated in Exodus with the truth that God ceased 

from all his work on the seventh day after creating the universe (20:8-11; cf. Gen 2:1-3). By 

observing this law, Israel regularly admits that their God is the creator of all things.32 Brevard 

Childs’ statement points in the same direction as this connotation of the Sabbath regulation: 

“Israel testifies to God’s creation of the world by setting apart this day as special.”33 Ex 31 calls 

the Sabbath a “sign… that you may know that I, the Lord, sanctify you.” (v. 13).34 The Sabbath 

is, therefore, a perpetual covenant holy to both Israel and Yahweh (vv. 14-17). It is the sign that 

the God of creation separated Israel for a special covenant relationship with himself.35 In this 

respect, this passage alludes to the correlation between the Sabbath observance and the faith-

driven obedience.36 In other words, its observance is the manifestation of obedience by faith in 

the God of covenant. Taking a solemn rest is, therefore, the expression of both the awareness that 

God is the creator and the will to follow God’s pattern of labor. For this reason, the Sabbath 

observance subsequently became the method of confirming the status of Israel in special 

relationship with God and acted as the most crucial component of Judaism.37 To sum up, the 

focus of the regulations of the Sabbath in the Book of Exodus is the covenant relationship 

between the Creator and his chosen people, Israel. 

                                                           
30 Asher sees the Sabbath observed and practiced by the people of faith in God who had set its foremost example 

(Gen 2:1-3) before the declaration of its law as one of the Ten Commandments (Ex 20). The possibility of its onset 

preceding the Law will be dealt in the next section.  
31 Quoted in Alan Cooper and Bernard R. Goldstein, “The Development of the Priestly Calendars (I): The Daily 

Sacrifice and the Sabbath," Hebrew Union College Annual 74 (2003): 11. 
32 Walther Zimmerli, Old Testament Theology in Outline (Atlanta: John Knox Press, 1978), 126. 
33 Brevard S. Childs, Old Testament Theology in a Canonical Context (Philadelphia: Fortress Press, 1986), 70. 
34 Quoted from NRSV. 
35 Bruce Waltke, An Old Testament Theology: An Exegetical, Canonical and Thematic Approach (Grand Rapids, 

MI: Zondervan, 2007), 422. 
36 Ibid., 423. 
37 Gerhard von Rad, Old Testament Theology (New York: Harper, 1962-1965), 1:83-84. 
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C. Leviticus 

The laws of the Book of Leviticus are solidly anchored in the Sinai events.38 Among 

those laws, the regulations of the Sabbath put special emphasis on holiness.39 The holiness 

outstands due to the positions of the one-verse Sabbath obligations. One in 19:3 follows the 

stress on the holiness of God (v.2) and precedes the prohibition of the fashioning of idols which 

is extremely detestable to God (v. 4). Another one in 19:30 is positioned immediately after the 

warning against prostitution that will turn the land40 into uncleanness (v. 29) and before the 

warning against superstitious practices abhorrent to God (v. 31). This verse (v. 30) demands that 

individuals be presented in the form of holy assembly before the sanctuary of God in reverence 

for it. The commandment of such an assembly on the Sabbath in Lev 23:3 is, in order, the first of 

all of those of the feasts appointed by God, which is likely to signify the importance of the day, 

although textual order does not always proceed in proportion to importance. In Lev 26, the order 

of the Sabbath observance follows the prohibition of any action associated with idolatry (vv. 1-

2). The rest of the chapter deals with the consequences of obedience and disobedience, which too 

indicates the importance of the Sabbath observance as one of the two fundamental 

commandments to keep.   

In Leviticus, the Sabbath is further described as the sign that reminds Israel of the 

covenant established by God once a week (23:3-4). Most of the Leviticus passages emphasize 

the holiness of the Sabbath. The validity of the commandment to keep oneself holy during the 

time of the Sabbath is seen to proceed from the truth that God is holy (cf. 19:2-3). In the same 

vein, Moses compares idolatry with the observance of the Sabbath and implies that the Sabbath 

is an essential element that distinguishes Israel from other nations (cf. 19:29-30; 26:1-2). 

Through the observance of the Sabbath, Israel should prove that it serves Yahweh alone without 

contamination with any type of idolatry, differentiate itself from other nations where idolatrous 

cultures are dominant, and as a consequence become a blessing to them. This fits into God’s 

purpose of choosing Israel to serve him as his priesthood nation (cf. Ex 19:6). 

                                                           
38 Brevard S. Childs, “On a Theological Understanding of Law and Priesthood,” in The Flowering of Old Testament 

Theology: A Reader in Twentieth-Century Old Testament Theology, 1930-1990, eds. Ben C. Ollenburger, Elmer A. 

Martens, and Gerhard F. Hasel (Winona Lake, IN: Eisenbrauns, 1991), 334. 
39 The responsibility of the high priest on every Sabbath in this book (24:8) will be discussed in the section dealing 

with the practice of the Sabbath.  
40 The land in this passage appears not to be specified as the Land of Canaan that the Israelites are going to possess. 

Rather it can be any land the Israelites pass or dwell. 
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D. Numbers 

The Book of Numbers focuses on the norms of the communal life within the nation of 

Israel, the obligations of each individual and tribe, and the religious duties of which the majority 

belong to priests. In terms of the Sabbath, this book assures that one who violates will suffer the 

death penalty for the sake of the community (Num 15:32-36). Also, the sacrificial prescriptions 

to be carried out on the day of the Sabbath (Num 28:9-10) are listed within the festival calendar 

of the sacrificial rites (Num 28-29; also, cf. Lev 23). This is the only place that ordains public 

sacrifice on the Sabbath.41 Here, this ordination is listed second to those of normal weekdays,42 

again implying the possibility of its utmost significance over other festivals. 

There is a difficulty in discussing the purpose and meaning of the Sabbath of the Book of 

Numbers because this book contains only two passages affiliated with the Sabbath; 15:32-36 and 

28:9-10. The small number of the passages related to the Sabbath in this book is assumed to 

result from the difference of focus between the laws in Numbers and the Sabbath law; the focus 

of the former is to set obligations for the sake of community while that of the latter is to 

withdraw from one’s regular duty, to lay down one’s secular burden, and to deny oneself.  

 

E. Deuteronomy 

Moses’s longing for Israel’s love for Yahweh is well presented in the Book of 

Deuteronomy. The first chapter of the book makes clear the purpose of Moses’ speech to Israel; 

“to interpret the law” (v. 5).43 For the new generation that is about to enter the Land of Canaan 

by crossing the Jordan River, Moses interprets the covenant of Sinai. Deuteronomy demands that 

Israel resume surrendering to the divine will by remembering the covenant and loving God 

whole-heartedly.44  

                                                           
41 The public cult in Num 28-29 is commanded by Yahweh through Moses to the Israelites as a whole community. It 

is best to see the sacrifice as a collective one fulfilled by the priests in the sanctuary; for the place of this ritual, cf. 

Baruch A. Levine, Numbers: A New Translation with Introduction and Commentary (New York: Doubleday, 2000), 

2:367. If the sacrificial rite on the Sabbath is mandatory for each individual or family to fulfill, the burden of the 

offering will be too overwhelming for one individual or family to carry in consideration, as well, of that of normal 

days and other festive sacrifices. 
42 The order of the sacrificial regulations on the Sabbath next to those of the weekdays (Num 28:3-8) is helpful to 

understand that the Sabbath offering is twice the quantity of the daily sacrifice, which also indicate the higher 

importance of the Sabbath day. 
43 The quoted part of the text is my personal translation from the Hebrew passage in Biblia Hebraica Stuttgartensia, 

4th Edition (abbr. BHS).  
44 Brevard S. Childs, “On a Theological Understanding of Law and Priesthood,” 336. 
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Deut 5:12-15 refreshes the regulation of the Sabbath within the Ten Commandments (cf. 

Ex 20:8-11). In this Deuteronomic passage, Moses explicitly clarifies the reason for Israel’s 

observance of the Sabbath by reminding them of the history of their forefathers’ servitude in 

Egypt and God’s deliverance. Again, the grace of rest is extended to every community member 

including non-Israelites (“resident aliens”45). In his continuous speech in Deut 16:8, Moses once 

again reinforces the compliance with the gathering on the seventh day by all the members of the 

society (cf. Lev 23:2-3). 

 The Book of Deuteronomy, like Numbers, does not state frequently the law of the 

Sabbath. Its purpose in this book is, however, relatively clear. Deut 5 reaffirms the covenant 

established between God and Israel through the Ten Commandments (cf. Ex 20). The Sabbath 

regulation and its goal in Deut 5:12-15 illuminate its social function by applying to every level of 

status and even to animals.46 In other Pentateuchal books are found, as well, the similar 

expressions that proclaim the right for everyone and every belonging to have a time of rest. 

However, the difference is that the Deuteronomistic Sabbath law is grounded in the experience 

of slavery in Egypt, which makes it appear to make a more human-oriented approach to its 

observance. The last verse (v. 15) of this passage of the Sabbath commandment states the 

renewed reason and method of the observance of the day; each time Israel withdraws from 

regular work on the seventh day, they have to remember their former (that is, of their ancestors) 

identity as slaves, recognize that Yahweh is the God who redeemed them, and celebrate the 

present free status.47 For Israel, the Sabbath is the landmark that commemorates their department 

from the nature of their low social value through the grace of God. Israel is to respond to this 

grace by sharing the freedom to rest with others of toilsome positions within the community on 

the Sabbath.48  

 

 

 

 

                                                           
45 Quoted from NRSV. 
46 Theodorus C. Vriezen, An Outline of Old Testament Theology (Newton, MA: C. T. Branford, 1970), 196. 
47 Bruce Waltke, An Old Testament Theology, 422. 
48 A. G. Shead, “Sabbath,” 747. 
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2. The Sabbath in Overall Perspective 

 

This part looks into the Sabbath as a composite in order to see how the message of the 

Sabbath develops into a complete form within framework of the Pentateuch.  

 

A. Keywords 

The first step for this process is to investigate the meanings of some Hebrew words 

occurring frequently and playing decisive roles in the Sabbath-related Pentateuchal passages.  

 

i. ׁקדש 

The first Hebrew word is קדש (root for noun, “holiness,” adjective, “holy,” and Piel verb, “to 

make holy”). Words and expressions based on this root occur nine times in relation to the 

Sabbath within the Pentateuch. While the order to carry out sacrificial rituals on the Sabbath is 

sparse (cf. Num 28:9-10), the day is frequently called to be “holy” (Ex 16:23; 31:14-15; 35:2).49 

Israel has to abide by the holiness of the day which God blessed and sanctified (Gen 2:3; Ex 

31:13); the Israelites should set the seventh day as a holy time by keeping themselves holy on 

that particular day (cf. Ex 20:8; Deut 5:12).   

 The first implication of the root is intrinsic purity.50 The adjectival form of this root is 

דֹש  that means “separated,” “distinguished,” and “free from contamination.” As God is (qadosh) קָּ

the only source of holiness, this adjective, thus, signifies the nature of God, that is, “perfect 

goodness.”51 The noun, “holiness” (ש  .qodesh), may indicate a substance filled with holiness קֹדֶׁ

This divine character is well illustrated by one of the designations of God – שִים דָּ ש קָּ  qodesh) קֹדֶׁ

qadashim).52 That which is dedicated to God is to be “a thing of holiness,” in other words, a 

substance totally good without blemish because it is entering the divine sphere (Lev 5:15, 16; 

19:24; 27:14; 27:28; cf. Ex 31:14, for this noun and the Sabbath occurring together).53 A 

sacrificial offering is one of those holy substances (Lev 2:3, 10; 6:17; 6:25, 29; 7:1; Num 18:8, 9, 

                                                           
49 The passages that designate this nature of the Sabbath as being sacred are concentrated in Exodus. 
50 Jackie A. Naudé, “קדש,” in New International Dictionary of Old Testament Theology and Exegesis, ed. Willem 

VanGemeren (Grand Rapids, MI: Zondervan, 1997), 3:883. 
51 Ibid. 
ש 52 שִים + (masculine singular construct noun) קֹדֶׁ דָּ  construct chain that can be :(masculine plural absolute noun) קָּ

literally translated “holiness of holinesses.”     
53 Jackie A. Naudé, “3:880 ”,קדש. 
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10, 19; Deut 12:26). Holiness is often produced by obedience. In other words, it is the inner 

quality in the process of being acceptable to the holy God.54  

The second implication of the root points to a state or transition into the level of 

holiness.55 Piel (intensive) binyan of its verbal form is a good example for this meaning. It 

connotes the condition that something is put into dedication that can be done only by its holiness; 

cf. Ex 20:11 that involves the expression, “ּדְשֵהו יְקַׁ  he [Yahweh] made it [the Sabbath]) 56”וַׁ

holy).57 The direct object of this binyan of verb includes the sanctuary and the priests to be 

anointed with oil (Ex 29:44; 40:9-11, 13; Lev 8:10; Num 7:1) and the altar to be sprinkled with 

blood (Ex 29:36; Lev 8:15; 16:19). For this, Piel indicates that the separation from the secular 

domain precedes a new relationship with the divine realm.58  

Thirdly, the root may indicate the right to have access to divine entity or territory. This 

implication is often accompanied by Hithpael (reflexive) binyan of its verb. The priests and 

Levites have to consecrate59 themselves in order to approach God – or in order for God to 

approach them – and carry out cultic duties (Ex 19:22). All the Israelites have to consecrate 

themselves in order to be ready to face the works of the hands of God among them (Lev 11:44; 

20:7; Num 11:18).60 The purpose and result of holiness is, thus, to be qualified to enter the divine 

sphere. Put another way, holiness enables one to stand before the presence of this holy God and 

to experience his work. 

In sum, the different parts of speech based on the root, קדש, introduce the concept of the 

separation of time for holiness. What make this time holy is someone/thing passing this time; 

he/it is to be separated from his/its secular nature and environment during this appointed period 

of time. This idea – the combination of three indications discussed above – of the root is 

                                                           
54 Ibid., 3:883. 
55 Ibid. 
56 Copied from BHS. 
57 Jackie A. Naudé, “3:877 ”,קדש. 
58 Philip. P. Jensen, Graded Holiness: A Key to the Priestly Conception of the World (Sheffield: JSOT Press, 1992), 

48. 
59 Both consecration (root: קדש) and separation (root: נזר) indicate either physical or spiritual preparation to have 

oneself holy. Normally, consecration follows the process of separation (root: נזר) from secularity; consecration is 

usually the result of separation. But there are some cases that consecration precedes separation (e.g., Exodus 40:9-

11, 13; Lev 8:10-12; 16:32; Num 11:18; to consecrate something or someone including himself, one may use a 

material such as oil to anoint). The two words in Hebrew are interrelated and sometimes interchangeable; each word 

is often translated as both meanings, that are, “to consecrate” and “to separate” if it is a verb. This paper uses the two 

words in English as synonyms implying the spiritual or physical distinction from secularity. 
60 Jackie A. Naudé, “3:885 ”,קדש. 



14 
 

consistent throughout the Old Testament and is applicable to the day of the Sabbath and its 

observance. On this day, the Israelites should separate themselves from any secularity existing in 

their life – any aspect of life that is not fully of God’s nature or godliness and thus not pleasant 

to God’s eyes – in order that their time of that day can become totally acceptable to God and be 

offered to him. 

 

ii. מְנוּחָה 

Another keyword for understanding the central idea of the Sabbath is ה  a noun ,(menuha) מְנוּחָּ

meaning “rest.” Words/expressions derived from the same root (נוח) as this noun occur five times 

within the Pentateuch to contribute to the idea of the Sabbath. According to the Sabbath 

regulation, rest is one of the ways to separate a certain time period for holiness. This word 

provides a clue for what kind of rest can sanctify the time in which one is in his resting state. 

Resting occurred for the first time in Gen 2:2 (“on the seventh day God rested”) within 

the Scripture. Rest (ה  was, thus, created by the One who first carried it out on this day.61 The (מְנוּחָּ

basic meaning of the root (נוח) of this noun is related to “sitting” or “landing” on a place. This 

meaning occurs in Gen 8:4 and 9 for the first time: Noah’s ark “lands” on Mt. Ararat and then, 

the dove was unable to find a “landing place” (n. ה  to set its feet (for the same meaning of (מְנוּחָּ

this noun, cf. Gen 49:15; Num 10:33; Deut 12:9; Ruth 1:9; 3:1; 1 Kg 8:56; 1 Chron 28:2; 2 

Chron 6:41; Ps 95:11; 132:8; Is 32:18; Lam 1:3). A sinful man will not be able to find a place to 

land or to set his feet (cf. Deut 28:65);62 an unclean and unholy man will not be able to take an 

intrinsic rest in the end. 

Another meaning of this noun is the “cessation from work.”63 The verb from the same 

root (נוח) appears first in Ex 20:11: יָּנַׁח  and he (God) rested” on the seventh day. He stopped all“ וַׁ

his work of creation on that day and now demands that his people, too, stay away from their 

activities on that same day (Ex 23:12; Deut 5:14). Such discontinuance of activity is expected to 

                                                           
61 Gen 2:2, however, uses the verb שבת for the action/state of rest.  
62 John N. Oswalt, “נוח,” in New International Dictionary of Old Testament Theology and Exegesis, ed. Willem 

VanGemeren (Grand Rapids, MI: Zondervan, 1997), 3:57. 
63 Ibid., 3:58. 
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bring about the internal and external tranquility;64 as the result of the discontinuity of his work, 

one is now in the state of being settled and relieved.65 

The third meaning is peace and safety. God granted Israel rest from all the enemies 

surrounding the nation (Deut 12:9-10; 25:19; Josh 23:1; 2 Sam 7:1, 11; cf. Ps 95:11).66 Menuha 

ה)  therefore, is not simply the condition that lacks any activity; whether mental or ,(מְנוּחָּ

environmental, peace is the focus of rest. In the situation that contains any concept contrary to 

the peace, genuine rest cannot take place. In the same vein, Abraham Heschel explains that 

menuha is the state that a man lies down calmly without trouble in mind.67 Furthermore, inside 

the rest emphasized is the relationship between Yahweh and Israel; as long as the relationship 

with God is upright, there is no need for them to fear or feel insecure under any circumstance.68 

Distress or worry, enmity or distrust cannot exist in this state. For this reason, rest (ה  became (מְנוּחָּ

the same word as the eternal life in the later Jewish literature.69  

The fourth meaning of the word, ה  summarizes all the implications above and ,מְנוּחָּ

indicates the purpose of the word, especially in the case of the Sabbath: holiness. On the seventh 

day, the Israelites are to escape from every type of tension by separating themselves from their 

regular lifestyle and unrestful way of thinking. There is absolutely no trace of pollution by 

secularity in the Sabbath rest that God designed; it is perfectly clean. The Sabbath is thus often 

seen to foresee the heavenly kingdom that is believed to possess complete holiness.70  

 

B. The Idea of the Sabbath 

The second step to comprehend the Sabbath law as an overall outcome is to search for its 

meaning and purpose developed through the Pentateuch. Both Decalogues in Exodus and 

                                                           
64 Ibid. 
65 Ibid., 3:56. 
66 Some of these passages employ the noun ה  for the peace granted to Israel while other ones employ the hiphil מְנוּחָּ

binyan of the verb נוח for the action of granting peace. 
67 Abraham Joshua Heschel, The Sabbath: Its Meaning for Modern Man (New York: Farrar, Straus and Giroux, 

1951), 23. 
68 A number of OT passages attest to “rest in the land” during the reigns of the kings who showed their faith in and 

obedience to the Lord (2 Sam 7:1, 11; 1 Kg 8:56; 1 Chron 23:25; 2 Chron 14:6; 15:15; 20:30; 32:22); this statement, 

however, needs more investigation. On the contrary, it is claimed in Ps 22:2 that there will be an absence of 

rest/peace if there is an absence of God’s answer which, too, comes through the right relationship with him.  
69 E.g., Reuben ben Hoschke and Nathan ben Isaac Jacob, Yalkut Reuveni: Kabalistic and Midrashic Sayings on the 

Torah (Amsterdam, 1700), 174 and the prayer El male rahamim, quoted in Abraham Joshua Heschel, The Sabbath, 

23. 
70 Peter Ochs, “The Way Sabbath Complements the Weekday,” Pro Ecclesia 23, no. 3 (2014): 27. 
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Deuteronomy clearly states that the Sabbath is the seventh day (Ex 20:10; Deut 5:13). The 

difference is that the former focuses on the centrality of God – theocentricity – while the latter 

emphasizes God’s historical salvation of his people from their previous low-social status.71 Their 

different purposes must be realized in intimate cohesion because, as Childs explains, “creation 

and salvation are two aspects of the one theological reality.”72 The Sabbath is the symbol of both 

God’s creation and salvation. The observance of this day is the sign that God is the God of all 

humanity and at the same time is the criterion that determines the willingness of Israel to live as 

the priesthood nation covenanted to represent him as the Savior. 

From another perspective, the observance of the Sabbath connotes the limitless trust in 

God. It is a silent but powerful declaration that the ultimate provider is not labor but God. It is 

the confession of the awareness that God is the one who sustains the human livelihood. Israel is 

to experience weekly the sovereignty of God. The regulation of the Sabbath, thus, demands that 

Israel shut down the desire towards earthly gain and lay down any profit-making activity; Israel 

should overcome the temptation of any profit and any activity that pursues profit.  

The Sabbath rest is not simply the vacuum state where work is missing. As Rabbi Zalman 

Schachter asserts, it is a process of learning “how to be beyond doing.”73 It is active obedience to 

forbid any labor. For Karl Barth, the Sabbath observance places more weight on obedience to 

God more than on human needs.74 As a principal form of Jewish worship, it is performed not for 

any benefit but purely because it is commanded.75 

As shown above, it is God who justified the Sabbath regulations. He rested after the six-

day work of creation and provided the people in servitude with the freedom of rest, and 

commands them to follow his footstep. The reason to keep the Sabbath, thus, originates from 

God’s cycle of work. Therefore, through both resting and sharing the gratefulness of rest, the 

Israelites are to reflect the image of God. By observing the Sabbath regulations, the Israelites 

become eventually become more like him. 

 

                                                           
71 Hendrik L. Bosman, “Sabbath,” 4:1159. 
72 Brevard S. Childs, Old Testament Theology in a Canonical Context, 70. 
73 Tilden Edwards, Sabbath Time: Understanding and Practice for Contemporary Christians (New York, NY: 

Seabury Press, 1982), 45. 
74 Karl Barth, Church Dogmatics IV/2, §65.1, 382, quoted in Tilden Edwards, Sabbath Time, 46. 
75 Tilden Edwards, Sabbath Time, 46. 
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i. Humanitarian Aspect of the Sabbath Law  

The benefit of the Pentateuchal Sabbath rest applies to every human being and creature (cf. Ex 

20:10; 23:12; Deut 5:14). Among the beneficiaries of the Sabbath law are foreigners and slaves. 

As mentioned above, the Deuteronomic Decalogue (5:15) finds the reason for their rest in the 

history that the Israelites were foreigners and slaves – more specifically, foreign slaves – who 

were obliged to participate in compulsory labor in Egypt; the Israelites should not treat other 

foreigners and slaves in the way they were treated (cf. Ex 13:3, 14; Deut 24:18). For better 

understanding of the Sabbath idea, this part looks into the humanitarian aspect of the Sabbath 

regulation with focus on foreigners and slaves whose rights are often neglected in the society of 

Israel but who are still given the right to rest on the Sabbath. 

From the viewpoint of the Israelites, a foreigner (Heb. גֵר) does not fully belong to their 

nation in that the nation of Israel is in a sense one extended family in which the members 

descended from Jacob and have a kinship relation with one another.76 The Pentateuch frequently 

orders that the Israelites look at foreigners as the members of their community; they are 

commanded to treat them with justice in various areas such as commerce (cf. Lev 19:34).77 

Nevertheless, the foreigners who reside among the Israelites lack certain privileges the Israelites 

rightly possess; for example, in political (Deut 17:15), economic (Deut 15:3), or cultic (Lev 

22:25) matters.78 Although they can achieve some of the rights through circumcision (Ex 12:43-

50; Lev 17:8f.; Num 15:14-16), they are described in the Pentateuch as a group or individuals 

distinct from the people of Israel because of their lack of the same ancestry shared by the 

Israelites.79 

While encouraging the Israelites to treat foreigners fairly, the Pentateuchal legislation 

puts different values on the lives of free persons and slaves.80 This is well demonstrated by the 

                                                           
76 Paul V. M. Flesher, Oxen, Women, or Citizens?: Slaves in the System of the Mishnah (Atlanta, GA: Scholars 

Press, 1988), 16. 
77 Ibid., 17. 
78 Christopher T. Begg, “Foreigner,” in Anchor Bible Dictionary. ed. David N. Freedman (New York: Doubleday, 

1992), 2:829. 
79 Paul V. M. Flesher, Oxen, Women, or Citizens?, 17. 
80 The usual term for slaves in the OT is ד בֶׁ ד derived from the verb עֶׁ בַׁ ד to work.” The word“ עָּ בֶׁ  denotes not only עֶׁ

literal slaves occupied in production or in the household but also persons in subordinate positions (mainly 

subordinate with regard to the king and his higher officials); cf. Muhammad A. Dandamayev, “Slavery (Old 

Testament),” in Anchor Bible Dictionary. ed. David N. Freedman (New York: Doubleday, 1992), 5:62. This section, 

however, deals with the former type, that is, purchased/occupational slaves. 
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difference in severity between the punishments for leading the former and the latter to death (cf. 

Ex 21:29-32). In addition, the prices for slaves vary according to their ages, skills, genders, and 

the like (cf. Lev 27:3-7).81 No matter what prices they are set on, they are still regarded as part of 

property belonging to their owners along with animals and materials (Gen 12:16; 20:14; 24:35; 

30:43; 32:13-15; Ex 12:44; 20:17; 21:20-21, 32; Lev 22:11);82 this implies the low status and 

value of slaves as, while anyone may belong to another one in a way or another, a person of high 

social status would not be listed as one of the property belonging to someone else. Likewise, a 

wrongdoing to a slave seems to be punished for harming the property belonging to his/her 

purchaser/owner (e.g., Lev 19:20-22).  

 Ethnic distinction may be used to divide slaves in Israel into two categories: Hebrew and 

foreign slaves. Both of those groups, same as the free Israelites, are to be circumcised in order to 

be part of the community and participate in religious ceremonies such as eating of the Passover 

(Gen 17:13, 23, 27; Ex 12:44; Deut 12:12, 18; Lev 22:11).83 They are also similar in that any 

slave, whether of Hebrew or foreign descent, who is physically damaged by his/her owner is 

granted freedom (cf. Ex 21:26-27).  

There is, nonetheless, a clear distinction between the society’s treatments toward slaves 

of Hebrew and foreign descent respectively (cf. Ex 21:2-11; Lev 25:39-46). For example, foreign 

slaves cannot experience the highly redemptive aspect of the Pentateuchal legislation regularly 

experienced by Hebrew slaves such as the release in the year of Jubilee84 (Lev 25:47-55) and the 

material assistance given when they were released in the seventh year (Deut 15:12-17).85 

Furthermore, a Hebrew slave can keep most of his autonomy as a member of the society of 

Israel, being tied only by a contract to work for the man who paid for his labor, while a slave 

originating from another nation totally lacks the civil rights, being legally subordinate to his 

master as part of his possession.86 The social status of the letter is considered permanent; he is 

traded, inherited, branded, and sent to a marketplace like a material or livestock any time his 

                                                           
81 Muhammad A. Dandamayev, “Slavery (Old Testament),” 5:64. 
82 Ibid. 
83 Ibid., 5:65.  
84 There remains an ambiguity whether the year of Jubilee was the 49th year (the last year of seven sabbatical-year 

cycles) or the following 50th year. 
85 William J. Webb, “Slavery,” in Dictionary for Theological Interpretation of the Bible, ed. Kevin J. Vanhoozer 

(Grand Rapids, MI: Baker Academic, 2005), 752. 
86 Paul V. M. Flesher, Oxen, Women, or Citizens?, 17; Muhammad A. Dandamayev, “Slavery (Old Testament),” 

5:64. 
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master wishes (cf. Lev 25:44-46). He merely receives a small number of legal protections such 

as the prohibition of sending him back to his country if he escaped from the harsh treatment of 

his former master (Deut 23:15-16). The foreign slave has only little greater dignity of life than 

livestock for an owner does not have to pay any penalty for slaughtering his livestock.87 

 Another distinction may be used to divide slaves: gender. Female slave (Heb. ה מָּ  is of (אָּ

special interest. She is either a concubine or literally a female slave worker. The former may be 

used to produce offspring through the intercourse with her male master in place of her infertile 

female master (Gen 16:1-4; 30:3-4, 9-10; cf. Ex 21:7-11) while the latter is assigned for the labor 

considered proper to be done by females (cf. Deut 15:12-18).88 Female slaves are frequently 

coupled with male slaves, being listed as properties belonging to their owners. 

 As seen, the Pentateuch – legislatively or/and contextually – reflects the low social status 

and little human dignity of foreigners and slaves whether Hebrew or foreign and whether male or 

female; the human rights enjoyed by the free Israelites were often absent in their life. What is 

significant is the freedom of rest granted to these people on the day of the Sabbath. Unlike other 

human rights set aside from them, the right to rest on the Sabbath is evenly shared by them. 

 

ii. Sabbath against Civilization 

This section will use the civilization of any society89 as an example of an opposite concept of the 

Sabbath observance in order to help readers to grasp the idea of the Sabbath. 

One of the main social and cultural pressure in the civilized environment is the 

commercialization of time. In this type of culture, the time that produces a certain profit is 

regarded as being worthy. In other words, productivity is an essential ingredient to determine the 

value of the time.90 Thus, the time that brings out little amount of visible or physical output – the 

time of little value – is considered wasted.  

In many cases, insecure emotion or unstable state results from the negative view about 

how much has been produced in a given time. For example, it is a natural inclination to think that 

                                                           
87 Paul V. M. Flesher, Oxen, Women, or Citizens?, 24. 
88 William J. Webb, “Slavery,” 751. 
89 This civilized society may belong to any time and any place. It is any society that pursues profit and prioritize 

productivity. Readers are free to decide its time and location as an example in mind. 
90 Susan S. Phillips, “Stop! In the Name of Love: The Radical Practice of Sabbath-Keeping,” Crux 47, no. 3 

(September 2011): 3. 
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“the more one brings out, the better or more valuable he is.” Humans tend to judge their own or 

other’s dignity according to their productive capacity, that is, how many things each of them is 

capable to make done in the limited time. If one has done little, he would be unsatisfied with 

himself and feel uncomfortable. Under the culture of this mentality, the way to fill one’s time 

easily becomes self-centered; the motive for work is to satisfy oneself. This self-satisfaction is 

what make it possible for labor to continue. One should keep working and bring out a certain 

outcome in order to maintain his own identity. This is the way how the obsession over the 

productivity creeps into his life and control it.  

 It is undeniable that labor and the time in which something may be produced by the labor 

are huge idols in the civilized human mindset. Mankind is inclined to be bound to the tension and 

interaction between the labor and the time, often called productivity.91 The Sabbath is the day to 

achieve a little bit of the independence from this productivity-oriented environment.92 The 

Sabbath is the day when the people of faith surpass the civilization by remembering that the Lord 

is the true Producer and Provider.” On this day, they are supposed to give back to Him all the 

authority to govern time, labor, and product. In other words, Israel is to give up the greed for the 

amount of output and the fear about the uncertain future that may be decided by the outcome.  

 

iii. Sabbath VS Weekdays 

The Sabbath is, as well, the day to celebrate what has been done for the preceding six days.93 The 

comprehension of the relation between the Sabbath and weekdays may help the idea of the 

Sabbath to be more concrete.  

Rest takes the precedence of every type of work. It, however, does not diminish the value 

of labor. It rather promotes the dignity of work. God did not make every day the Sabbath but 

designated one specific day for rest out of seven days.  “You shall labor and do all your work for 

six days” is the precondition of “you shall rest on the seventh day” (cf. Ex 20:9; 23:12; 31:15; 

34:21; Lev 23:3; Deut 5:13).94 

                                                           
91 Abraham Joshua Heschel, The Sabbath, 27. 
92 Ibid., 28. 
93 Bruce Waltke, An Old Testament Theology, 421. 
94 Abraham Joshua Heschel, The Sabbath, 28; the quoted biblical passages are my personal translation based on 

BHS. 
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This does not, however, indicate that the Sabbath exists for the weekdays. The weekdays 

rather exist for the Sabbath.95 Likewise, the Sabbath rest is not practiced for the sake of the 

weekday labor. It is rather the labor that is fulfilled for the sake of the rest. As Rabbi Solomo 

Alkabez sings in the song called Lechhab Dodi, “The Sabbath is the last in creation, first in 

intention of creation.”96 Rest is indeed the ultimate purpose of God’s work of creation. 

 

iv. Sabbath Idea in Psalm 92 

This section looks into the Pentateuchal idea of the Sabbath in the so-titled “Psalm for the 

Sabbath.”97 It is not clear whether this psalm, generally categorized into the thanksgiving 

psalms,98 was used (or written to be used) for the Sabbath liturgy or not. Nevertheless, the psalm 

encourages the praise of the Lord for his love and faithfulness (vv. 1-3) and gives thanks to him 

for his righteous actions (vv. 4-15), which is appropriate to be used to commemorate the 

Sabbath.  

 The divine name, Elyon (לְיוֹן  and (עלה) ”in v. 1 is rooted in the idea of “ascend ,(עֶׁ

connotes (or is traditionally translated) “the highest/most high” This designation of God implies 

the utmost or exalted position and power belonging to God (e.g., Ps 47:2; 91:1; 97:9). This is an 

epithet of his kingship and authority above all.99 This characteristic of God is dealt with 

throughout the psalm.  

God’s love and faithfulness (vv. 1-3) are reflected in his deeds (vv. 4-15). On the basis of 

the title which suggest the whole direction of the psalm, his work (vv. 4-5) out of love and 

faithfulness points to his acts of creation and deliverance (the latter being the exodus event) that 

contribute to the legitimacy of the Sabbath regulations. In other words, the work of his hands 

may apply to the life of the contemporary Israelites who read/listened to this psalm, but for the 

                                                           
95 Abraham Joshua Heschel, The Sabbath, 14. 
96 Ibid. 
97 The literal translation of the title of the psalm (v. 1 in Hebrew version) is “A psalm, song, for the day of the 

Sabbath.” Whether the title is a later edition added due to the idea and content of the psalm or it was originally 

written in commemoration of the Sabbath and to clarify the direction and theme of the psalm, the fact remains that 

the psalm contains the Sabbath idea. For this reason, this section places more weight on the content and message of 

the text than its external information such as authorship, date, or setting which is beyond the focus and scope of 

discussion. Similarly, its structure, A-B-C-D-C'-B'-A', is not further discussed as it is judged that the structure hardly 

provides the main idea or the usage of the psalm. 
98 Marvin E. Tate, Psalms 51-100 (Dallas: Word Books, 1990), 464. 
99 Tryggve N. D. Mettinger, In Search of God: The Meaning and Message of the Everlasting Names (Philadelphia: 

Fortress Press, 1988), 122, quoted in Marvin E. Tate, Psalms 51-100, 461. 
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one who titled the psalm, it was firmly founded in the transmitted memory of these two areas 

performed by God. The past and present, ongoing and unchanging experience of his work forms 

the reality within the community in the covenant relation with him.100 The author of the psalm, 

hence, expresses his joy in this reality (vv. 4-5). 

God’s action of deliverance is celebrated in details in vv. 7-11. It is unclear whether 

God’s saving action is on an individual or communal level in this passage. Considering the 

possibility that the individual usage of this psalm shifted to common worshipers in later 

period,101 it is more appropriate to see it on the latter level.102 In a national scope, God has 

delivered Israel from their oppressions by and conflicts with their enemies into peaceful 

situations through its history (cf. Deut 3:20; 12:9-10; 25:19; Josh 1:13-15; 11:23; 21:44; 22:4; 

23:1; Jg 3:11, 30; 5:31; 8:28; 2 Sam 7:1; 1 Kg 5:4; 8:56; 2 Chron 14:6; 20:30; 32:22 ). Still, it is 

to be noted that the earliest understanding of the community of Israel about God is his being their 

Deliverer in the exodus events,103 with which the celebration of divine deliverance in this psalm 

has been associated ever since it was titled regardless of the time.  

The exaltation of “my” horn in v. 10 indicates the divine election/nomination (cf. Ps 

89:17, 24). The first person pronoun in this verse (receiver of the divine election) is better to be 

understood as the whole community in the context of the psalm; every part of the psalm is now 

pointing to the Sabbath whose ordinances were commenced as a communal covenant that 

commemorates his works for that community.104 The divine election shares the same idea as the 

divine deliverance in the sense that one specific community was chosen to be raised or saved. 

                                                           
100 Willem VanGemeren, “Ps 92: In Praise of the Lord,” in Expositor’s Bible Commentary, eds. Tremper Longman 

III and David E. Garland (Grand Rapids, MI: Zondervan, 2008), 5:703.  
101 Marvin E. Tate, Psalms 51-100, 465. 
102 Nevertheless, individuals and community cannot be completely separated in a practical sense; these two entities 

in mutual relation look toward one another. The message for a community, thus, applies to each individual 

belonging to the community. For further discussion on the worshiper of the psalm, see the explanation of v. 10 and 

fns. 100 and 103. 
103 On the foundation of this traditional understanding of God, the Scripture constantly portrays God as “a God who 

saves” (Ps 68:20; cf. Deut 6:21-23; 7:8; 2 Kg 17:7).  
104 Some scholars (cf. Mitchell Dahood, ed. Psalms II, 51-100: Introduction, Translation, and Notes [Garden City, 

NY: Doubleday, 1968], 336 and John. H. Eaton, Kingship and the Psalms [London: Student Christian Movement 

Press, 1976], 58-59) sees this first person common singular subject as the king and defines the genre of this psalm as 

a royal song of thanksgiving. However, the explanation or reason for their exegetical position is hard to be found. 

There are two reasons why I see this subject as the whole community of Israel. First, a collective entity is commonly 

treated as a singular; e.g., Moses designates Israel as the second person masculine singular when he issues what the 

people shall or shall not do. Furthermore, if the subject is limited to the king, it may be difficult for other members 

of the community sing this psalm on the Sabbath even in a later period when it was set for the liturgical use as the 

title tells us.  
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The “horn” may also be understood in connection to “oil” as horn was used as a vessel to hold 

oil in the time that the oil was poured from the horn for anointment (cf. 1 Sam 16:13). The oil 

flowing down from the horn was the metaphor of divine blessing, election, protection, and 

deliverance (cf. Ps 23:5; 133:2).105 

The comparison of the righteous to two types of trees, “palm tree” and “cedar of 

Lebanon”, in vv. 12-14 demonstrates that those who keep the covenant relation with God and 

live it out will be sustained by God, even in their old age. This is the idea revealed through the 

Sabbath regulations in the Pentateuch; the rest on the Sabbath is the sign of covenant to keep in 

confidence of God’s deliverance, protection, provision, and sustenance (esp. Ex 31:13-17). The 

last verse of the psalm confirms that God alone is reliable by declaring that “the Lord… is my 

rock.”106 

 As seen, Ps 92 is in accordance with the Sabbath idea regardless of its original context of 

composition. It is plausible that the psalm was composed for some other purpose or context and 

later titled for the Sabbath due to its content corresponding to the Sabbath idea.107 Although the 

psalm obviously puts special weight on God’s action of deliverance, his work of creation that is 

another important theme in the Pentateuchal idea of the Sabbath is naturally absorbed into the 

sovereignty of God (cf. vv. 4-5). In this way, the psalm properly conveys the Sabbath idea in the 

poetic form.  

 

 

3. The Practice of the Sabbath in the Old Testament 

 

While the Pentateuch mentions the community gathering, sacrificial offering, resting, and 

self-sanctification as the Sabbath duties, the Pentateuchal description of the specific ways of how 

the Israelites were to and did spend the day is not sufficient. For better comprehension of its 

                                                           
105 Willem VanGemeren, “Ps 92,” 5:705. 
106 The quoted part is my personal translation based on BHS. 
107 Sigmund Mowinckel, The Psalms in Israel's Worship (New York: Abingdon Press, 1967), 205-6, quoted in 

Marvin E. Tate, Psalms 51-100, 470. Based on vv. 7 and 9, Nahum Sarna and Moshe Weinfeld suggests the linkage 

of this psalm to the creation motif that includes combat and victory. For their ideas, cf. Nahum Sarna, “The Psalm 

for the Sabbath Day (Ps 92),” Journal of Biblical Literature 81, no. 2 (1962): 162, 164; Moshe Weinfeld, “Sabbath, 

Temple and the Enthronement of the Lord: The Problem of the Sitz im Leben of Genesis 1:1-2:3,” in Melanges 

bibliques et orientaux en l'honneur de M Henri Cazelles, eds. A. Caquot and M. Delcor (Kevelaer: Butzon and 

Bercker; 1981), 501-512, both quoted in Marvin E. Tate, Psalms 51-100, 469-70. 



24 
 

ancient practice, it is necessary to observe how the Sabbath and issues related to the Sabbath 

were handled in other Old Testament books and through the history of Israel. Various 

requirements to observe the Sabbath and how the Israelites met these requirements will 

demonstrate their connectedness to the Pentateuchal idea of the Sabbath.  

Many places in the OT provide the descriptions of the things prohibited to do on the 

Sabbath; gathering foodstuff (“manna” in Ex 16:25-26), reaping agricultural produce (Ex 34:21), 

kindling fire (Ex 35:3), gathering firewood (Num 15:32-36), carrying a burden (Jer 17:22), and 

business and trade (Amos 8:5). The OT does not, however, deal in abundance with the specific 

responsibility or ritual ceremony to perform.108 This is because, for the Sabbath, the issue is not 

the religious duty or what to do but what to “give up” which is the concept that runs counter to 

any activity and work.109  

It may be a surprise to see that God commanded Israel to make an action on the Sabbath. 

The priests were responsible for the ritual activity on every Sabbath (e.g., Lev 24:8). They were 

also instructed to offer additional sacrifices on that day (Num 28:9-10). There is even a case that 

God ordered a collaborative labor of all the Israelites on the Sabbath that would contribute to the 

destruction of the city of their enemy. Joshua 6:3-4 records God’s order that the Israelites march 

around the city of Jericho for seven days, in the longest length on the seventh day.110 All those 

cases are, however, to be seen in terms of motivation and purpose. They are obviously unrelated 

to the idolatrous nature of work, as dealt above. The priests carried out their ministry basically to 

perform the religious duty assigned to them and the Israelites of Joshua’s time, according to their 

faith, obeyed God who was about to expose his almightiness by turning impossibility into 

possibility. Both of these groups made their actions to serve eventually what was planned by God 

for that day.  

 A significant number of passages in the OT inform that the Sabbath was not faithfully 

observed during certain portions of the history of Israel. One of the causes of the fall of 

                                                           
108 Albrecht Alt, Essays on Old Testament History and Religion (Oxford: Blackwell, 1966), 132; cf. Num 28:9-10, 

for the only reference to the ritual performance assigned to the whole Israel on the day. This performance is, 

however, assumed to be carried out by priests, as discussed above. Therefore, it can be said that there is basically no 

biblical reference to any specific ceremonial duty, except for assembly gathering, for ordinary citizens of Israel to 

carry out on the Sabbath. 
109 Perhaps for this reason, the prohibition of work is issued more frequently than the commandment to rest in the 

Pentateuchal passages dealing with the Sabbath observance 
110 Although this activity belongs to the Holy War, there is no scriptural basis that activity can be exceptional during 

the war. 
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Jerusalem is the profanation of the Sabbath (cf. Ezek 20:10-26; 22:26). The people of Jerusalem 

did what God had prohibited them to do on that day. Idolatry was the principal offender that 

profaned the time distinguished by God as being sacred. The idolatry here is to be understood as 

doing things which they believed that would uphold them. Put another way, it is acting on what 

their hearts were reliant upon and obsessed by. The motivation of the labor is, as discussed 

already, rooted in the greed for the achievement by work or in the insecurity caused by the lack 

of work and its outcome. The labor is, therefore, the fundamental sin of self-indulgence that 

places the needs and satisfaction of oneself before the person and commandments of God. This is 

why Ezekiel termed the labor on the Sabbath as idolatry (20:16). This idolatrous labor profanes 

this holy day set apart for rest. The people bound to the covenant relation with God should have 

been trained to make the day holy through resting by trusting that God is the one who fulfills 

their needs. 

In the post-exilic period, the prohibition of business activity was reset (Neh 13:15-21).111 

The Sabbath celebration entailed the assembly worship in the temple (cf. Ezek 46:1-3, 9).112 The 

assembly was made up of “the people of land” (ץ רֶׁ אָּ ם־הָּ  Those are the residents living within .(עַׁ

the physical boundary of the nation, possibly sharing the same national identity. This suggests 

that the Sabbath regulation was imposed on every member of the faith community.113 In other 

words, the Sabbath observance was one of the ways to reclaim the relationship between the 

entire nation and God.  

 

 

 

 

 

 

 

                                                           
111 Also, cf. v. 22 that indicates that the ministry of the Levites is to be resumed on the Sabbath in order to help 

others to keep the day holy.  
112 Hendrik L. Bosman, “Sabbath,” 4:1160; these biblical passages are in fact God’s commandment spoken to 

Ezekiel, one of the refugees in Babylon, during the exilic times, which is for the Jews to keep after their future 

return to Jerusalem.   
113 A. G. Shead, “Sabbath,” 748. 
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RESEARCH 2: THE SABBATH REGULATIONS AND PRACTICE  

IN THE INTERTESTAMENTAL PERIOD  

 

This part deals with distinct features of the Sabbath observance from the Second Temple 

period until the New Testament times. During this period happened a number of interesting 

historical events in relation to the Sabbath. For example, devout Jews chose to be killed in battles 

rather than to fight for their lives in the time of the Maccabean rule (cf. 1 Macc 2:32-38).114 The 

leaders in the Jewish society such as the Pharisees added to the Sabbath guidelines in the Old 

Testament an extensively documented list of prohibitions in order to avoid the desecration on 

that day (esp. Jub 2:25-33; 50:6l; cf. CD 10:14-11:18;115 also, cf. Mk 7:3, for the biblical 

attestation).116 Moreover, there were certain customs of the Sabbath that were newly started 

during this time under rapidly changing political situations. A close look at the intertestamental 

changes of the Sabbath tradition will help building a bridge to understand Jesus’ radical 

perspective on the Sabbath observance against the regulations added and developed during this 

time. 

For the analysis of the intertestamental customs of the Sabbath, the following sections 

will utilize the resources dealing with rabbinic literature which was written by rabbis from the 

second century CE, the Pharisees who had added new ordinances to the Mosaic Law and whose 

ideas had been succeeded by the rabbis, the Mishnah that, as one of the rabbinic literatures, 

strikingly involves the Pharisaic ideas and various ordinances in many different fields, and the 

Sabbath regulations in it. Ideas of ancient historians such as Flavius Josephus will also be 

referred to in order to supplement the analysis. 

 

 

 

 

                                                           
114 Tilden Edwards, Sabbath Time, 14. 
115 CD being the abbreviation of Cairo Damascus which refers to two medieval copies of the originally 

intertestamental Damascus Document found in the storeroom of a synagogue in Old Cairo. The Damascus 

Document will be discussed later in more details in terms of the search for the dependable source for the general 

practice of the Sabbath, i.e., the Sabbath observance of mainstream Judaism. 
116 Charles P. Arand, et al. Perspectives on the Sabbath: 4 Views, ed. Christopher John Donato (Nashville, TN: B&H 

Academic, 2011), 19, 307. 
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Rabbinic literature  

 

In Judaism, the Law (Torah) is divided into two categories: the Written Law and the Oral 

Law. According to the Judaic traditional belief, the Written Law was given to Moses and has 

been regarded as the nucleus of the Law.117 This written document is what has been designated 

as the “Pentateuch” in the Hellenic term. For the Jews, it has been believed that the Oral Law118 

explains the Written Law; the Oral Law supplements the Written Law in a practical sense as the 

will of God was, for them, often ambiguous on the basis of the Written Law alone.119 Various 

contemporary and ordinary situations confronted the Jewish community. Further rules in the 

Oral Law filled the need to reinterpret and apply the previously manifested will of God in the 

Written Law to those situations.120   

Rabbinic literature points to the Oral Law composed in the form of literature after the 

destruction of the Temple of Herod (70 CE) in need of the preservation of its record under 

political chaos as the Oral Law was in close relation with the Jewish national identity. Rabbinic 

literature can, thus, be seen as the climax of a long process of the Oral Law.121 

Then, why is it necessary to study the rabbinic literature in this place discussing the 

Sabbath observance during the intertestamental period? It is because the ideas found in the 

rabbinic literature can be traced back to those of the intertestamental Judaism including the 

Sabbath customs and regulations. The ideas, whether scattered or organized and whether 

recorded or orally transmitted, had been present before the composition and final compilation of 

the rabbinic literature. The rabbinic literature was not written out of suddenly arisen ideas. It is 

based on the ideas piled up from the past. Halakah (Heb. ה כָּ  is the general term for the (122הֲלָּ

collection of the Oral Laws. The idea of the Halakah that was developed in the intertestamental 

period is remaining in the later composed and extant literatures. The rabbis who composed the 

Oral Law from the second century CE succeeded the ideas of the Pharisees who had emerged as 

                                                           
117 Hyam Maccoby, Early Rabbinic Writings (Cambridge: Cambridge University Press, 1988), 3. 
118 There is a lack of evidence on who actually invented this Oral Law and when it was invented. It is commonly 

accepted that it had been developed throughout the ages within the circle of Judaism. 
119 Hyam Maccoby, Early Rabbinic Writings, 5. 
120 Chris Rowland, “A Summary of Sabbath Observance in Judaism at the Beginning of the Christian Era,” in From 

Sabbath to Lord’s Day: A Biblical, Historical, and Theological Investigation, ed. D. A. Carson (Grand Rapids, MI: 

Zondervan, 1982), 44, 53. 
121 Hyam Maccoby, Early Rabbinic Writings, 15. 
122 Noun form of the verb, הלך, “to walk,” thus literally meaning “how to walk.”  
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the religious leaders and contributed to the development of the Halakah since the second century 

BCE.123 The rabbinic literature, therefore, provides the best clue for the Sabbath observance 

within the social and religious mainstream in the intertestamental context.  

There are certainly some remains of the intertestamental writings recording the religious 

regulations including those of the Sabbath such as the Book of Jubilees,124 the Damascus 

Documents,125 and Qumran texts. There, however, exists a limitation in learning the 

intertestamental mainstream Judaism from those resources. While some of their regulations 

parallel the Pharisaic ideas reflected in the rabbinic literature, the differences are striking.126 

Furthermore, the groups that composed or used them are considered merely as small 

communities or sects of Judaism, often isolated from or outside the general Jewish community.  

The rabbinic ideas were not simply uniform. The rabbis were not required to agree with 

each other in every detail.127 There were certainly variations even among the Pharisaic/rabbinic 

                                                           
123 In common with the Oral Law (cf. fn. 111), there is no clear evidence of who invented the Halakah. The 

Pharisees – or former scribes and sages who had been absorbed into the Pharisaic party – may have done so or have 

simply reinforced and transmitted the preexisting rules. One obvious fact is that they contributed to their elaboration 

and settlement as new traditions.  
124 Approximately 15 Hebrew scrolls identical with parts of the Book of Jubilees were found in five caves at 

Qumran from 1947 to 1956. This large quantity of manuscript indicates that the Qumran community – the Essenes – 

widely accepted and practiced the ideas and regulations in the Book of Jubilees; cf. James C. VanderKam, “Book of 

Jubilees,” in Encyclopedia of the Dead Sea Scrolls, eds. Lawrence H. Schiffman and James C. VanderKam (New 

York: Oxford University Press, 2000), 1:435. 
125 The so-called Damascus Document was titled so due to the numerous references to “Damascus.” Whether 

Damascus denotes the city of the same name in Syria or is a code word for another place is still debated. The 

document is divided into the Qumran Damascus (QD) and the Cairo Damascus (CD). A connection of CD to QD 

was established by the occurrences of the designations “teacher of righteousness” and “orators of lies” only in both 

documents. There are several points that prove that the document itself and the communities which used it and lived 

according to its rules are far from the mainstream Judaism. One of them is a prohibition on participating in the 

sacrificial cult in the temple due to the defilement of the temple by the Jerusalem priests (CD 6.11b-14a; 4QDa 3 ii 

17b-19). Although synagogues, non-sacrificial institutes, existed in the intertestamental period, the temple was still 

the place for the majority of Jews to fulfill the sacrificial obligations; for the scriptural evidence of the sacrificial 

ritual in the NT periods, cf. Mk 14:12; Lk 2:24. Another one is the rules for the admission into the covenant 

community (CD 15.5b-16.6a; 4QDa 8 I 1-9; 4QDe 6 I 21; ii 5-10, 17-19; 4QDf 4 I 10-12; ii 1-7). The Jews are born 

as members and confirmed by circumcision if males. Thus, the rules for the admission as the community member 

were not necessary. For the information above, cf. George W. E. Nickelsburg, Jewish Literature between the Bible 

and the Mishnah: A Historical and Literary Introduction (Philadelphia: Fortress Press, 1981), 124, 127; Charlotte 

Hempel, The Damascus Texts (Sheffield, England: Sheffield Academic Press, 2000), 16, 31, 36, 38, 39; also for the 

scholarly debates of identification of the group, original time of the documents being written and used within the 

community, cf. Charlotte Hempel, The Damascus Texts, 54-65; for the Sabbath regulations,  cf. CD 10.14-11.18b; 

4QDa 9 i 1-4; 4QDb 9 ii 2-3, 8; 4QDe 6 v 1-21; 4QDf 5 i 1-12. 
126 George W. E. Nickelsburg, Jewish Literature between the Bible and the Mishnah, 126. 
127 A. T. Robertson, The Pharisees and Jesus: The Stone Lectures for 1915-16 Delivered at the Princeton 

Theological Seminary (New York: Charles Scribner's, 1920), 32. 
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beliefs. These variations are reflected by different literatures (e.g., Midrash and Talmud128) and 

different schools (e.g., Houses of Hillel and Shammai; for their biblical evidence; cf. Act 5:33-

39; 22:3; Paul was a pupil of Gamaliel who was the grandson of Hillel and who taught from 22 

to 55 CE). 

The sections below will discuss one particular sect of Judaism and literature: the 

Pharisees and the Mishnah respectively. Each of the topics reflects the customs and regulations 

of the Sabbath during the intertestamental period that Jesus was against; the former is the main 

agent who transmitted the Oral Law and the latter its main outcome. 

 

A. The Pharisees129 

During the second half of the second century BCE under the Hasmonean dynasty, the 

Pharisaic sect emerged largely out of the group of scribes and sages who devoted themselves to 

the study of the Law.130 One prominent reputation of this group was, according to Josephus’ 

depiction, “the most accurate interpreters of the laws.”131 The Pharisees functioned as a religious 

and political organization.132 They did not merely pursue power and influence in both areas but 

aimed at the religiously and politically intertwined innovation through the development and 

reinforcement of the Halakah. 

                                                           
128 Both literatures are based on the Haggadah (root: נגד “to illuminate”; thus, lit. “how to illuminate”) that is 

another collection of the oral tradition. The Haggadah interpreted all the parts of the Scripture that are not classified 

as precepts. It was not as binding as the Halakah. Mysticism and fables are included in it. It can be said that the 

concern of the Haggadah was how a man is to think and to believe while that of the Halakah was how a man is to 

act. For more information on the Haggadah, cf. A. T. Robertson, The Pharisees and Jesus, 32-34. 
129 There are also other sects of Judaism such as the Essenes and Sadducees. This paper will deal with the Pharisaic 

sect particularly because this sect is regarded to have directly influenced the Mishnah, the culmination of the 

rabbinic literature, written later by the rabbis who claim to be the successors of the Pharisees and to inherit the ideas 

of Judaism of the intertestamental period. Another reason for studying this sect exclusively is that Jesus was 

particularly against their customs and regulations including those of the Sabbath, which will be discussed in the next 

chapter in connection with the idea of the Pentateuchal Sabbath.    
130 Shaye J. D. Cohen, From the Maccabees to the Mishnah (Philadelphia: Westminster Press, 1987), 159; in the 

New Testment, the Pharisees and the scribes are often coupled as separate groups that shared the same religious 

perspectives (e.g., Matt 5:20; 12:38; 23:13, 15, 23, 25, 27, 29; Mk 7:5; Lk 5:30).  
131 War 2.162, quoted in James C. VanderKam, An Introduction to Early Judaism (Grand Rapids, MI: William B. 

Eerdmans, 2001), 187; also see Antiquities of the Jews 17.41; Life 191; for biblical resources, cf. Act 22:3; 23:6. 
132 Anthony J. Saldarini, “Pharisees,” in Anchor Bible Dictionary. ed. David N. Freedman (New York: Doubleday, 

1992), 5:293. 
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The title, “Pharisee,” (Heb/Aram. רוּש  means “one who is separate,” indicating their (133פָּ

emphasis on the separation from impurity,134 which may sound ironic in light of their political 

engagement. From a religious perspective, the concentrated area of the Pharisees is, in 

accordance with their title, the observance of laws of ritual purity (cf. Matt 23:23).135 Josephus 

states: “The Pharisees had passed on to the people certain regulations handed down by former 

generations and not recorded in the Laws of Moses.”136 A major concern of these regulations – 

the Halakah – was to help the individuals to avoid the violation of purity in every aspect of 

life.137 The regulations elaborated, organized, and spread by the Pharisees brought an enormous 

influence on the Jewish society and contributed to the formation of the mainstream Judaism.138 

As for their idea on the Sabbath, few number of details within the Written Law on how 

this special day should be observed proved to offer the practical limitations in its fulfillment.139 

Further explanations to avoid the unconscious or accidental transgression of the purity of the day 

were necessary for the contemporary Jewish community. Under their leadership, the Sabbath 

observance became increasingly strict while its ordinances became increasingly complicated. 

As seen, regardless of the lack of evidence on its origin, the Oral Law had been 

transmitted by the Pharisees. It was later recorded in the conformity to the form of literature by 

the rabbis who asserted to be the direct heirs of the Pharisees.140 Therefore, the Pharisaic ideas 

are inevitably included in this rabbinic literature, especially the Mishnah which will be discussed 

below. 

                                                           
133 This Hebrew/Aramaic word is the Infinitive of verb ש רָּ  ”.meaning "to separate פָּ
134 James C. VanderKam, An Introduction to Early Judaism, 188. 
135 Hyam Maccoby, Early Rabbinic Writings 12. 
136 Antiquities of the Jews 13.297, quoted in James C. VanderKam, An Introduction to Early Judaism, 187. 
137 Chris Rowland, “A Summary of Sabbath Observance in Judaism,” 48. This purpose that may look humanitarian 

is skeptical as, according to A. T. Robertson (The Pharisees and Jesus, p. 31), they apparently added a huge amount 

of oral regulations for themselves; e.g., multiplying the rules of their garments in order to look elegant and to stand 

for their social status on the ground of Num 15:38. On the other hand, their belief in life after death and messianic 

expectations may explain why they were strict on numerous minute items for purity that are likely to have been 

believed to be rewarded in the life after death if observed in the earthly life. For their theology, cf. Ibid., 35-43; also, 

see Matt 15:7-9, 12-14; Lk 11:39; 16:15, for Jesus’ bitter condemnations against their hypocritical way of pursuing 

purity without the proper knowledge of God. 
138 See the Gospel of John that equates the Pharisees with “the Jews” (ch. 9) and aligns them with the chief priests 

and Sanhedrin (11:46-47; 12:19, 42; 18:3), which proves their religious leadership, influence, and popularization.   
139 Chris Rowland, “A Summary of Sabbath Observance in Judaism,” 44; also see the previous discussion in the 

section, “The Practice of the Sabbath in the Old Testament.” 
140 Hyam Maccoby, Early Rabbinic Writings, 12; the Pharisees and rabbis were coexistent, based on the Gospels of 

the New Testament. This makes it hard to draw a clear chronological line between these groups. Based on the 

assertion of the rabbis, it is best to see that the Pharisees became gradually absorbed into the category of rabbis.   
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B. The Mishnah  

The Mishnah is a rabbinic literature that contains various rules out of the Oral Law and is 

to be particularly researched in parallel with the Sabbath regulations and customs which Jesus 

strongly rejected. The term, mishnah (מִשְנָּה), itself means literally “repetition,” which alludes to 

the repetitive practice of the rules listed in this literature.141 

The Mishnah has been traditionally considered as the chief embodiment and official 

summary of the Oral Law.142 The literature was planned to be recorded by Rabbi Akiba about 

120 CE. Rabbi Akiba, then, composed the first version of the Mishnah, which was revised by 

Rabbi Meir, and Rabbi Judah the Prince finished its final compilation around 200 CE.143 

All laws in the Mishnah are under 6 main headings: Seeds, Appointed Times, Women, 

Damages, and Holinesses. As the Pharisees’ focus was had been, as discussed above, ritual 

holiness and purity, the earliest rabbis of the Mishnah sought the similar disposition, but, toward 

every aspect of life; the regulations in the Mishnah pursue holiness, perfection, peace, order, and 

stability in social, cultural, religious, and economical dimensions.144 Its fundamental concern is, 

as God’s partner, what man can do; how to rule the land, how to keep it peaceful without 

conflicts, and how to organize things in spatial, relational, and material respects.145  

It is undeniable that the starting point of the Oral Law is the Written Law; the Written 

Law provides the fundamental background for the Oral Law. In other words, the Oral Law was 

developed to offer detailed advice on how to live in every dimension of life in order to 

supplement the preexisting Written Law.146 Interestingly, however, scriptural (Written Law’s) 

references for the regulations listed in the Mishnah are completely absent, which alludes to the 

independence of the traditions of the Oral Law from the Written Law.147 

                                                           
141 Hyam Maccoby, Early Rabbinic Writings, 32. 
142 Ibid., 5-6. 
143 Ibid., 25. 
144 Jacob Neusner, Religion and Law: How through Halakhah Judaism Sets Forth its Theology and Philosophy 

(Atlanta, GA: Scholars Press, 1996), 21, 24, 29. 
145 Ibid., 27-28. 
146 E.g., Mishnah Shab. 1:1 analyzed to have been composed on the basis of Jer 17:22 due to the ambiguity of the 

latter; cf. Chris Rowland, “A Summary of Sabbath Observance in Judaism,” 48. 
147 Hyam Maccoby, Early Rabbinic Writings, 27; the independence of its traditions apart from the actual idea of the 

Scripture can be said to be the reason that the Pharisees and Jews bound by those traditions were frequently 

condemned by Jesus. 
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It is to be noted that the Mishnah rules were combined with a political aim: to subordinate 

the Jewish people to their own social/cultural/religious system under the political circumstance 

that they were temporarily subject to the rule and legal system of Rome (cf. previous explanation 

of the relation between the Oral Law and the Jewish national identity).148 The practice of the 

Pharisaic regulations during the intertestamental period is not much different in this political 

direction. For example, the universal application of the Sabbath had been degenerated into the 

nationalistic application.149 The special relation with God through the Sabbath observance had 

been understood as the privilege restricted ethnically to the Jewish people. They had used the 

religious commitment exclusively for their nation, which is considered political in a sense. The 

similarity between the regulations of the two different periods in the political aspect in terms of 

aim and context, in turn, makes the study on the Mishnah useful in understanding the ideas of the 

religious/social regulations and customs set by the Pharisees during the intertestamental period. 

 

The Sabbath in the Mishnah 

There is a subheading titled “Sabbath” listed first in the second heading of the Mishnah, 

“Appointed Times.” 150  Under this subheading listed are 39 principal categories of work which 

are forbidden to do on the Sabbath.151 It can be said that the Pentateuchal Sabbath law eventually 

increased to 39 articles and 1521 passages in total within the Mishnah.152 The Pharisaic/rabbinic 

Sabbath observance reflected in the Mishnah proves to have struggled with the balance between 

religious discipline and private/social life from a purity-emphatic perspective.153 

 The Sabbath in the Mishnah, however, often teach the norms about which the Written 

Law is completely silent.154 For instance, the action of mixing is prohibited (Mishnah Shab. 

24:3); kneading is another forbidden work (Shab. 7:2); and anointing is also under a prohibited 

                                                           
148 Hyam Maccoby, Early Rabbinic Writings, 34. 
149 Charles P. Arand, et al. Perspectives on the Sabbath: 4 Views, 20. 
150 Cf. Jacob Neusner, The Mishnah:  A New Translation, 179-208. 
151 Hyam Maccoby, Early Rabbinic Writings, 27. 
152 Andrew T. Lincoln, “From Sabbath to Lord’s Day,” in From Sabbath to Lord’s Day: A Biblical, Historical, and 

Theological Investigation, ed. D. A. Carson (Grand Rapids, MI: Zondervan, 1982), 359; there are, in addition, other 

Sabbath-related ordinances under other divisions of the Mishnah; e.g., the Sabbath rules in the subheading of 

Blessings in the heading of Seeds (8:1-2). 
153 Chris Rowland, “A Summary of Sabbath Observance in Judaism,” 47.  
154 D. A. Carson, “Jesus and the Sabbath in the Four Gospels,” in From Sabbath to Lord’s Day: A Biblical, 

Historical, and Theological Investigation, ed. D. A. Carson (Grand Rapids, MI: Zondervan, 1982), 82. 
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category of work (Shab. 14.4). Therefore, Jesus’s work of healing a blind man on the Sabbath by 

“spitting on the ground, making mud with the saliva, and spreading the mud on his eyes” (Jn 

9:6)155 is against the Sabbath rules in the Mishnah that is part of the Halakah in Jesus’ time. Any 

of the rules, however, is not found in the Pentateuch, the Written Law in other words. Although 

the Halakah is claimed to have been developed to reinterpret and supplement the Written Law, 

the scriptural bases of some of them are skeptical. Furthermore, there exists the severe 

inconsistency of the rules within the Halakah itself, as Jesus pointed out, which alludes to his 

rejection of its authority (Matt 12:4-5; Mk 2:25-26; Lk 14:5; Jn 7:22-23).156 

 The day of the Sabbath must have been a huge burden to the Jewish people in the 

intertestamental period as the ordinances of the Sabbath were not only complex but also 

compulsory. It is again to be emphasized that the framework of the Mishnah is based on the 

regulations and customs set by the Pharisees during the intertestamental period and that it carries 

certain parts in contradiction with the Pentateuchal legislation and within itself. Now the 

discussion will turn to how Jesus treats them and revives the Sabbath idea of the Written Law, 

that is, the Pentateuch.    

 

 

 

 

 

 

 

 

 

 

 

 

 

                                                           
155 Modified from the translation of NRSV. 
156 Ibid., 73. 
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RESEARCH 3: THE CONTINUITY OF THE IDEA OF THE SABBATH  

THROUGH THE NEW TESTAMENT PERIOD TILL THE PRESENT 

 

The purpose of this research is not simply to acquire the knowledge of a religious 

tradition of an ancient nation or people. It is also to seek how this tradition has continued to the 

present influenced and can/should influence the life of the community of faith. For the New 

Testament functions as the bridge between the Old Testament and the present, this part deals 

concisely with the NT perspective on the Sabbath and its practice during that period to see its 

continuity and change.  

 

 

1. The Sabbath Observance during the New Testament Period and Jesus’s Focus 

 

On the contrary to the Sabbath customs set by the Pharisees during the intertestamental 

period and continued in the first century CE, Jesus appears to have not only permitted his 

disciples to work on the Sabbath but also had himself actively involved in working on that day 

(cf. Matt 12:1-14; Mk 2:23-28; 3:1-6; Lk 6:1-11; 13:10-17; 14:1-6; Jn 5:1-18; 9:1-14). This 

deliberate violation of the Sabbath law manifests his idea of the invalidity of the unbiblical 

Sabbath traditions added to the biblical Sabbath law.  

In Jesus’ time, people easily misunderstood the original idea of the Sabbath due to the 

addition of the overwhelming number of regulations to it.157 Along with the encouragement to 

keep the Sabbath, the prophets in the Old Testament had already called out for a social reform 

that includes the appeals to conform to justice, to set the oppressed free, and to cease oppressing 

the poor and foreigners (cf. Is 56:1-5; 58:6-14; Ezek 22:26-29). The main purpose of the reform 

was spiritual and physical well-being of all the humans, and for Jesus the Sabbath observance, as 

a major part of the reform, had to serve that very purpose. Unlike those Jews who seemed to be 

faithful to the Sabbath observance but actually ignored the needs of others against core of the 

                                                           
157 This religious and social phenomenon is well illustrated in the passages that witness Jesus’ ministry taking place 

on the Sabbath, referenced above. 
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Law and its reform,158 Jesus carried out the ministry of alleviating the suffering of the needy 

regularly on the Sabbath.  

On occasions, Jesus directly repudiated the false interpretations of the Sabbath law and 

the multiple restrictions that had been added to it (e.g., Matt 12:1-8; Mk 7:1-13; Jn 7:21-24). As 

discussed in the section dealing with the Sabbath observance in the intertestamental period, the 

Jews had been enslaved by those Sabbath rules set by the religious leaders. To some people, the 

rules emphasizing the complete absence of activity provided the excuses for overlooking other’s 

needs. Jesus resolved both of these problems by teaching that the Sabbath was designed for 

people, not people for the Sabbath (Mk 2:27).159 He made it clear that the Sabbath is not a day 

for self-centered and self-righteous ritual but for the exercise of mercy and grace that reflect the 

characteristics of God. His ministry demonstrates his faithfulness to the God-appointed intention 

of the day of rest,160 which provoked the Jewish leaders (cf. Lk 6:11). 

In addition, Jesus’ work on the Sabbath for the sake of others in need should absolutely 

not be regarded as violating the Pentateuchal Sabbath law if seen as the priestly ministry (cf. Lev 

24:8; Num 28:9-10).161 The priestly and Jesus’ ministries share the common goal – ultimately 

serving God alone – which provides the principal guideline for the Sabbath observance.    

The deep-rooted purpose of the Pentateuchal Sabbath law is to bring one (self or another) 

close to God through the freedom from any oppression and burden on the basis of who God is 

and what he has done. In the crisis that the burden added to it by the human traditions was 

shaking its root, Jesus’ teaching was fully consistent with this purpose; by words and deeds, he 

provided the true and complete meaning to the Sabbath observance.  

 

 

 

 

 

                                                           
158 In the ancient Jewish society, the social reform is equivalent to the religious reform as their society cannot be 

separated from their religion, Judaism. Thus, the social reform can be termed as the reform of the Law as the Law 

(Torah in Hebrew) has been positioned in the center of their religion. 
159 The italicized biblical text is my personal translation based on BHS. 
160 Charles P. Arand, et al. Perspectives on the Sabbath, 136.  
161 One of the titles of Jesus Christ is actually the high priest (cf. Heb 3:1; 4:14; 6:20). 
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2. The Transition from the Sabbath to the Lord’s Day 

 

Jesus resurrected on the first day after the traditional Sabbath (Matt 28:1; Mk 16:1; Lk 

24:1; Jn 20:1, 19-23). From the time of the Early Church, Christians started to gather on the first 

day162 after the traditional Sabbath to worship together and commemorate the death and 

resurrection of Jesus Christ as his death and resurrection liberated them from the sins and sinful 

nature that had bound them (cf. Act 20:7).163  

Assemblies were not held in all churches on the same day in the beginning. For example, 

the Jewish Christians still worshipped on the Sabbath. It can be seen from the Scripture that Paul 

admonished them for adhering to the old traditions and causing conflicts and division among 

their churches mainly due to the distrust in the power of the blood of Christ that surpasses every 

ethnic and physical boundary (cf. Col 2:16-17; Gal 4:10-11). Nevertheless, the new traditional 

day for Christian worship became gradually universal.164 This day has been termed as the Lord’s 

Day in the Christian sphere.165  

The Lord’s Day is the day for the new freedom experienced by all the individual 

believers. This day possesses the meaning and purpose corresponding to those of the traditional 

Sabbath; on this day, the people of faith participate in the new creation and salvation and face the 

Lord of the day who performed these for them. 

 

 

 

                                                           
162 The Jewish “first day of the week” is, as implied in the passages, one day after the traditional Sabbath (the last 

day of the seven-day week), that is, present Sunday.  
163 Carson, in the introduction of From Sabbath to Lord’s Day (p. 14), asserts that the original reason for the start of 

the Christian worship on the first day is because it was increasingly difficult for Christians to gather together with 

the Jews for the worship of God due to their differences in theology and practice. Whether his assertion is true or 

not, the theological connection between Jesus’ resurrection and this new day for worship is not affected.  
164 Charles P. Arand, et al. Perspectives on the Sabbath, 42 and Tilden Edwards, Sabbath Time, 19 inform three 

important historical events in association with the transition from the Sabbath to Sunday for Christian worship: 1) In 

Rome of the fourth century CE there was a prevalent the pagan practice of feasting on Sunday in honor of the sun 

god; 2) Constantine legalized Sunday as a day of rest in 321; 3) Canon 29 of the Council of Laodicea in 363 defined 

the Christian Sunday as the successor of the Jewish Sabbath. It has been speculated that at least one of these events 

influenced the leaders of churches within the territories of the Roman Empire in their choice for the day of rest and 

worship. While it is plausible to a certain degree, it should be noted that the history of the Christian gathering and 

worship on Sunday precedes all these events.   
165 Cf. Rev 1:10, for the origin of the term. This term was used and equated by the Early Church Fathers with the 

Christian day of worship; cf. Charles P. Arand, et al. Perspectives on the Sabbath, 309. 
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3. Practice of the Lord’s Day  

 

During the New Testament times, the Jews gathered in the synagogues (Gr. συναγωγή 

synagogei meaning “assembly”; Heb. ת  bet kenesset meaning “house of assembly”)166 on בֵית כְנֶׁסֶׁ

the Sabbath to read and study the scriptures, which can be seen as the extension of the custom of 

that day during the intertestamental period (cf. Mk 1:21; Lk 4:16-20; cf. Act 13:13-45; 15:21; 

17:2). The forms of this weekly synagogue gathering provided the foundation of the early 

Christian worship.167  

In addition, one of the most important elements of Christian gathering on the Lord’s Day 

in the time of the Early Church was having a communal meal by which the participants 

celebrated and commemorated the resurrection of Christ (cf. Act 20:7; 1 Cor 16:2). Collective or 

corporate worship has been considered another requisite for the Christian gathering.168 This 

communal service has been also helpful to avoid self-centeredness which is often produced in the 

individualistic context and is against the Sabbath idea. 

The Christian gathering on the Lord’s Day succeeded the Sabbath’s celebration and 

commemoration of redemption, liberation, and covenant.169 But its specific form of representing 

these intents has varied according to time, location, context, and theology, etc. 

  

 

 

 

 

 

                                                           
166 This religious institution had become a dominant feature of Judaism as the gathering place of the Jews scattered 

in the exilic times. There is another view that sees it as a pre-exilic institute for non-temple worship and meeting on 

the basis of Jer 39:8 that includes the term, “meeting place.” It became prevalent within their territory in the 

intertestamental period in need of gathering in the places in close proximity to their residential districts, replacing 

the temple for various historical reasons such as the desecration of the temple. For the origin of synagogue, cf. 

Joseph Gutmann, The Synagogue: Studies in Origins, Archaeology, and Architecture (New York: Ktav Pub. House, 

1975), 72-76; for further information on both Diaspora and home synagogues, cf. Eric M. Meyers, “Synagogue,” in 

Anchor Bible Dictionary. ed. David N. Freedman (New York: Doubleday, 1992), 6:253-255.    
167 Charles P. Arand, et al. Perspectives on the Sabbath, 42. 
168 This non-sacrificial worship is another continuance from the synagogue gathering on the Sabbath; cf. James C. 

VanderKam, An Introduction to Early Judaism, 211. 
169 Cf. Geerhardus Vos, Biblical Theology, 158. 
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CONCLUSION 

 

In sum, each of the Pentateuchal books deals with the Sabbath in its unique way and 

context. Genesis introduces the concept of the Sabbath through the narrative of the rest of God 

on the seventh day after the work of creation. The Sabbath of Exodus emphasizes the creation of 

God and the covenant relationship between this Creator and Israel. Israel first of all has to know 

this Being who creates and sustains all things. The Sabbath of Leviticus puts weight on holiness. 

This holiness is the mark of Israel as the priesthood nation distinguished to be a blessing to other 

nations. Numbers reinforces the importance of the individual observance of the Sabbath for the 

whole community and issues the requirements of ritual on that day. In Deuteronomy the Sabbath 

is the sign of the remembrance of redemptive history. The second generation that did not witness 

the exodus event has to remember this Redeemer through the rest on the Sabbath. The meaning 

and purpose of the Sabbath in each of these books are successively built on the preceding one(s) 

to develop into one whole message.  

The foundational regulation of the Sabbath is to pursue and enjoy the authentic rest by 

separating oneself from any secularity – secular ways of thinking and life – and so making his 

time holy during the day. On this day, his people are to fill their time with God alone for the rest; 

they can stay under the true rest only through the full acknowledgement of God’s nature and 

deeds as the true Creator, Deliverer, Protector, Sustainer, and Provider. Put another way, the 

Sabbath is the day to worship his sovereignty alone.  

The Pentateuchal concept of the Sabbath had to go through several crises in the rest of the 

OT times and through the intertestamental period until the New Testament times. There are a 

number of factors for the crises such as the apostasy of Yahweh followers, the new religious 

systems combined with the changes of political situations, and the addition of unbiblical 

regulations. Its theological significance was finally fulfilled in Christ.170 Christians not only 

remember their bondage and slavery to sin but also understand their redemption and freedom 

through Christ’s blood on the cross. Through his death and resurrection, they find rest. That is to 

say, this rest witnesses the redemption and freedom in Christ. This Christian theme of rest has its 

root in the Pentateuchal idea of the Sabbath rest.  

                                                           
170 Bruce Waltke, An Old Testament Theology, 422. 
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Since the time of the Early Church, Christians have gathered and worshiped together one 

day after the traditional Sabbath in commemoration of the resurrection of Christ. The most 

crucial precondition for the practice of this new Sabbath, called the Lord’s Day in Christian term, 

is to believe in the power of the blood of Christ and the historicity of his resurrection, which 

fundamentally points to the same direction as that of the Pentateuchal Sabbath observance which 

is to put one’s trust in Yahweh to whom creation and salvation belong. 

Every personal or communal ministry on this day is to be seen from a spiritual dimension 

and offered to God alone. Its appearance and attitude transcend the judgment of human eyes.171 

To be more specific, holiness of the NT is determined by one’s inner self driven by the Holy 

Spirit, not by any physical appearance such as the form or location of rite.172 What is truly at the 

center of oneself decides its authenticity and whether or not it is acceptable to God. This point 

agrees in a way with the Scripture that says, “the Son of Man is lord of the Sabbath” (Matt 12:8; 

Mk 2:28; Lk 6:5);173 on the Lord’s Day, all the authority belongs to Jesus and humans have no 

right to judge each other by the way they look (cf. Col 2:16).174 

Christians are free from the responsibility and capability to duplicate the exact pattern of 

the ancient Sabbath practice.175 Important is the connotation of the Sabbath regulations whose 

direction points to the Lord. Every moment that fills the day should be steered toward Jesus, the 

Lord of the day; its time is not to be filled with self-emotion or self-interest. Christians are to 

find in Christ the reasons to escape from labor, to refuse to partake in the economic cycle, and to 

give up the secular joy and desire for earthly gain; they resist any action that would turn the 

Lord’s Day into another commercial day. They do so only because of him and for him. As the 

Sabbath observance is what made Israel become Israel, the way to spend the Lord’s Day is what 

makes Christians become the true Israel. This new day of rest and freedom from secularity 

invites them to be the holy priesthood nation bound in the covenant with Christ (1 Pet 2:9). In 

                                                           
171 Ibid., 425. 
172 Ibid.; also, cf. R. Stronstad, “Unity and Diversity: New Testament Perspectives on the Holy Spirit,” Paraclete 23, 

1989, 5-28. 
173 Quoted from NRSV. 
174 The speech of Jesus in these passages was actually done in the context where he was refuting the authority of the 

unbiblical Sabbath traditions of the Pharisees that had been added to the biblical Sabbath commandment and 

contradicted God’s purposes for it; Jesus is asserting his authority over the Sabbath law. As the internal meaning of 

this speech is also applicable to the context that emphasize God’s authority over any human authority in terms of 

judgment on other people’s service to him, it is quoted in the latter context. 
175 Tilden Edwards, Sabbath Time, 38, 87. 
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sum, the significance and idea of the Sabbath developed within the Pentateuch is still applicable 

to today’s individuals and community of faith, and the observance of the Lord’s Day should be 

practiced according to it. 
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