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Introduction

Revisionism, revisionists, these are two terms thadome circles secure for oneself the sure wratth®f
guardians of the truth, the gate-keepers of the old schbtiisught. No one likes to have to revise their dmieefs.
Revisionists are provocative people for sure. The inmusf “revisionist” in this title was chosen delilagely, though
perhaps a little carelessly. For the very reasora# included is the very reason for this paper. | asklnysty do
| want to do this?” Or, to ask the same question anethg: “What is driving me?” To be sure my motives iaiged.
| realise that part of the revisionists psychologmakeup is to desire to destroy, to tear down idols. Parepwhile
acknowledging that, and the danger that poses, hopes ¢hauotivations of this revisionist contain withireth a
desire for truth. It is not, it is hoped, just a desireopple established icons of veneration, but to pexd thee layers
of mythology and to get to the truth behind the impressidruth. For, | think, sominpressionsre constructions
of human tradition.

To borrow from Kantian language, it's as if there iéstorical reality, which is the thing in itselh@then there
is the reconstruction of that reality, less thangmrfwhich is the thing as it appears to us. Not gbrassions, as |
am calling them, are bad. Many are needed. For likecility of the thinking person, impressions, imagesns;
are all necessary parts of the structures of humakitiggnWe need categories, filters, in order to procesistyas
itimpinges upon our consciousness. And so we do needibdstoons. Icons in the forms of categories and tramis
to make sense of the historical world behind us, spéak. They are windows into the past. However, somasti
these impressions are badly distorted. They have veated, for whatever motive, and yet they are likeraiow,
smeared and stained with mud, dirt, and debris from thegasfbad historiography. Bad historiography is like the
speeding truck flinging up mud onto the windscreen of theefaind it.

Revisionists like to stop and point out that it needoeatis way, it was not always this way. The maread
from radical theologians and histories, the more Elwme to see that revisionists are crazy peopley fitive their
own icons that drive them. | think of men like Van, Barth, Calvin, all of which had their quirks, whiclapéd them
in harm’s way, either literally or literarily. Enougftith the navel-gazing, however. My charge comes it tBur
received views of the Christian Sabbath that hameecdown to us in the Western Calvinist Protestamliticsm are
skewed and distorted. When you think of the Sabbath i@lth& estament (OT), what do you normally think of? Wha
do you normally imagine happened on the Sabbath dayithealays of Joshua, or Ezekiel? If you are like me, yo
would normally have thoughts ranging from nebulous, “I nesally thought about it” to something like, “Why, they
went to church,” to which you might add, “Just like we ddsanday.” Of course, you would not imagine that on this
day they did the same things we do on our Sunday. You wopldrir®T Jewish content for the activities performed
on the Sabbath.

You would, | assume, think they got together, heard a mabbomily, sang some songs, probably the Psalms
of David, prayed and recited tBaemaand other liturgical prayers and recitations. Thehatonclusion, went home.
Well, here is exactly where | want to challenge andseeyour understanding. | want to show that's a popular
mythology handed down to you from your Protestant forabéavant in this paper to present a case for whradlyre
happened. But here | must state my qualifications. Inaitlbe attempting to trace the genealogy and anceding of
popular mythology. | will trace it back to one personleast. Secondly, | will be following the lead of somedern
liberal scholarship, though, not to the extent takethbge modern scholars. | have no problem with leaointhe
work of modern liberal scholarship. | maintain thatsm many ways modern liberal scholarship is way aloéad
Evangelical and Reformed scholarship.

What drives my own iconoclasm is the desire thatetkeink our own present Sabbath day activity. | am going
to argue a case, that if | am right about the OT Shbliaén it follows is that where we are prone todawn rules,
there are no rules. | want to show that the Sahbtaytshould truly be a day of rest and freedom, but whistblean

! suspect that this is partly because so often weeoEtlangelical and Reformegtademiaare in a
constant defensive postures.



turned into something other than that. To me it setraswhat many of our fathers did was to convert aafay
physical rest into a day of spiritual labour. And at gagt, | am not inclined to think that they were righthis. For
example, the Directory of Public Worship, states:

The Lord's day ought to be so remembéiesdre-handas that all worldly business of our ordinary callings
may be so ordered, and so timely and seasonably laid, &s they may not be impediments to the due
sanctifying of the day when it comes.

The whole day is to be celebrated as holy to thel | both in public and private, as being the Christian
Sabbath. To which end, it i®quisite that there be a holy cessation or resting all thegt from all
unnecessary labours; and an abstaining, not only fii@pats and pastimes, but also from all worldly words
and thoughts.

That the diet on that day be so ordered, as thttaeneiervants be unnecessarily detained from the public
worship of God, nor any other person hindered from thetdging that day. That there be private
preparations of every person and family, by prayetifemselves, and for God's assistance of the minister,
and for a blessing upon his ministry; and by such otblgrdxercises, as may further dispose them to a more
comfortable communion with God in his public ordinances.

That all the people meet so timely for public wgpshiat the whole congregation may be present at the
beginning, and with one heart solemnly join togethetliparts of the public worship, and not depart tillafte
the blessing.

That what time is vacant, between or after tlersn meetings of the congregation in public, be spent in
reading, meditation, repetition of sermons; especiglbatiing their families to an account of what theyé
heard, and catechising of them, holy conferences, pfaiya blessing upon the public ordinances, singing
of psalms, visiting the sick, relieving the poor, and dikehduties of piety, charity, and mercy, accounting
the Sabbath a delight.

The structure of these injunctions do present the peocetbtat the last paragraph contains a continuatidmeof t
requisites The Larger Catechism also states:

Q117: How is the Sabbath or the Lord's day tabetsied?

A117: The Sabbath or Lord's day is to be saadtifiy an holy resting all the day, not only from such
works as are at all times sinful, but even from suctidiypemployments and recreations as are on other days
lawful; and making it our delight to spend the whole time&épt so much of it as is to betaken up in works
of necessity and mercy) in the public and private egescof God's worship: and, to that end, we are to
prepare our hearts, and with such foresight, diligencepattration, to dispose and seasonably dispatch
our worldly business, that we may be the more fredfiafat the duties of that day.

The Shorter Catechism is clear, too, to delineatatwhnnot be done on the Sabbath:

Q61: What is forbidden in the Fourth Commandment?

*The Directory of Public Worshif1645), “Of the sanctification of the Lord’s Day,” bouwith “The
Confession of Faith,” (Glasgow: Free PresbyterianiBatiions, 1988), p., 386 [emph., mine].
3lbid., pp., 205-6.



A61: The Fourth Commandment forbiddeth the omissiarareless performance of the duties required,
andthe profaning the day by idleness doing that which is in itself sinful, or by unnssary thoughts,
words, or works, about our worldly employments or reéanaat

Reading these three documents, it is clear that foatitleors of these statements, they considered that the
Sabbath day ought to be a day of activity, albeit sgifiactivity, but activity no less. Needless to sayave a little
problem with some of this. From my research, my kegtjoie has become, how did the Sabbath become sotudeds
from what it was in the OT to what the Puritans prieed for us asequisite? There are many partial answers to this.
For instance, there is the Puritan idea that the Nestament (NT) Sunday worship replaceddbkusof the OT
worship. Further, from this flows the idea that now tlord’s Day for the Christian, itself, has someicudtement
attached to it as a principle of one day in seven. Bem @eeper than that, | now believe the Lord’s Day was
transformed because of a certain Puritan understandthg 8tabbath However, one reason I think that has become
part of our traditioimythoshas to do with the other tradition of the Jewishé®ygue. It is often imagined--completely
incorrectly--that the Synagogue was as ancient aitutish as was the Mosaic Covenant. The same Punitéios
drafted the above documents believed that this was inldeedse. For example, the"Tentury Scottish Presbyterian,
George Gillespie asserts:

After the tribes were settled in the land of pregnisynagogues were built, in the case of an urgent
necessity, because all Israel could not come everyaBalolay to the reading, and expounding of the law in
the place which God had chosen that his name might thesk®

One of the key proof-texts often cited in popular discussi@n the alleged existence of Synagogues as far back
as the time of Moses is Lev 23:3. The historic assumptas always been the rabbinic myth based on statsritom
various Jewish Talmuds and Targums that Synagogues webésbsid in Moses’ time. The problems with these
claims are manifold. The body of this paper will bgtesent a polemic against these underlying assumptions. On
the contrary, to set out my assumptions, it is myeb#éhat there is no OT evidence of communal Sabbatship by
the non-priestly Jews of Israel. The day was, accgrtbn_ev 23:3, a day of feasting and restindy belief is that
Synagogues cannot be securely dated prior to the secandyc®€. Further, | also assume a certain rightnesstab
OT spirituality. This is a hard idea to pin down and defitelieve that the OT has a lot of offer the Neliéver and
so presents to us a valid model of biblical piety. Wagrte rethink our traditional definitions of piety, whitchve been
so saturated by Puritan neo-Platonic ideas of God, parspmvorshig.

“lbid., p., 304-5; [emph., mine]. Another problem with théseuments is the proof-texting. No one
doubts that the Mosaic Covenant condemns work on thieaBia or the doing sinful things. But the proof-texts
against sleeping on the Sabbath (note the citatiothédr Acts 20:9, which is just short of ridiculous) anelsin
other detailed imperatives are not derived from expliditrBferences. There is no evidence from the Bilde the
entire Sabbath day must be “sanctified” in this manner.

®It is possible (indeed, probable), that the ideas regattiie Christian Sabbath were also shared by non-
Puritans. | am using the Puritans as my foil, thoughaumee | would argue they have had the most direct input
into shaping our Sabbath-keeping ideas.

®George GillespieA Dispute Against English Popish Ceremor{igallas: Naphtali Press: 1993), p., 253.

"It is impossible to argue that in Jewish thinking thblfgh was ever consideredeast of Yahwelbut
this is exactly what Peter Leithart does assume: “§ygae or Temple,” iWWestminster Theological Journéd
(2002) p., 123-4. Leithart further cites, Num 28:18, 29:1; Lev 23:24hbkge refer to the offerings in thaltus
He attempts to connect Num 10:2-3, the blowing of the trisnpéth the trumpets of the previously cited verses.
But again, the context is different. The latter refersalling general assemblies or the elders, or foning,
while the former refer to actual worship at the cultds.also claims, without any documentary support: “ lesvit
were scattered throughout the land in the towns, arekihs plausible that they were the ones who led thehiypor
on the Sabbath,” (p., 124). He posits suppositional comcisisipon textual misreadings.”

8For sure, proving this is a paper, indeed, a book in aitgedf But | am convinced more than ever that
Puritan Neo-platonism inordinately influenced Puritanypistich that now what we think of piety is often a
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The goal of this paper is the hope that we Reformeddbiems who come from and operate from within the
tradition of Covenant Theology might rethink our hermaiteand exercise more caution in our often one-to-angc
over of ideas and proof-texts into the NT from the Oiheut much forethought as to the true historical and
theological contexts of our proof-texts. My thought is thvat may begin to see the development of the biblical
Covenant of Grace as expressing itself more in tefrinarmeworks rather than one covenant bleeding ire@ther®

My method will be to survey the radical revisionisidkrings of Heather McKay and some responses to her.
McKay has written her dissertation on this very stthjas well as some articles. There have been attem@pts to
refute her claims at certain levels. The bulk of whirclmy opinion either fall out of the range or targegaal wish
to speak to, or simply fail. McKay is a radical femirliberal. Her feminist liberalism oozes from evg@age. Her
agendum is to even refute the idea that detailed synagogsieipieven existed in the time of Christ, to the erad th
the early synagogues never claimed to be worship-seraceontained detailed liturgical elements. ClearlgiKisly
goes too far. Her denial of articulate first centunysgyogue observances is untrue, and unnecessary to miytewn i
in this paper. However, | do believe that her schbigri reference to the practice of the OT Sabbatbrigect, even
her critics cannot fault her for this.

Her main work is from heBabbath and Synagogue: The Question of Sabbath Worship in Ancient Jdaism
What McKay endeavours to do is first outline the ac@iBdescriptions of Sabbath keeping in the OT, and then, a
importantly, survey inter-testamental literature aredsical Roman literature regarding the Jews and thbbafa
observances. Very interestingly, what she doesdetament the earliest instances of Synagogue life. idersao
show that even in early synagogue life, the Jews roewesidered themselves to be “worshiping” Yahweh. Heriek
she is correct. But what is more, she also manag#estad, to some degree, what actually happened in earlesr
testamental synagogue life, or first and second cergymgigogue observances. Most of her later polemici® of
concern here. She notes that more and more the gagame to be a place of teaching, of debate, of haggfing,
prayers (occasional), to the extent that early synagogase not so much a sacred place of worship, a spetraf
templecultus,but an early Jewish community centre, where Jewsdamrhe to exchange the latest ideas. What is
fascinating is that from certain documents, she alltmléise idea that it was seen as a place to come aveldra
argument. What is profound here for Christians is thig idea throws light on Paul’s use of the synagogues as a
means to spread the gospel.

Heather McKay on the Sabbath

Diving in, then, McKay sets out some important disiores which must be established and kept in mind. Firstly,
she delineates that her argument has not so much tdatdpnestly observance on the Sabbath, that ist whlsic
work was performed on the Sabbath day in the Temple beffiacle. She is rather concerned with what the non-
priestly Jews did on the Sabbath. For the prevailingpnab classic Protestant literature is that thes)etose who
could not travel to Jerusalem, Saturday to Saturday, mawstdongregated in local and regional areas, to doall th
which Gillespie alleges. This means for McKay that ks to definevorship McKay:

For the purposes of this study I define worship mpeeiically as rites and rituals which pay homage,
with adoration and awe, to particular god or gods. Worsbifdcinclude sacrificing plants and animals,
dancing, playing music, singing hymns or psalms, readirrgaiting sacred texts, prayers and blessings.

strange beast foreign to the OT. | have Michael Pajolen Currid and Ralph Davis for opening up this insight to
me.
°For myself, | think this aspect needs more work. Onayflesires is to read more of Kline and Carlberg
on the nature of covenantal progression in the Bible.
®Heather MckaySabbath and Synagogue: The Question of Sabbath Worship in Ancient J(idagkm:
E.J. Brill, 1994). This book is based on her earlier digien. See also her article: ‘From Evidence to iedif
Four Fallacies abut the Sabbath,”’pp., 179-99,d@rt as Pretexted., by R.P.,. Carroll, (Sheffield: SAP, 1992).
Y“Once again, true historical insights throw light on shered text.
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Instructions, for, or descriptions of, these typesotivly in the texts are regarded by me as evidences of
worship..*

Earlier McKay states that she:

...re-examines the evidence that could show wh&hlebath was a day with special worship practices for
the non-priestly Jews, and discover, if possible, whais actually did on the Sabbath, and discuss whether
these actions may be evaluated as worship of¥not.

Regarding the Sabbath itself, she notes that it & ¢heat on that day all work and trade was to ceaskaic
“There is no lack of clarity about the command to devorck on the SabbatH”However, she notes, too, “The Hebrew
Bible describes a Sabbath rest for the ordinary pdmpléor the functionaries of the Jerusalem Temple & avaay
among other days, on which they carried out religious slttfi@Vvhat happens then, she argues, is that erroneously
we moderns somehow fill in the gaps. We assume what hagmn the Sabbath in the Temple, in some (unstated)
analogous way also was replayed in the surrounding coudferysi

So many scholars fill that lacuna from the deggithat is required for the priests, rulers and populace on
a variety of religious occasions. Thus, it is oftemtes in commentaries and works of reference that psalm
singing was a part of the people’s worship and that-vatlg the first assumption with a second assumption--
it took place on the Sabbath day. There are, howseeaexts that refer to, or imply, such psalm-singthg.

The Sabbath in the OT

McKay repeats these enlightening comments with regapdatger and sacrifice. Indeed, it is a common myth
that on the Sabbath, men and women throughout the gsigd@iengaged in sacrificial offering as an ordinary eurs
of Sabbath participation. Seemingly in favour of thipydar misconception there are the instances of seeiifithe
wilderness and in the book of Job. Yet she is riginiote that while these sacrificial offerings wereemtable before
Yahweh, these examples provide for us no evidence amiation regarding later Jewish Sabbath observanees. A
she rightly points out, these instances of sacrifieelater replaced by the centralised activities ofdhiusin
Jerusalen’ From here she presses on to address direct OT referenihe Sabbath. The Pentateuch makes mention
of the Sabbath: Exodus, fourteen times, yet no mergiorade of worship; Leviticus, eight times, and it isitiened
in Lev. 23 as a part of the cultic calendar, but yet agaidirections for worship are articulated. In Numbbese is
one reference, apart from another record of theyeattic calendar in chapters 28-29. Deuteronomy speak® of th
Sabbath three times but in the context of the fousthmmandment.

After this, McKay surveys 2 Kings, where is made mentitthe Shunamite’s husband, which as McKay grants:
“that the Sabbath is a day worth visiting a shrinsgarch of a holy man--a day when he would be thé&Feutther,
in 2 Kings, there are references to the rotatioh@fguards in the king’s house on the Sabbath. Thisadalswed
by a cryptic reference to the covered portal for ustherSabbath which apparently allowed entrance dfitigeto
the temple. Commentators are divided on the meanind.nbted, there is still no indication of anything retjag
the nature of Sabbath worship for the non-priestlysJew

McKay, p., 3.

Ybid., p., 2.

1She cites the following key verses: Ex 20:10; 31:14, 15; 35:216e29; Duet 5:1,3 14; and Jer 17:22,
24.

Blbid., p., 13.

¥lbid.

Ybid., p., 14.

¥bid., p., 15. 2 Kings 4:23.



1 Chronicles makes mention of the Sabbath twicennection with the show bread. In 2 Chronicles welsee
references to guard duty on the Sabbath. Nehemiah 9:14 gppda&Sabbath being redeclared to the people of Israel
In chapters 10 and 13 of the same book, there are statadtiens regarding trade and commerce, but no instngtio
of any alleged non-priestly Sabbath-day worship. Inbthak of Psalms, Ps 92, described as a ‘song for the thabba
day,’is the only reference to the Sabbath in thakbdbe wider theological and historical context of psabage,
however, indicates that this most probably was usetidnTemple cultus worshid.From Isaiah we learn of the
collections in the Temple. Chapter 56 contains warnamgsreferences to profaning the Sabbath. Chapter 58 speaks
about how to enjoy the Sabbath, but makes no refeterfa®rship” on that day. In chapter 66, the referdnde the
future age. In Jeremiah we see chapter 17 containinigealeferences to the Sabbath in this book (a t6&). dhe
context is again that of trade and commerce. This lgadd for Lam 2:6 as well.

Ezekiel 20-23 refers to the Sabbaths of Yahweh beingmedfaChapter 46 contains two references to the Sabbath

and of the people worshiping God. There are also citibthe Sabbath in connection with other holy dais the

book of Hosea (2:11) there is one reference to theaBablvhich says Yahweh will destroy Israel’s Sablaatt new
moon feasts. Amos references the forbidding of trade@®abbath (8:5). From all this, McKay concludes tiferte

is no evidence that outside of the cultic activitieshef priests, the Sabbath was a day of worship, &vethre no
precepts or prohibitions regarding a Sabbatarian nontigriesrship. With respect to the references to thieghSth

in Ps 92 and Ezekiel 46, respectively, the first most flglbi@fers to the activities of the temple choiréiile the
latter, refers to the glorious future templién reference to Isa 66, the sense is in the futuis.not teaching about

a past or present state of affairs in Israel in regar&abbath “worship” for non-priests.

Sabbath and the Exile
R.E. Clements was and is not alone when he pensvéepsig claim:

The expatriated Jews in Babylon had learnt toshipras best they could in their own homes and
settlements; the voice of prophecy had not been demié@m.... That those years were spent away from the
temple is a key feature to be reckoned with in the méigious and theological attitude which emerged. The
synagogues, which became so vital an aspect of Judaisshcertain have had their earliest origin in this
period... The existence of regular Sabbath worship, wiigshpracticed by the faithful nucleus of the exiles,
if not by the majority, could not have left the peopith the feeling that God had utterly deserted them.

Against this, McKay now turns her attention. She argaiéisg the scholar Talmon, that there is no evidenc
for this. It is supposition and speculation. She nogainafollowing Talmon, that what seems to be drivingitteas
Clements adduces is our inability to imagine a Jewistmwonity and religious life in the exile existing withoutyan
visible external forms or expressions of institutiosedi worship. Thus, what drives the popular myth is thelsim
inability to imagine a situation for the Jews in exifeich did not mirror our own present situation or wivatidealise
should have happened. McKay concurs with the assumptibwaonship for the OT Jew was specifically defined and
ingrained. It was limited to the act of the cultus whigdis located in the Temple in Jerusalem. In the erdt(ay
rightly notes that there is no substantive evidence dbolduitom the exilic and post-exilic biblical literatutieat
indicates that the Jews in the exile considered or peei rites of worship on the Sabbath outside of th@leand
nation of Israel.

Sabbath and New Moon

See my earlier paper on Psalms in OT worship whictasissthis argument.

Dsaiah 44:23; 45:17; 46:1 and 3.

ZMcKay, p., 18.

#R.E. Clementsiod and TempléPhiladelphia: Fortress Press, 1965), p., 130. C.F., Mgag1.
Talmon goes so far as to allege that here in the Eh@&ews first learnt to appreciate the full implicatof
universality Yahweh, that worship of him was not lieal to one place and time or to one building made my hands.
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Leaving aside some of McKay's discussion relating tptst-exilic and prophetic biblical literature, McKay does
take a detour into a discussion of the New Moon rita®lation to the Sabbath rites. Here she posits&aiguing
argument. She notes that there is a clear word-painitigei OT of Sabbath and new moon feasts and?fidést, in
terms of the sacrifices which were prescribed foheée, there is a distinct weighting in favour of thesv moon rite
as being more important. For example, that cultic caldistain Leviticus 23, Numbers 28-29 and Ezekiel 45-46 that
the new moon sacrifices are considerably larger. Titise Numbers calendar, for the Sabbath, 4 lambs todre
sacrificially offered. However, for the new moonstees, 2 bulls, 1 ram, 7 lambs, and 1 goat. In Ezekiedeesthat
for the Sabbath priestly offering, there was to beffering of 6 lambs and 1 ram. Yet for the new moaegtly
offering there was to be 1 bull, 6 lambs, and 1 ram.avitlcus 23, for the Sabbath feast, no sacrificiatraffg is
made, nor is there is no reference to a new moemniioff as a rite on its own terms. She concludes thidte Jewish
cultic calendar, it was indeed the new moon rite theest @ more importance in Israel, not the Sabbathakgiment
has some merit, but surely must be offset by the simgalksation that the Sabbath priestly offering wouldeha
occurred 4 times per month, whereas the new moonrafferas but once a month. The proportion of sacrifiegsg
in favour of the new moon rites would most naturalfiec this corresponding frequency.

The Sabbath in Apocryphal Literature

With respect to the Tobit and Ben Sira, there is eation of the Sabbath. However the Sabbath is omeedi
in Judith and 1 and 2 Maccabees. There is the example ¢f dJbdiwidow, who fasts except the day before the
Sabbath and the Sabbath it$élfh 1 Maccabees, there is reference to the Sableitlg ssaulted and profaned by
Antiochus Ephiphanes. In chapter 10 there is a refertenttes letter by King Demetrius to the Jews ensurirg th
freedom from harassment on the Sabbath.

In 2 Maccabees chapter 2, there is the account dkthish rebels who refused to fight on the Sabbath @and s
were destroyed by Antiochus’ soldiers. We see this agathapter 5. Chapter 6 notes that after the intrusidhe
cult of Zeus in Jerusalem the Jews now were not pealrih keep the Sabbath. The Jews were forced to meatés
therein to celebrate it. Chapter 8 details the Jewiigbry over their enemies, and the subsequent purstheat,
which, however, was discontinued the next day becawsgsithe Sabbath. This chapter does document that on the
Sabbath the victorious warriors offered a collecthenks-giving to God. But there is no indication thas thias a
regular feature of Sabbath “worship.” Later in chaptdo@athan decides that the relvelsfight on the Sabbath thus
avoiding another disaster. We see a reference to ptepaparification for the Sabbath which was reinfarbgy Jason
(chapter 1), and a repetition of the question and issue of whethast the Jews should fight on the Sabbath (chapter
15). In 1 Esdras we have mention of the restoratidgheoflewish cultus and that, too, of the Sabbath andwoaw
feasts. There is now clear evidence that the Sabimdémow viewed with greater importance.

The problem is that in all the Sabbath citationsifitbhe apocryphal literature, there are no indicatibasthe
Sabbath was viewed by the people as a time of worshipyen how they explicitly conducted themselves on the
Sabbath.

The Sabbath in the Writings of Philo and Josephus

At this point the discussion of Jewish Sabbath keepikeptan a more interesting aspect. For it is only riat t
we begin to get a glimpse of actual Jewish Sabbath peagti relation to collective activities around timeet of the

ZE.g., Isa 1:13, 66:23; Eze 44: 24, 45:17, 46:1; 1 Chron 23:31; 2 Chron 2:438:332 Kings 4,23;
and Neh 10:33.

2Judith 8:4-8.

PHere too we begin to see extra-biblical intrusione the Sabbath rite, as Jason enforces the pre-Babbat
preparations, something not found in Scripture. One ‘sibnds out. The new rule that one must prepare for the
Sabbath ironically has a direct counter-part withRhetan idea of pre-Sabbath preparation (see abovectBiye
of Public Worship). This idea is extra-biblical.



first century AD. And although Philo and Josephus do noesent inspired authors they do give us a window into
Sabbath and Synagogue life at the time of Christ.

Philo (20 BC-50 AD)

Philowas an Alexandrian Jew living there as part@Diaspora. What is important about Philo was thatdee
a self-declared apologist for Judaism, and as such, maimsyamments in defense of his faith are detailechagidy
disclosive. His importance is also underscored bydbethat as a Jew living in the Diaspora, his thougbriehis
that of a Jew living “away” from the Temple in Jeresal Thus his “vision” of Jewish life and faith wilelmarked
by that perspective. Having said that, though, it itodied that Philo was a syncretist who fused Platdaas with
orthodox Judaism. Another caveat to keep in mind is thét® Sabbath, itself, Philo has relatively few aeks. We
do know that he considered the Sabbath was a day dfeestise the number seven was the most pedthfulas
a day to be regarded as sacred, along with other divimstijuted feast days. It is a day that should not beapeaf
or neglected. The seventh day is to be regarded with titeveyence and avéé.It was also a day of meeting. Here
then is areal positive connection between the Shlatvad collective Jewish activities. Here we seaideof the Greek
termssunagogia The Jews, he noted, would gather on the seventh dmnirenticles or synagoguesifiagogai.
Philo also tells us what the Jews did at these “synagdgMeKay:

First, he recounts the Sabbath practice oféhs 3aying that they ‘every seventh day occupy theeselv
with the philosophy of their fathers in their placéprayer (proseuchai) throughout the cities.” The adtisit
in these he describes as being similar to the philesaldchools of the Greeks, in providing ‘edificatiordan
betterment and courage and temperance and justice anaf gisty, holiness and every virtue by which
duties to God and men are discerned and rightly perforfhed.’

McKay notes that he paints the same picture in hig 8pecial Lawsin which the Jews would come together
on the seventh day to read, to study, to discuss philosBglgarding the house of prayer situated across theimiber
Rome itself, Philo documents how the Jews would meiktisthouse for instruction on the Sabbath. They waltdd
collect money to be sent back to Jerusa#mhis tractEmbassyPhilo again makes the point that in the meetings in
the prayer-houses, the Jews did not engage in such tlsicgsasing or drunkenness, but that they were “schbols o
temperance and justice” where the pious men would practided. They would also manage collections to be sent
back to Jerusalef.

The impression from Philo is that of a school, aadaemy. The tone of the meeting was reflective, meéditand
studious. What can be readily granted is that one ddheerms that was most likely originally used to desigmdtat
later came to be called the synagogues was “prayer holestethis should not be construed to prove that those
assembled in the prayer-houses were engaged in what egutttibed, what should be termed ‘worship’ properly
speaking. In Jewish thinking, prayer to Yahweh was uradPsayer could be offered before Yahweh from anyaher
However, cultic worship could only be performed in theiSalemcultus Indeed, McKay is ready to point out that
there is immediate evidence at hand which demonstifseshe Jews in the Diaspora, and Philo himselfndid
attribute cultic status to synagogue activities by pogntiat that these synagogues or houses of prayer ofteairoect
images and statues of Roman rulers and imperial familfddxandria this seems to have been a collectivésBew
response to charges that they were disloyal to Rbme.

#philo, Moses2:21-22; cited from McKay, p., 65.

*Dreams 2:123-28; cited from McKay, p., 65.

#philo, Moses 2:15-16; cited from McKay, p., 66. One problem here istihete is a good probability
that Philo is exaggerating somewhat, as a true Greekragaadso concerned itself with physical training, not|
intellectual. Philo probably emphasised the academinewiion as an apologetic tool.

“McKay, p., 71.

Nbid., p., 72.

#bid, p., 66-7.



This point must not be lost here. It must be recalted Vehemently the Jews in Jerusalem opposed any attempt
to place images or statues in the Temple precinct. Thitieghews did acknowledge a special sanctity to the prayer-
houses?they did not consider them of such a sanctity thaiesaand images of Roman rulers were forbidden. Further
evidence comes again from Philo who documents thah®nvalls of the prayer-houses were many tributeseo th
emperor, shields, gilded crowns, slabs and inscriptioméish the Jews acknowledged the Roman imperial fathily.

The most that can be gleaned from Sabbath-synagoguearses are that Jewish males at these times would
engage in argumentation, read the OT scriptures, engageiprietation, compose psalms and hymns in metre, and
listen to homilies. These summary conclusions hold dgaothe Essenes as well. Philo says that:

...on the seventh day... [they] abstain fromodtller work and proceed to sacred spots which they call
synagogue& There, arranged in rows according to their ages, tiveger below the elder, they sit decorously
as befits the occasion with attentive ears. Thentakes the books and reads aloud and another of especial
proficiency comes forward and expounds what is not underskao the most part their philosophical study
takes the form of allegor¥.

Josephug¢38-100 AD)

When we turn now to Josephus we see that a similaagoaunfolds. On the Sabbath, the Jews, says Josephus,
would abstain from all forms of work and other weekhydiies. They would come together on the Sabbath astlids
such things as politics and law. For them, the day wased. Unfortunately, while Josephus is a good source of
historical truth he was also a source of error. Hevis the typical rabbinic fable that it was from &8s himself that
came the tradition that every seventh day the Jewstawabstain from work and gather together in assesitdilisten
to the readings in the law and thereby be instrutiedfact, this is contrary to Mosaic command thdea was not
to travel on the Sabbath but to stay in his own pidiedode! Bear in mind that the LORD has given you the Sabbath;
that is why on the sixth day he gives you bread fordsys. Everyone is to stay where he is on the sewatino one
is to go out.?” This led to such strictures that a man was not t& wedre than a 1000 cubits on the Sabbath. The
exception being if he is leading his animal to new pasfitren he may travel 2000 cubits. | would suggest that this
is hardly reflective of a mind-set that also alloweddlleged travel to the synagogue every seventh dayosaidl
times?® The historical inaccuracy aside, his descriptionsypfigogue observance is in line with Philo and other
sources.

There is also the instance of the political unregt@pposition to Josephus which was resolved in the synagogue
in Tiberias. It seemed that some of the local Jemdsdome to the conclusion that they would be bettef thféir own
citizens was in command of the Jews there. Therawashering of Jews at a large synagogue and a heategiiscus
followed. This discussion continued, suspended for the 8albloon lunch, was resumed the next day, Sunday.

%There are examples where neigbouring pagans would saerificieken or some animal outside the
door of the prayer-house, to which the Jews considededilament of the building.

3McKay, p., 70.

%There is some evidence that in Jewish literaturhisfttme, sometimes “synagogue” referred not so
much to a physical structure, but to an assembly of people

*Philo Every Good Man is Fre@1-83; cited in McKay, p., 75. Some of the more extrems like/ the
Essenes would even abstain from any sexual activityeleet husband and wife on this day. But this seems ® hav
been a minority opinion amongst mainstream Jewidioddxy. The book of Jubilees was a radical rabbinic book
that called for extreme Sabbath observance.

%JosephusWar 2:147; cited from McKay.

$Exodus 16:29

%0ther problems of this nature are also apparent. Fongeathere is no evidence of synagogue elders,
or liturgy or prayers, prior to the second century B€alene the complete lack of any archeological evidence
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Josephus, on hearing of this, appeared at this meetinig.w&scthe rancor that the meeting was resumed again on
the following Monday, again at the synagogue. This tinogyever, Josephus wore his breastplate, and wearing his
sword with two of his most trusted bodyguards entered ythagegue and thereby won the day. To the Jews, the
Synagogue took on the function of a civic-religious centre

It is also from Josephus that we learn of the ingamhere local pagans persecuted the Jews and would often
seek to defile the meeting house. In Caesaria, for plnone Sabbath morning the Jews found chicken entrails
smattered all across a narrow pathway--the only a¢odbe building. This was an affront to the Jewsegented
them from continuing in their Sabbath synagogue aasitRegarding prayer, Josephus notes that the synagogue was
also a place of prayer. His comments regarding pray@eisynagogue indicate that these prayers were sqearias
of the set of ordinary daily prayers. In the homeephss remarks, that the Jews’ only formal “rite” waeslighting
of the lamps on the Friday, before the sun went dowterlin Judaism this was normally performed by the.wife

To conclude Philo and Josephus, there is no evidencthihdews considered the Sabbath, even in the fime o
synagogue and prayer-house attendance, a time of worstyerlyrspeaking. The prayer-house, or synagogue--the
name that finally seems to have ‘stuck’--was a pldéesbruction, prayer, debate, arguments, as well asrence
on occasion. It was seen as having a certain sgnatit not the sanctity of a cultus. For it was a plaoe could set
statues and images of the Roman imperial family.

I would argue, therefore, our Christian tradition arageba confluence of movements. There is no OT edeen
that the Sabbath was seen as a time of colleabivemtinal worship. Scripture is completely silent on tNiswhere
is there any condemnation for anyone not attendirepaa&hservice However, by the time of the second century BC
in the Diaspora, the practice of coming together ierabties became popular. These early assemblies wérd ca
prayer-houses as prayer was most naturally an aativibe pious Jew. Later these prayer-houses became kasown
synagogues, as it seems their original functions wetkfie over time. What is important to remember hetbaat
synagogue, as a place and time of instruction, prayet,debating, does not have its direct warrant from Holy
Scripture. It is something that evolved as an extradaibiradition in times oéxtremis The Christian tradition, then,
borrowed the synagogue idea but now Christians truly det offorship’ in their synagogues.

Synagogues

This leads us naturally into a brief consideratiorefrise of synagogué&Two things should be noted. Firstly,
for the purposes of this paper it should be recogniseththamount of diversity of opinion is as wide as todatng
of the rise of synagogues as there are opinions. Tloéepndhat faces this author is the lack of the ahititverify the
many and varied claims. What counts as evidence foarmmeologist or historian is rejected by another eikample,
a rectangular hole in the wall may be sufficient evigdathat this was a place where Troeahscrolls were located and
so this is evidence of a synagogue. But it seems tlilagiayes of another equally qualified archeologistcangular
hole in the wall is just that, a rectangular holeni@ wall. Secondly, aside from the archeological quesditme issue
of theological integrity as it relates to honest aatbgy and exegesis. | have heard it argued by one modiemmied
theologian that the regulative principle is right and sdetduse synagogues can be dated back to Lev 23:3. The basis
for this claim is an attempted response to R.J. Gargisment that given that Jesus attended the synagoguesliyegula
and that there is no express biblical warrant for sygae®, therefore, Jesus did not think in terms of thet stri
regulative principlé! In defence of the regulative principle, and in termisigtifying Jesus’ actions in synagogues,
some have claimed that synagogues are indeed warrangagsbaev 23:3 authorises and institutes tfem.

*McKay, p., 82.

“9t needs to be noted here that I am not an archetlogis

“See R.J. Gorg;ovenantal WorshipPhillipsburg: P&R, 2002), pp., 102-6.

2 deal with some of the exegetical questions in angthper, so | will not labour that here.
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This line of defensive reason was first posed by §ilieat the Westminster debates. The problem is iz sed
his assertions on Jewish fancies. Why | speak ofdgeal honesty is that today we who know much morgims
of Jewish archeology than those of the latédehtury, must respond honestly to the problem Gore pbsesanswer
is not to fabricate archeology or exegesis but tom&tthe question and our answers to that question. THssfoal
intellectual and theological integrity. Like many soundtdoes of Scripture, the regulative principle is “biggearth
us.” That is, it will survive even the problems horresn bring to us. | do not need to engage in historadaldation
to defend it. | may need to rehone it, nuance it, dotdot need to engage in exegetical card-tricks to reledtais.

As we turn to the theme of revisionism and revisisnisnow draw attention to Howard C. Kee. In 1990, Kee
penned the articl&he Transformation of the Synagogue After 70AD C.E.: Its Import for Edrligtianity.** More
recently, Kee, along with Lynn H. Cohick, has follavap his research with the publicati®he Evolution of the
Synagogue: Problems and Progrést this book, Kee presents his case in the lighhefmany objections to his
arguments from his earlier article. And like McKay, Ki®es go as far as to challenge the prevalence, develbpme
and existence of Jewish Synagogues in the time of Clest as with the case of McKay, we do not haviollow
Kee all the way down his road. We can take as farddible his historical scholarship regarding the developme
of synagogues before the first century AD.

Turning now to history: There are three main and comm&sumptions or positions on the origins of the
synagogue. The oldest and most common is that synagogsesaad were established in the time of Moses, if not
by Moses himself. The principle source of this ideme&® from the Targum Midrash. Today this position has no
academic credibility let alone biblical warrant. Tdezond assumption is that synagogues arose outiofélkremis
situation of the Babylonian Captivity. This has beenaeamrecent position. However, there are no refeetee
synagogues in any the inter-testamental apocryphahgsitiThis position must read back,retroject-as McKay
argues—the claims of the Talmud and Mishnah into previentioes. Kee makes the important point, which is
perfectly sound, that in thé'&D century, the Jewish synagogues in Israel underwetdicgransformations so that
they would reflect to some degree the worstiftus of the old Temple. But to then retroject that to symago
observances to times centuries before Christ is umlsbun

More recently, Kee notes:

An article little noticed by biblical scholarsigh offered a radical alternative to these vieweforigins
of the synagogue is by Solomon Zeitlin. In it he dématithe synagogue as initially a secular meeting house
in post-exilic Judaisrff,

Kee notes that Zeitlin posited two key challenges,{&) the synagogues arose out of post-exilic Judaism, and

(2) that their original purpose was a sort of secaolaeting house. Regarding Zeitlin, his thesis does ne®ed so
modification. It would seem to me that given that theye'synagogues” were called prayer-houses (proseuchsi) it
unlikely that the original function was a secular civieeting house. More likely, they evolved the other araynd.
These prayer-houses became the local Jewish civicecdtallowing these insights, other recent scholsush as
Martin Hengel have argued the case that synagogues dtosetive context of Jews in the diaspora. Since then,
guestion has been about verifying this claim. Kee, deadically revisionist in his approach, wants to lectie
origins of the synagogues as late as possible. Furtteaguestion has become from whence first came tlagegues.

And here, too, later scholarship seems to be leanitigel direction of Egypt.

4 H.C.Kee," Transformation of the Synagogue After 70AD C.E: Its Impar Early Christianity” inNew
Testament Studie36 (1990) 1-24.

“H.C.Kee & L/H., Cohick, The Evolution of the Synagogue: Problems and Prodit¢amisburg: Trinity
Press, 1999).

“Kee, Transformation pp., 3-4. Hans Greeven’s article sumagogen Kittel's Theological Dictionary of
the New Testamerngages in the same sort of error. Leithart, tocs thus, pp., 126-128.

“Kee, Transformationp, 3.
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Furthermore, while pre-dating Kee, Lester Grabbe, atsoming the late origin of the synagogue, asks the
guestion: “Why should the synagogue have arisen in thgppra?*” He goes on to answer his own question. The
extended quotation is instructive:

The standard answer is reasonable enough--thasitnathe Jewish communities distant from Palestine
that the need for a place of community worship wasdicately felt. But a further emphasis needs to be given
to this point, which would also explain why it is ontythe Greek period that we first meet indications ef th
existence of synagogues. This is the significant imptinadf being a temple-centred religion which focuses
on a central temple cult. Most discussions of pre-edilidaism still seem to be heavily influenced by the
Torah-centred Judaism of post-70 times. Even thoughwhgda important to Judaism at least from the time
of Ezra, nevertheless the social and psychologicalrdigssof a temple religion are quite different from those
without a focal holy place. Of course, later Judaismvedba variety of symbols and substitutes which
continued to incorporate elements of temple worship, siscimythical views of Jerusalem, the various
elements of the synagogue layout and the architectukengvthe temple, and a liturgy which fulfilled the
same spiritual and psychological needs as the originafisiat cult. Nevertheless, Torah-centred Judaism
with the synagogue as its community centre is quite diftein important aspects from the worship which
had the temple as its domain.

Various factors are likely to have hindered any ldgweent of meeting places in the local communities.
Even though the synagogue was only meant to complenmeptaavorship, overtones of the old pre-exilic
high places could not have been overlooked. There wasraknown fact of rival temples such as those at
Gerizim and Elephantine. With such considerations,ellsas other forces of conservatism, it would hardly
be surprising that it took several centuries for thespaaa to fill a religious need which may have been felt
fairly early. Thus the silence of our sources befdreua 250 [BC] should not be thought accidental or
peculiar: There is no reason to think that the Jewsddvoave felt an urgent need for something like the
synagogue, contrary to the assumption of some who teisfwrgue for the early development of the
institution

This is a powerful insight from Grabbe. He is highliglgtithe error that certain assumptions about Judaism
,which have their genesis in post-70 AD Judaism, whieh Torah-based, which are then read back into tha@,
into pre-exilic Judaism. As | have been arguing, the enipia®T Judaism is that of a balance betwedtusand
Torah After 70 AD, the emphasis shifted completelffwah That emphasis is then read back even into the times
of the exodus, as if the Jews of that time had a f#tdrto meet and discourse on the Torah, such that sbiifeua
without this activity in OT Exodus Judaism was unimaginableuld argue that this line of reasoning--as posited
by men like Gillespie--is because they are, in a séhsenselves, shaped by the post-70 AD emphasis on Tasah.
Protestants, we live with an even greater self-gonsoess of life apart from the localised worship araghedremple
cultus

In terms of archeology, some of the earliest strustgemerally accepted as evidence of early synagogues, have
been found in Dura-Europos, Sardis, Miletus, Priene, D8tobi and Ostia. Yet with the qualifier, Kee notasonly
one case--Sardis--was the original structure other éhanivate residence. At Sardis the Jews met in waadteen
a large Gymnasium complex, which they remodeled for their purposes?® Further evidence of early synagogue
buildings come from Delos, where a building has been exedwhich has been dated as far back as'tlcertury
BC. Kee again:

“Lester L. Grabbé Synagogues in Pre-70 Palestine’Journal of Theological Studie39 (1988) , p.,
403.

“Blbid., p., 403. | think that there could be a good casesfging that the bulk of Israel’s sins in pre-exilic
times were sins relating to tlcaltus that is to attempts to substitute the tcuuswith pagan ones.

“Kee., p., 10.
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The original building seems to have been a howsstructed in the second century [BC], and later
converted into a formal meeting place perhaps by the maldhe first century [BC]... This conclusion about
the architectural history of the site rests on edrefetailed analysis of the archeological rem&ins.

Regarding inscriptions and pap¥tithe oldest papyri we have that speaks explicitly ofsyreagogue as a
building dates from 291 AD from the Diocletian period. Hogrewe do have some early inscriptions from the reign
of Ptolemy (250 BC) which speak of theoseuchaf? From Corinth there is an inscription in marble ddtech 200
BC to 100 BC. A marble slab has been found at Mursaanfithgmentary inscription speaking opeoseuchehere®
There is also the marble plague found as far as OltteeiBlack Sea. The dating of this inscription has ebbgen
secured. The script probably indicates that this wasvesproseucheln Alexandria, an inscription was found on
a slab dated to37 BC which contains the referencetoseucheAnother has been found at Schedia, Egypt, and the
inscription dates as far back as 246-221 BC. Again at Xengigsheymarble rock inscription dates between 143 BC
and 115 BC. At Nitrai, a similarly dated inscription red#@r King Ptolemy and Queen Cleopatra, his sister and
Queen Cleopatra his wife, the Jews of Nitrai [builtiproseuchend the outbuildings.” Two more from Athribis
read: “For King Ptolemy and Queen Cleopatra, Ptolesan, of Epikydos chief of police and the Jews of Athribis
[built?] theproseucheo the Most High God.” And another, describing an addititheproseucheeads: “For King
Ptolemy and Queen Cleopatra, and their children, Heame®hilotera his wife and their children [built?] goetico
on theproseuché

In Jerusalem itself, there is the famous Theodotusiptem. This inscription, however, is subject to dispute
McKay accepts the evidence presented by Diessmanrpfer20 AD dating. Kee, however, argues for a post-70 AD
dating. The inscription reads:

Theodotus, son of Quentenos (Vettenos) priesaestdsynagogusson of ararchisynagogusgrandson
of an archisynagogusbuilt this synagogue for the reading of the law andtfe teaching of the
Commandments, and the hostel and the chambers andfittatgs for the accommodation of those who
[coming] from abroad have need of it, of which [synagbdiue foundations were laid by his fathers and by
the Elders and Simonidés.

This inscription was found at the bottom of a waste.pllhe arguments for a pre-70 dating hinge on the
assumption that after 70 AD, given the detestation ofdéem, it is highly unlikely that such a costly buildingud
have been constructed. Kee challenges this assumpgionirg that there is no real evidence that such rgcoction
did not happen after 70AD. The inscription’s location iselpful, too, as there were no other datable markehsrwi
the waste. It seems. though, that the bulk of schafaistagainst Ke&

To conclude this section, the evidence is against dyg @ating of synagogues. The suggestion that Moses
founded the institution or that they were establisheusrtime has no support in biblical or extra-biblilitrature.
The same holds good for the time of Ezra and the egg&torfrom the Babylonian captivity. Here again theayphal
literature is completely silent regarding synagoguge@seuchai The evidence only arises in post-exilic Diaspora,
and the location of the bulk of early evidence in Egyiggests an Egyptian origin. If this is correct, synagogees w

*®bid., p., 11.

1t is not my intention here to be exhaustive, but &spnt a suggestive case for a later 250 BC dating for
the earliest known synagogues.

5Grabbe, p,. 402.

*McKay, pp., 215-231.

Cited from McKay, p., 223.

*See for example, Pieter W. Van der Horst, “Was the§ygue a Place of Sabbath Worship Before 70
AD” in Jews, Christians, and Polytheists in the Ancient Synagedudy Steven Fine (London: Routledge, 1999),
pp 18 and following.
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then imported into Palestine. Indeed, Isa 11:11 does spé#ad Bkiles living in Egypt, from which he would gather
them. The most natural thought is that some of these dtayed, or that others later migrated there.

It seems best to recall what | have presented sbifaargument has been this. What we have inheritégtins
of our “Sunday,” “Lord’s Day” or “Sabbath” worship hasatly come from multiple sources. The principle of ong da
in seven to be set apart to Yahweh is most evidentlyetbfrom the OT. The idea of Christians meeting and
worshiping on Sunday, which still retains the “one dagdven” principle comes down to us from the NT. Howeve
the very NT idea of collective ‘Sabbath’ gathering kistinct extra-biblical origins. There is no evidetitat prior
to the second century BC the Jews considered the Sadbat time of collective or communal “worship.” Thisa
only arose concurrently with the genesis of the sygagon the Diaspora. Thus, around the second century BC,
synagogues became prominent aspects of Jewish culteomlioraic and spiritual life in the Diaspora. In these
synagogues, Jews would meet--not only on the Sabbattehffious instruction and dialogue. This then was imgbrte
into Palestine. Side by side with the Temple andtiftels synagogues functioned as a complementary aspect dfiiJewis
religious life, though never with the sense of a cometr alternative function. God, providentially used tlke of
synagogues to establish a tradition and practice whittirhgelf used for wise endsWith these facts behind us, the
guestion of what are the so-calledjuisitesfor biblical Lord’s day worship is now thrown wide open

My intention will be to briefly survey some critiquebMcKay's claims®’ There have been some critiques of
Kee’s arguments, but these only secondarily concerengs Responses, for the most part, come from redad:sot
all of which present anything substantive. Theresessay with which | will interact last. StefanR@if offers the
minimal critique. He makes note of McKay's definitidmmrship, citing page 3 of her monograph, then commenting:

The problem with McKay's clearcut conclusion iatther narrow definition... of the kind of worship and
worshipers that she regards as relevant to Jewishaaliturgy makes it virtually inevitable. Surely the
reading and interpretation of specific passages of scriptrether from a Torah scroll in the form of a
shemg in some ceremonial context, have a genuine claitvetcegarded as worship. In addition, Jewish
communal prayer was, and arguably still is, not a saengahliturgy performed by a special representative
as an essential act of formal communion betweemwttshiper and God but a set of individual prayers,
benedictions, and psalms recited together by a group efl@eviby one of their numbef®..

The immediate problem with these comments is theitis if Reif has ignored the bulk of McKay's polemibat
polemic is that there is simply no evidence in theddTn the Inter-testamental literature that theslevd either
gather together on the Sabbath to do all that ReikspefaThat is the point. The prayer of gfeema’came later and
has to be read back into OT times. Further, for postIPitAis conceded that synagogue worship took on an added
cultic dimension. This is borne out by the fact that it wasuntil about the"7century AD that the Jews even began
to sing in medieval synagogues. In the end, | would arguedndrary to Reif, there is no problem. For he hais
fully appreciated the import of the Tempuleltusin pre-70 AD Judaism.

Lee M. Fields proffers a similar judgement challenging lslgK definition of worship. Yet he does not offer any
alternative as Reif does. He does make the point tltétaps claims regarding Luke, that he read post-70 AD
synagogue stories into his Gospel, lacks warrant andreseefeTo this | concur. All | need to say here is thastisi
an aspect of McKay's argument that | have no neddiyonto.

*°An analogy here would be the classic one: Roman razdishee spread of the gospel.

SUnfortunately, | only found three reviews that eitiv@re in English or which said anything helpful.

*Reif, Stefan, “Sabbath and Synagogue: the Questionbiifafa Worship in Ancient Judaism: a review,”
in Journal of Theological Studied46 (1995) pp., 611-2.

*Lee M. Fields, “Sabbath and Synagogue: the Questionbfifa®a Worship in Ancient Judaism: a
review,” in Journal of the Evangelical Theological Socidfy(1997) 136-137.
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With more teeth, Shaye J.Cohen condemns McKay'standieing too long, monotonous and predictable (among
other things}f® He challenges her for not interacting with Martimigel's work on synagogues. He chides her for not
accepting that the very nammseuchaimeans house of prayer, “an odd name if they were museet for prayer” he
says. His main challenge is to McKay's treatmemifficult verses in Kings, where she merely juxtaposestamglish
commentator with another. He castigatingly says skesigly has “competence in everything and an expertise i
nothing.” These are strong words. Yet strong words a€ldeen, however, does not give any OT counter-examples
to McKay's claims regarding alleged Sabbath worship.i3$iee of the Shunamite woman is problematic and therefo
building a solid argument to the contrary would seem tabencertain endeavour.

An essay which presents a more sustained criticisvickfly and Ke# is by Pieter W. Van der Horst, entitled,
“Was the Synagogue a Place of Sabbath Worship Befordd?f2Horst first states McKay's definition of worship,
which he says at first glance seems fair enough, butmpoathorough investigation it is deficient. But themiakes
the concession:

In the first chapter McKay shows that, with reber the Sabbath, the Hebrew Bible requires onlyttiat
Israelites do not work, but never that they praise Gogray to him on this day. This seems to me
indisputable and does not call for further discus$ion.

This is telling. For it shows that at this point, eJger most vigorous opponents have conceded to her this
component of her argument. For my purposes, this is alimesingle point | need to make. But Horst goes on. He
even concedes that though in Inter-testamental lite¥atvhile there is an increasing emphasis on Salideatiing,
there is no evidence of Sabbath communal worStBpt he says, we are on more dangerous ground when we come
to the Essenes “who distinctly mention a heavenbngelic Sabbath liturgy’®Readily do | concede that Horst is on
firmer ground. But his challenge only affects McKay'slai thesis, and in no way bears upon my narrower thesis
Horst also cites the pseudo-Philotiber Antiquitatum Biblicarumwhich contains a very free rendering of the
decalogue: “You shall do no work on it [the Sabbath}cept to praise the Lord in the congregation of the elaieds
to glorify the Mighty One in the assembly of the ag®&dret Horst does not supply a date or any real commentary
this passage. It is a reflection of Sabbath lifdattime of the first century. It is highly doubtful thiatan be used to
reflect OT Sabbath observances. At best, it oofffioms McKay's thesis that Sabbath ‘worship’ arasesynagogues
arose. Again without any really critical evaluation rétacites Philo’'s mention of a senior Egyptian offlavho
chastised the Jews for sitting in their houses of praye“safely reading your books, explaining any obscuna’poi
even if disaster is falling all around théfYet Horst in the same paragraph will concede thabRtéler mentions
any cultic activities in these Egyptipmoseuchaionly that they engaged in instruction and study of traff. Further,
Horst almost it seems grudgingly concedes that in theidésns of synagogue practice there is no real evidehce
it containing prayer and praise as a form of worshipfptessiorf?

Concluding his essay, Horst offers four counter claimefate McKay. His first point is that the very word
proseuchalenotes a house of prayer. Then he tries to stieécméeaning gbroseucheo include prayers ‘sung’ but
offers not a single piece of evidence for tRiBuilding on this, he argues that it is illogical thae thews would have

%Shaye J. Cohen, Sabbath and Synagogue: the Questiabhafts Worship in Ancient Judaism: a
review,”in Journal of Biblical Literaturel15 (1996) 736-737.

®perhaps it is worth noting that in the literaturegurfd no formal connection between McKay and Kee.

%Horst, pp., 23-37.

#bid., p., 24.

*bid.

®lbid.

®lbid., p., 25.

*lbid.

*bid., pp., 27-8.

*Ibid., 31.
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sung on other days when they met in ireseuchebut that they did not sing on the Sabbath. His subsequent
elaboration of this is beside the point. For the whublhis argument--apart from the suppositional aspectksmnly

to the practice of later synagogue Sabbath observamdén no way impacts my narrow thesis. Further ttiere may
have been corporate prayer is not to imply that this @@nsidered equally a form of cultic worship. Horgt&dangst

is with the attempt to locate formal synagogue senasesnly beginning post-70 AD as both McKay and Kee seek
to do.

His second point has to do with the presence of thef@uets in synagogue services, as described by Luke,
indicates that the synagogue had taken on worship funéfivisile this is true, it has no bearing on my thedis.
third argument is the argument from analogous continugypases the point that what is more natural thanNthat
Christian worship ‘grew out’ from, as it were, therf@r Sabbath synagogue worship practités.support of this,
Horst highlights the presence of the synagaglexs which was also the model adopted by later Christidasays:

There is nothing to indicate that these gatherwogstituted a radical innovation with regard to Jewish
customs. So it seems almost certain that the weekiship in earliest Christianity was a legacy of Judafsm

Two things need to be said to this. Even if this virre, it only impacts McKay's wider thesis, but not miit
does seem to me that this move downplays the acte@lotiical discontinuity between Jew and Christian.tRer
latter, the true Temple has already come, and he kraasuended to heaven. Hence, the Christian synafjsguéce
would have had a completely different theological dimengiainanalogous to Jewish synagogue services. | would
argue that Horst is arguing again suppositionally. His argtifoesynagogue rulers to elders is perfectly sound, but
to extrapolate from that as he does is less than secure

His fourth argument is to emphasise the importanceedftcriptions” He stresses that these indicate that the
proseuchevere more than civic centres. However, this iprablem for my narrow thesis. | would not deny that the
proseuchaiexisted for such purposes as meeting the spiritual ne¢ds déws in the Diaspora. However, there is
undeniable evidence that thgweseuchawere also used to meet the civic needs of these Jawse

Horst's closing argument does have more substanceré#sas that since the days of Ezra, the Torah began t
take on a much greater significance and emphasis irpthital life of Judaism. This emphasis gained momentum
in the centuries leading up to the time of Christ. Thssynagogues incorporated into their services the etavhe
Torah devotion (my words), such that now reading anduabn from the Torah, and other rites associateld itit
were seen as an act of “worship.” Here he citesfRsainments about the changifogm of Judaic cultic worship (see
above). In response, while that is definitely true #@AD, Horst does not provide any concrete evidencettiiat
was true pre-70 AD. His thesis here is unlikely while Teenple stood. He seems to want to read back post-70 AD
Judaic attitudes into pre-70 AD Judaism. Lastly, thisatsith does not impact my more restrained thesis.

Polemic and Conclusion

| fully admit that the bulk of this paper has been a tieggolemic against some prevailing popular views
regarding the OT Sabbath. In this paper it is obvious!tha siding in part with two liberals who confessitove no
evangelical regard for Scripture. And, too, McKay is espigaadical in her overall theology. Yet, | alsdibge my
thesis, narrowed and delineated, though borrowing heaoity McKay, is sustained. Of all McKay’s critics, Hor
seems to be the most sustained and cutting--Cohen hstaviding. And yet even he concedes that as for her mai
polemic regarding the OT Sabbath keeping her argument chamgatinsaid. Where Horst does seek to present his

“bid., pp., 32-3.
pid., p., 33.
bid.

"James 2:2.
"“Ibid., pp., 33-4.
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dispute is in terms of second century synagogue practicesabe presented is sound and strong. There is aedal ne
for those of us in the Reformed community to rethiok attitudes about Lord’s Day observances. To reduce my
objections to the bottom line it is against these $tatements with which | strongly take issue:

That what time is vacant, between or aftersthiemn meetings of the congregation in public, be spent i
reading, meditation, repetition of sermons; especiglbaliing their families to an account of what theyé
heard, and catechising of them, holy conferences, pfaya blessing upon the public ordinances, singing
of psalms, visiting the sick, relieving the poor, and dilehduties of piety, charity, and mercy, accounting
the Sabbath a delight.

And Shorter Catechism:
Q61: What is forbidden in the Fourth Commandment?

A61: The Fourth Commandment forbiddeth the omissiarareless performance of the duties required,
andthe profaning the day by idleness doing that which is in itself sinful, or by unnssary thoughts,
words, or works, about our worldly employments or reqoaat

I think we have here two overstatements. The hdahearegulative principle is that we, the church, invay
impose duties, obligations and burdens upon people which tda@merived and sustained by sound exegesis. There
is a real sense where | would cite the confessiomsveovds against itself:

The whole counsel of God concerning all things sy for his own glory, man's salvation, faith afed |
is eitherexpresslyset down in Scripture, dsy good and necessary consequemzg/ be deduced from
Scripture: unto which nothing at any time is to be agdehether by new revelations of the Spirit, or
traditions of merf®

| believe we have to do some rethinking here, espgdialtontexts where there are some of the Reformed
brethren seeking to press home complete conformitetdtestminsterian version of Sabbath observance. Ao,
| would, argue, want to transform a day of rest intoyaadapiritual labour. Here are the shades of that &ufiteo-
platonism in which the sanctified physicality of Satbly@sting is downplayed and exchanged for an emphasigon th
spiritual as something being inherently more meaningfdsthy and godly. Hence, the shorter catechism’s
condemnation of idle resting, and its emphasisgiritual activity. It would seem that to sleep on the Sablsadisin.
Another aspect is the reality that men like Gillespéze reading back into the life of OT (even Levitidatlaism) a
highly saturated Torah (i.e., Scripture) based spirituttlidy reflected his own assumptions. Almost paradoxically
this was harmonised with his inheritance in the \@esChurch the idea that the NT church service reptheesltus
of OT worship”’

We have also moved away from the OT emphasis orirfgakev 23 is not about synagogues. No modern and/or
critical commentary supports that. What Lev 23:3 does aedsithe idea that for the people of God, the Sabtmdh
to be a feast day before Yahweh, a feast day whichcetebrated by ceasing all worldly labours, and fegstith
family and visitors before the Lord. In Classic Rontiames, the Jews were condemned for being lazy and dsinke
because on the Sabbath they would drink a wine dedicatdddaay. It would be displayed on the inner windovgsill
of Jewish homes. Roman passers-by saw this and wdeld adiide the Jews for being imbibers of wine whey th
should be out working. | would say we have missed sometfiting original intent of the Sabbath observancelwh
the Jews in Roman times understood.

*The Directory of Public Worshjmp., 386. Note the extra-biblical assumptiotved Sabbath day
services.

"WCF 1:6; [emph., mine].

"This idea was mediated to him through Romanism.
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From another perspective, Gore’s rejoinder to thetstpplication of the regulative principle--at that paiist-
sound. The answer is not to lurch back to Gillespi@amsre doing. That move can only entail a lack of dicade
historical and theological integrity. The sudden and despeestourse to the Targums, with all their historical
fabrications, in defense of the regulative principle msove less than sound. Surely the regulative principlstzand
on better ground than th&t.

The results of my investigations have brought to apghrdocus how we as Reformed Christians exegete. Part
of this is the uncritical acceptance of a versioRReformed theology that minimises the discontinuity leetwthe
Mosaic and New Covenants. This tradition tends td°se#’s criticisms of the law as criticisms of theg®so would
abuse the law. Mark Carlberg has done some work iratkss, following Kline. And it is my intuition at thpoint
that they are heading in the right direction. | thirkttivhen the writer of Hebrews says, for example, W#oen there
is a change of the priesthood, there must also beragehaf the law,” | suspect he is speaking of more than some
aspects of the law being merely discarded, but that tharehange in the law-covenant, that framework ivMoses
mediated to the nation of Israel. What this meangetiaally, is that we can no longer simply pluck out s@drom
the Mosaic covenantal framework and then, with equéldéregard, dump it into the NT covenantal framework and
then obligate NT Christians accordingly.

Pastorally, what drives me is the recognition thathwst ever guard our hearts and the hearts of the people to
whom we minister, such that we do not impose a moégalism that entails Sabbath burdens. For then wertrake
man for the Sabbath and not the Sabbath for maitivebsthen, it seems that we need to be more judiia what
rules and regulations we predicate to faithful Sabbath kgepis the NT, for example, is quite minimal on refeesnc
regarding actual Lord’s Day observances. There aretbalynore minimal references to assembling, the gatper
of collections, and regulations about how we are talaohourselves in the public assembly. But after this,fairly
silent. If my framework-covenantalism is right, then nvast acknowledge, too, that there are no NT injunctions
regarding working, or buying and selling on the Sabbath. $mhlations must be inferred from broader biblical
principles.

I am more and more convinced that what was driving &uptety was a Neo-platonic understanding of man as
person. This shaped Puritan spirituality, which therefmessed them to emphasise the cognftivEhus, non-
cognitive activities like sleeping, feasting, and restirege down-played as sinful idleness, the devil's works Tilad
the dual effect of making a person activistic as t@bgmitive contribution to Sabbath observarféé&t also it made
a person a spectator in religious worship, as the fglhgement of the emotions and will was forbidden. Thia¢o
highlights the difference between OT spirituality and Ruripiety. The OT, | would argue, and not the Puritans,
should be our baseline for measuring and defining bibig. Thus one’s Sabbath or Lord’s Day observarges i
shaped by one’s underlying assumptions about man as person.

A year ago | began to think about the idea of the Shlihahe OT and how that compares with the teachings
of the Puritan Sabbath. Something back then wasdetti@ that the Puritans had gone too far, transformistgmto
work. | believe my research supports these initial eameand the conclusions of this paper. We need torblita
about imposing burdens--doing the very thing for which tharBees were condemned--on people which are not
directly derivable from Sacred Scripture. Finally, | vebatgue that we need to rethink the sources for our assurapti

8Regarding Acts 15:21: “For Moses has been preached in @tefyom the earliest times and is read in
the synagogues on every Sabbath.” | see no reasowavhust assume that James here meant to imply that he
believed synagogues can be dated back to the time of Moses

Hebrews 7:12

8we Reformed also downplay the significance that thé&abwas a sign of the Mosaic covenant, Ex
31:16.

8Recall Plato’s fear and disdain for poets and musiciamésiRepublic

8With a good measure of induced guilt.
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epistemological and otherwise, of our ideas. Are wergetiur conceptions of biblical piety and worship from the
Bible, from the Old and New Testamefitsr from an extra-Biblical tradition?

8To stress this, | am convinced more than ever tredT does offer to us a good model of biblical piety,
which is, however, under-rated by us moderns.
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